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With devotion do I bow to that one who is 
imperishable, unborn, all-pervasive and partless, who 
stands far above the operations of all speech and thought, 
who makes the universe happy and whom they regard as 
being endowed with parts—they whose view of the Self is 
veiled by the potent delusion which is brought about by 
the expansive world of duality, generated by the power 
of nescience resident in themselves. 

This is an invocation addressed to the supreme Reality which 
is eternal and without parts, and which transcends the reach of speech 
and mind. That Reality is of the nature of unexcellable bliss, and is 
the source of all happiness. It is one without a second. There are 
no divisions in it. The apparent differentiations are due to nescience 
(avidya) which veils the real self and projects the non-real world. 
Nescience too has no locus apart from the non-dual self. Somehow it 
resides in the self and veils it, and weaves the variegated texture 
of the illusory world. Being blinded by this illusion, the ignorant 
imagine that the supreme is a whole-of-parts, and that it really creates 
the world. 


Four preliminary matters ( anubandha-catustaya ) are to be settled 
before the commencement of any work. They are: (1) subject-matter 
(visaya), (2) relation (, ?ambandha) t (3) fruit {prayojana), and (4) eligible 
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person (adhikarin). Here, in the invocation, these four are indicated. 
(1) The words * that one who is all-pervasive * teach that the non-dual 
self is the subject-matter. (2) The relation is between this subject and 
Scripture which teaches it. (3) The words ‘who makes the universe 
happy 1 show that the attainment of supreme happiness is the fruit. 
(4) And, the one who desires that happiness is the eligible person. 

[ 2 ] 

fra ktwm i 

n r ii 

The commentary explaining the sense of all 
scriptures which the preceptor 1 wrote for the satisfaction 
of the good people, following his preceptors, under the 
pretext of (explaining) theKanvopanisad 2 —the exposition 
of its meaning in brief through words supported by reason 
is commenced for the purpose of removing the objections 
raised by pseudo-logicians. 

The Vartika on Sankara's commentary on the Brhaddranya - 
kopanisad is commenced for refuting the arguments put forward by 
those who are opposed to non-dualism. Raja^ekhara says in his 
Kavyamimarhsa that Vartika is a work which examines what is said, 
what is not said and what is not well said in the original text.* 

1. 1. e. Sankara. 

2. The Brhadaranyakopanisad forms part of the ^ at ap at ha¬ 
ir. ahmana (of the Sukla-yajur-veda ) which is in two recensions— 

*The Haridas Sanskrit Series No. 14, Benares (1934), p. 21. ukta-'nukta 
durukta-einta vart ikam. 
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Madhyandina and Kama. It covers the last five sections ( prapathakas) 

of the XIVth book of the Satapatha-brahmana in the Madhyandina 

£akha and the whole of the XVIIth book in the Kanva-3akha. 

* 

Sankara’s commentary is on the Kama recension of the Upanisad. 
Hence, it is referred to, here, as the Kamopanisad. Sankara calls it 
Vajasaney i-brahman op an i sad. One of the Samhitas of the $ukla-yajur- 
veda is the Vajasaneyi-samhita, which takes its name from Yajnavalkya 
Vajasaneya, the chief teacher of this Veda. Sankara gives the same 
name to the Brahmana also. 

NKL—vedantanam advaitaparatvam ayuktambhedalambanapratya - 
ksUdUvirodhadityad i Suska- tarkikottha-sambhavana-n iraso-'vmtara - 
phalam ityarthah. 

[3] 

crN cRfri: mu 

And here the word upanisad has for its sense 
exclusively Brahman-knowledge, since in respect of that 
alone there is its express sense. Why is it so ? 

That release ( mukti ) is the fruit of the Upanisads is shown 
in this and the succeeding verses (i.e. vv. 3-10), by explaining the 
meaning of the title Brhadaranyakopanisad. First, the word upanisad 
is explained. The meaning of it is Brahman-knowledge; for that is the 
express sense of the word. The etymological meaning of the word is 
‘to sit (sad) down (ni) near ( upd)\ It refers to the ancient practice 
of competent pupils sitting near their preceptors and listening to them. 
What was imparted at such ‘sessions’ came to be called upanisad. 

[4] ' 

3SISHJT: nRM I 

ii 8 ii 
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The prefix upa means nearness; that, in effect, 
indicates the inner self; and the particle ni also is a quali¬ 
fication of the sense of sad which is threefold. 

The prefix upa is used in the sense of nearness or proximity. 
It refers to what is immediate; and that is the self. The distinctions 
of ‘in* and ‘out* do not apply to the self. It is called ‘inner* only in 
the sense that it is not remote or mediate. 

The particle ni (meaning ‘completely* or ‘fully*), like upa t goes 
with sad which has, three senses, viz. destroying, leading to 
understanding, and terminating (sad! viSarana-gaty-avasadanesu). 

The next three verses interpret the meaning of the word upanisad 
in these three senses respectively. 

[ 5 ] 

|| H II 

Because by bringing this self near Brahman which 
transcends duality it destroys nescience and its product, it 
may be called upanisad. 

The upanisad is so called because it makes known the non¬ 
duality of the self and Brahman, and destroys nescience along with 
its product, the world. 

[ 6 ] 

scarfs 'ita. i 

II ^ II 

Or, destroying one’s own nescience which is the 
cause of evil, it makes known the supreme as the inner 
and indivisible (self). Hence it is called upanisad . 
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Because it leads to the knowledge of the identity of the inner self 
with Brahman, it is called upanisad , 


[ 7 ] 

Or, through the removal of their causes, know¬ 
ledge puts an end to the conditions of activity without 
residue. Hence it is held to be upanisad . 

v 

Self-knowledge causes the termination of nescience and its 
brood, attachment, etc.; so, it is known as upanisad . 
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Because the text teaches the aforesaid knowledge 
and is non-different therefrom, it too has the name upanisad 
as the ploughshare is called livelihood. 


It has been shown in the previous three verses that upanisad 
means vidya (knowledge). Here it is stated that the books which, 
teach vidya are also called upanisads. An example from empirical 
usage is cited. The ploughshare is the means of livelihood, but is itself 
spoken of as livelihood. Similarly, the sacred books which serve 
as the means for Brahman-knowledge (upanisad) are themselves 
referred to as upanisads. 


G. A. Jacob quotes this vUrtika in his A Second Handful of 
Popular Maxims , under the heading ‘ Icthgalam jlvanamS* 

* Laukikanyayah jalih. Part II (Nirnayasagar Press, Bombay, 1909), p. 72. 
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[ 9 ] 

|| % II 

It is called dr any aka because it was studied in 
the forests; since it is great, both in extent and sense, it 
is called Brhadaranyaka. 

Here, the expressions aranyaka and brhat are explained. As 
the Upanisad was taught and studied in the forest-regions, it is called 
aranyaka. And, as it is great both in length and in meaning, it is 
brhat. Brhat 4- aranyaka 4 upanisad = Brhadaranyakopani sad. 

[ 10 ] 

n >-» n 

Thus under the pretext of explaining the etymolo¬ 
gical meaning of the name, he (the commentator) has 
stated that the end of all Upanisads is release alone. 

By explaining the meaning of the word ‘ upanisad ’ it has 
been shown that the fruit of Brahman-knowledge is the removal of 
bondage with its cause, and the attainment of unexcellable happiness. 


[in 



|| ?? || 

In order to establish the mutual conflict between 
those who are eligible for action and those who are 
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eligible for knowledge, the commentator wrote the 
words ‘for the sake of those who desire freedom from 
transmigration’. 

After indicating the fruit of Vedanta-study, the question as 
to who is the eligible person for such study is taken up. Sankara, the 
commentator, declares that the eligible persons are those who desire 
freedom from transmigration, viz. release, and not those who are 
attached to actions. 


[ 12 ] 

umt sn%fWct: i 

He alone is eligible to study the Vedantas 1 who 
has renounced all actions without residue, who desires to 

shake off transmigration and also to know the unity of 
the self 2 . 

It may be urged that the same person is eligible for ritual 
actions and Brahman-knowledge, even as is the case with Agnihotra 
and DarSapurnamasa rites. But it is not so. Even among rituals all 
are not meant for all. E.g., Brhaspatisava and Rajasuya are 
enjoined on different persons. There is no rule, therefore, that the 
same persons should be eligible for following all that is taught in the 
Veda. The eligibility for Vedanta consist of discrimination between 
the eternal and the non-eternal, non-attachment to the enjoyments of 
this world and the next, possession of virtues like equanimity, self- 
control, etc., and desire for release. In short, those who want to 
get freedom from transmigration and realize the non-dual self are fit 
students for Vedanta-study. 

1. Trayi is Veda; Trayy ant a is Vedanta. The plural indicates 
the texts of Vedanta. 


8 


(SAMBANDHA- 


2. Aikatmya is the truth that there is only one reality which is 
the self. We have rendered this word by employing such expressions 
as the unity of the self, the oneness of self, and the one self. 

[ 13 ] 

snf sifaffcifoRforo ii n 

Scripture too says in the passage ‘This only, etc.’ 
that the one who is eligible for knowledge is he who has 
renounced all actions for the sake of knowing the real 
nature of the inner self. 

The scriptural text declarative of the eligibility for Brahman- 
knowledge is cited here. 

1. BUy IV, iv, 22: “ Desiring this world (the Self) only, the 
renouncers renounce. Verily, because they knew this, the ancients 
did not desire offspring, saying: ‘What shall we do with offspring, 
we whose is this self, this world V They, verily, rising above the desire 
for sons and the desire for wealth and the desire for worlds, led the 
life of mendicancy.” 


[ 14 ] 

S3 1 

Reciting the Veda, etc. are for the sake of gene¬ 
rating the desire to know the inner self; for attaining 
Brahman, however, they (action, etc.) are to be renounced, 
on the strength of the scriptural passage ‘They desire’ 
(ip s anti). 
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How, then, it may be asked, is the performance of sacred 
acts like reciting the Veda, etc. related to Brahman-knowledge? The 
answer is that such acts are helpful in generating in the mind of the 
adhikarin the desire to know Brahman. Cf. BU, IV, iv, 22: ‘Such 
a one the Brahmanas desire to know by reciting the Vedas, by sacrifice, 
by gifts, by penance, by fasting. By knowing that one, one becomes 
a sage.’ For attaining Brahman, however, the renunciation of actions 
is the means. Here, the Madhyandina version of that part of BU, IV, 
iv, 22, translated in note 1 to the previous verse, is quoted. See 
Satapatha-brahmana, XIV, vi, 25: (ed. by A. Weber, 1855, p. 1090). 
tam-etam vedanuvacanena vividisonti, brahmacaryena tapasa Sraddhaya 
yajnenanaSakena caitamevct viditva munir bhavati ; etam eva pravrajino 
lokam ipsantah pravrajanti. {ipsantah of the Madhyandina-Sakha 

is the same as icchantah of the Kanva-Sakha meaning ‘desiring’.) 

# ' * , 

[ 15 ] 

ii n n 

For the purpose of knowing the aforesaid eligi¬ 
bility and content (which is to be explained), are stated the 
words ‘the cause of transmigration, etc . 5 which are replete 
with clear reasonings. 

After commenting on the eligibility for the Vedanta-study, 
the subject-matter is introduced here. 

[ 16 ] 

^cl: | 

ii ii 


2 




10 


[SAMBANDHA- 


Since the words of the Vedantas have for content 
the one self, no other content results—the knowledge 
thereof, therefore, dispels the darkness (of ignorance). 

The subject-matter or content of Vedanta is aikdtmya , the 
oneness of self. The knowledge of that is what removes ignorance. 

[ 17 ] 

SfRSspjj II II 

In order to attain the knowledge which destroys 
nescience, the cause of transmigration, this work based on 
the Vedantopanisad 1 has been commenced, with care. 

The primal cause of transmigration is ignorance or 
nescience (■ ajnana , avidya). Merit (dharma) and demerit ( adharma ) are 
only intermediary causes. What dispels nescience is not mediate 
knowledge but the direct experience (saksdtkdra) of the self. The 
aim of this work is to lead to that goal. 

1. I. e. the Brhadarajiyakopanisad. 

[ 18 ] 

a; i 

\ 

Knowledge of the true . attire of the inner self 
alone is the destroyer of the ignorance regarding the inner 
self. And, it requires nothing other than its own generation 
to destroy the darkness (of ignorance). 
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Self-knowledge is what is opposed to ignorance, and therefore 
what removes it. Apart from its rise, nothing else is required for 
the removal of ignorance. Action which is governed by ignorance 
cannot remove it. 

NKL gives the following syllogism. The knowledge of self 
does not require action, because it is the knowledge of truth, like the 
knowledge of the reality of nacre, (pratyag-dhlr na karmapeksa 
tattva-dhitvdt Sukti-tattva-dhivat .) 

[ 19 ] 

forten: Grgrafat h \\ h 

As it has been established that in the rites- and 
knowledge-sections, the means, eligible persons, etc. are 
mutually conflicting, now in respect thereof it is objected 
to (as follows). 

Now it has been shown that the two sections of Scripture— 
ritual and knowledge—are different from each other in regard to the 
means they teach, and in regard to the eligibility for their study. They 
differ also as regards content and fruit. The Purvamlmamsaka, of 
course, will not accept this position. He opens his case in the 
next verse. 

NKL—sadhanam p ha lam ca adhikari visayati cety art hah. 

[ 20 ] 

ii n 

“ Now, let us admit that, like prosperity, release 
(too) is attained through injunctions (i. e. karma), for 
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without something to be done {karya) there is no eligible 
person, nor the relation of sacrifice (i.e. means) and end. 

An objection usually begins with a nanu (an inceptive particle 
implying doubt or objection). Here the Mlmamsaka begins to 
state his objection. Just as heaven, etc., which constitute prosperity 
(abhyudaya), are obtained through ritual acts, release (mukti) also 
is attained through action, because it is an end taught in Scripture. 
Thus, the eligibility is the same for both karma-kanda and jnana- 
kanda (ritual- and knowledge-sections of the Veda). 

MTV—nanu abhyudayavat mumuksoh isyamano moksah sadhyah 
siddhe prepsanupapatteh , ataS ca kriyaiva tatsadhanam, na jnanam, 
kriyaya eva abhuta-pradurbhava-phalatvat t jnanasya pradipavat 
s iddharthabhivyakt i-matra-phalatvat. 

NKL—muktih karma-sadhya vaidika-phalatvat , svargadivat. 

ijya-sabdo yagavacano [py atra sadhanamatra-gocarah. Though 
the word ‘ ijya * means sacrifice, here it indicates * means * in 
general. 

[ 21 ] 

*trt stnpnft ^ \\ ^ \\ 

“ Even what relates to the empirical world results 
(only through karya) ; how much more what depends on 
Scripture? For establishing injunction as the means, there 
are texts in Scripture. 

Here an argument a fortiori (kaimutika-nyaya) is advanced. 
Even in the world, without a knowledge of something to be done 
(karya), there is no eligibility. It goes without saying, therefore, 
that this must be so with regard to sacred matters. Nor may it be 
said that there is no parity between what obtains in the world and 
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what is true of the Veda. In PM, I, iii, 10 ( Lokavedadhikarana ) it is 
established that the words and their meanings are the same in the 
Veda and in empirical usage. It is not as if an uncommon set of 
words is used in the Veda. Hence there is parity. 

The Mlmamsa view is as follows :—In texts like ‘ One performs 
the Agnihotra as long as one lives, * life-long-ness is enjoined, not as a 
property of the act, but as a property of the agent. The meaning is 
that the performance of the act is contingent upon the ‘ being 
alive * of the agent. Now, since the contingence is upon a constant 
factor, viz. being alive, the act is an obligatory one {PM, II, iv, 1-7. 
Yavaj-jivadhikarana). Heaven is said to be the fruit of sacrifice. 
But sacrifice which is an act perishes as soon as it has been performed 
while heaven comes only later on at death. What, then, is the 
cause of heaven? In order to solve this problem, an unseen 
potency called apurva or karya is assumed. The sacrifice generates 
the apurva,, and this lasts till the fruit is gained {PM, II i, 5. 
Apurvadhikarana). It is the karya that is the principal. Not only 
are substances, properties and preparations auxiliaries; actions, 
result and agent also are auxiliaries {PM, III, i, 3-6. Badaryadhi- 
karana.) 

On the basis of the sections of the Purvamimamsa-sutra cited 
above, the Mlmamsaka urges that mukti results only through the 
performance of action, and that, therefore, it is what is to be 
accomplished {karya). 


[ 22 ] 

m\ i 

=3 ci*n grflcifo h ^ n 

“Just as in respect of prosperity ( abhyudayd ) 
there is the injunction ‘Perform the rite,’ so in respect of 
release {mukti) there is seen (the injunction) ‘Meditate’.” 
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The objector now quotes Scripture in support of {ris view. 
There is no doubt regarding the existence in the Veda of the injunc¬ 
tions of ritual. They take the form ‘Perform the rite’. Similarly, 
it is contended, there are injunctions regarding release, which are 
expressed in the form ‘ Do meditate \ 

[ 23 ] 

No. Prosperity and release, which are (respectively) 
what-is-to-be-accomplished and what-is-not accomplished, 
what-is-impermanent and what-is-permanent, are opposed 
to each other. Therefore, they cannot have the same 
means. 

To the objection raised, the siddhantin now replies. Prosperity 
and release are quite different ends. Prosperity is what-is-to-be- 
accomplished ; release is the eternally-accomplished. The former is 
impermanent; the latter is permanent. Therefore, the same means 
cannot serve the two ends ; nor can the eligibility be the same for 
both. 

NTV—anyatha svargadivat samsara eva moksa iti prasajyeta . 
Otherwise, like heaven, samsara itself would have to be regarded as 
release. 


[ 24 ] 

^ 9qi f/iih n rs ii 
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‘The good is one thing, the pleasing is quite another. 
The two bind man to different ends. Of these, all is 
well with him who chooses the good; and he who weds 
the pleasing falls from the (supreme) end.’ 

A text of th & Kathopanisad (ii, 1) is reproduced here. Sreyas 
is moksa that is eternal. Preyas is pleasure that perishes. They 
govern different men. He who lets himself to be governed by the 
former attains the final goal. And he who chooses the latter falls 
away from that goal. The means also are different. While jnana 
is the means to $reyas> karma is the means to preyas . 


[ 25 ] 

* 

’HIISPT || RH II 

‘Examining the enjoyments acquired through deeds 
a Brahmana becomes dissatisfied, since what is not 
accomplished ( akrta) is not attained through deeds. 
For a knowledge of that he should, verily, approach, with 
fuel in hand, a preceptor who is versed in Scripture and 
established in Brahman . 1 

» 

This is a text from the Mundakopanisad (I, ii, 12). It declares 
that for him who has become non-attached to samsara there is 
eligibility for jnana. His non-attachment is the result ©f a realiza¬ 
tion of all that is finite. Whatever is accomplished in the world 
perishes. Nothing wrought through karma lasts for ever. He who 
realizes this truth turns away from samsara and seeks the knowledge 
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of the non dual self which is eternal, immortal, fearless, immutable, 
unmoving and firm. In order to obtain that knowledge, he 
approaches a preceptor (guru) who is established in Brahman and 
learned in the Sastras. 

[26 a] 

“Now, like prosperity, release is to be accomp¬ 
lished, since it is of the nature of what has not been 
attained.” 

Now, # the objector argues that release is a thing-to-be-accomp- 
lished, for it has not yet been accomplished by us. So, he maintains 
that release is on a par with prosperity. 

SP—vimata muktih sadhya, aprapta-rupatVat , svargavat. 

Release, which is in dispute, is what-is-to-be-attained, because 
it is of the nature of the unattained, like heaven. 

[26 b] 

i 

II II 

Not thus. Even though release for us is what-is- 
to-be-accomplished, it is not so in the sense that pros¬ 
perity is. 

This is the reply to the above objection. Release is not what- 
is-to-be-accomplished in the sense in which prosperity is. it is 
imagined to be so on account of delusion. Therefore, it is not 
what-has-not-been-attained, or what-is-to-be-accomplished, in the 
principal sense. It is so, only in a figurative sense. 
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SP—bhrtintam aprapiirupatvam mukteh, na mukhya-sadhyat~ 
vSvaham . That release is the unattained is a delusion; it is not 
what-is-to-be-attained in the primary sense of the term. 

NTV—dvividho hi loke prapyah , yatha gamanadina gramadih, 
yatha ca jnanena kanthe camikaradih , pariharamyas ca dvividhah , 
cikitsadina rogadih, yatha va sthanvadi-jnanena coradih. 

There are two kinds of attainables in the world: (1) like a 

village, etc., which are to be reached by walking, etc., and (2) like 
the forgotten ornament round the neck which is to be attained 
through knowledge. Similarly, there are two kinds of remediables; 
(1) like disease, etc., which are to be remedied by proper treatment, 
and (2) like the imagined thief, etc., who are to be driven away by 
a knowledge of the post, etc. 

[ 27 ] 

cl&sisqira: II II 

Where, by knowledge, darkness (ignorance) which 
is an obstruction already removed is destroyed, there 
is perfection (kaivalya ); it is figuratively spoken of as 
what is accomplished {sadhya). 

Ignorance (avidya) which is not real is removed by knowledge 
( vidya ). Release which is the eternal nature of the self is figuratively 
spoken of as what is to be attained through knowledge. 


[ 28 ] 
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For one who is afflicted by disease there is attain¬ 
ment of one’s native state (i.e., health) through medical 
treatment. When through knowledge the ignorance of 
self is destroyed, perfection is attained. 

Here an illustration is offered. Health is one’s natural state. 
Sometimes it gets obscured by disease. When, by proper treatment, 
the disease is removed, we say, one becomes whole. This is only a 
figure of speech. 

NTV-~nitya-$uddha-mukta-buddha-svabhavam brahmaiva moksah 
tac-ca svantaraya tamo-nivrtya prapnotity upacaryate. 

Release is Brahman itself which is by nature eternal, pure, 
ever free and intelligent, and that is said to be attained, figuratively, 
when the obstacle to it, viz. the darkness of ignorance, is removed. 

NKL—muktir asadhya atmabhinnatvat atmavat. 

[ 29 ] 

ell cP-fl STlh: I 

S3 

%%%*? JT ^l4cf || || 

& 

‘ Brahman verily was this n etc., 4 Brahman alone ’ 2 : 
thu§ Scripture. Like the man who sleeps (is awakened) 
so one is made to know by Scripture and not made to 
act. 

The Scriptural texts that declare the eternal nature of release 
are cited. 

1. BU, I, iv, 10. ‘Brahman, verily, was this in the beginning. 
It knew only itself thus: “ I am Brahman.” From it all this came 
into being/ 

2. BU y IV, iv, 6, ‘ Being Brahman alone, he attains Brahman/ 
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These and other texts teach that Brahman is the eternally 
attained. 

What Scripture has to do is only to awaken the individual to 
this truth, and not to make him do anything. 

NKL — yath'a raja supto bandi-prabhrtibhis tattva-kathanena bodh- 
yate , na kamcid anusthapyate, 

[ 30 ] 

'O 

What can be accomplished by injunction here, 
since (release) is not dependent on human effort ? Injunc¬ 
tions that are declared in Scripture have no purport here, 
since the injunctive sense is impossible. 

Jnana cannot be the content of an injunction. Only karma can 
be enjoined. Deeds are dependent on the will of man. Not so is 
knowledge. Even if there are passages in Scripture relating to 
knowledge which appear to be in the form of injunctions, they are 
not to be understood as such. What can a razor’s edge do against a 
rock ? It will only get blunted. Even so, injunction cannot affect 
knowledge. 

[ 31 ] 

|| 3 ? || 

As for what is stated, that in the absence of 
what is to be accomplished there is no eligibility, that 
objection too will be uprooted completely later on. 
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What was stated by the objector in v. 20 is recalled here, and 
the promise is made that it will be replied to later. See v. 228 et 
seq. 

[ 32 ] 

ml i 

q«r mb || ^ || 

Another says: “ The natural state of the self 

which you desire as the good can result only from deeds; 
since deeds are taught in Scripture. 

The objector now says: You hold that the remaining of the 
self in its own nature is the goal. Agreed. But that can be achieved 
only by performing the deeds enjoined in Scripture. 

The combination of mukti and karma is on the maxim of the lost 
horses and burnt chariot (nastafva-dagdharathavat). Jacob explains 
the maxim thus: “ This is based on the story of two men travelling 

in their respective chariots, and one of them losing his horses and 
the other having his chariot burnt, through the outbreak of fire 
in the village in which they were putting up for the night. 
The horses that were left were harnessed to the remaining chariot, 
and the two men pursued their journey together. Its teaching 
is—union for mutual advantage. ** * 

[ 33 ] 

ml ^ ^ SRRI | 

"T ^ || 3=: II 


* A Handful of Popular Maxims (Nirnayasagar Press, Bombay, 1925), 

p. 31. 
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“Since in Scripture and in Traditional Code action 
alone is declared to be obligatory, there is no means other 
than action for release and prosperity. 

Whether the end be prosperity or release, the means taught in 
Scripture is action. 


134 ] 

^racl: | 

*j-%. I, ^ || 

“ With care and through reasoning let us see with 

the eye of the Veda. Here, everywhere, the sense of the 
Veda is either prohibition or injunction alone.” 

So far as the sphere of relative experience is concerned, it is 
clear that the purport of the Veda lies in injunctions and prohibi¬ 
tions. That is to say, it is taught in the Veda that karma alone is 
the means to the human goal. Release is a human goal, like heaven. 
Therefore, karma should be the means thereto. 

NTV—etad uktam bha va t i~ n isedha~vidhi-co danaiva ids tram 
pravartaka-nivartakdveva Mstrdrthah pravrtti~nivrtti-sadhyam eva 
iastra-prayojanam; vidhi-pada-rahitanam vakyanam apramapakatvad 
ajnatarthaprameydbhavdt pravrtti-nivrtti-sadhya-prayojanabhdvac ca 
pauruseya-vakyavat nirapeksa-prdmanyabhavan na karmdtirekena 
mukty-abhyudaya-sadhanam-iti. 

This is what has been said : Scripture is only mandate, of the 
form of prohibition and prescription ; the sense of Scripture is only 
what prompts and prevents; the fruit of Scripture is only what can be 
accomplished by activity and withdrawal. 
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[ 35 ] 

^3 5^1 SftrElfa qplt qqi I 

Sf^ll^RelcR^i if Kfpq || ^ || 

Now, several texts of Scripture were cited by me above. 
Since they are non-injunctive, what you have stated is not 
reasonable. 

The siddhantin observes that,' as he has already cited Scriptural 
texts which are non-injunctive in character, it is wrong to maintain 
that Scripture has purport only in injunctions and prohibitions. 


[ 36 ] 

* 

ii || 

“Syntactical unity for them is possible as subsidiary 
to injunction because of the aphorisms £ Since Scripture has 
kriya for purport’ 1 ‘With injunction, etc.’ 2 . 

The purvapaksin replies that the non-injunctive texts have no 

independent purport, and that they should be construed with an 
injunction. 

1. PM. I, ii, 1, 4 Since Scripture has action for purport, what 
are not for the sake of that are useless \ in these, therefore, Scripture 
is declared to be non-eternal. ’ 

2 . PM, I, ii, 7. * Being construed with injunction, they would 
serve the purpose of eulogizing those injunctions,’ 
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These two sutras occur in the Arthavdd&dhikarana {PM, I* ii, 1- 
18). The first one states the opponent’s (i.e., he who is opposed to 
Mlmamsa) contention that eulogistic passages are useless, and that, 
therefore, to that extent the Veda would become unreliable. The 
other siitra (I, ii, 7) gives the reply. The eulogistic ( arthavada ) 
passages have no indepen4ent purport. They should be construed 
syntactically with the injunctions. Their duty, in fact, is to praisa 
the injunctions. 

For example, there is the following text in the Veda ( Taittiriya - 
samhita , II, i, 1) ‘One desiring prosperity should sacrifice the 
animal Sveta dedicated to Vayu : Vayu, verily, is the eftest deity : 

. he leads the man to prosperity’. Here, the sentence 

* Vayu, verily, is the eftest deity’ does,not indicate any action. It 
has to be construed with the injunctive sentence ‘One desiring 
prosperity should sacrifice, etc.’ 

Similarly, those texts of the jnana-kanda which are themselves 
non-injunctive, says the purvapaksin , acquire meaning only as 
construed with the injunctive texts. In other words, they have 
syntactical unity (ekavdkyatva) with vidhi-vakyas. 

NTT—co danat irik ta-vedavakyanam n ispramapakatvat , n in i say at- 
vat . nisprayojanatvacca apramanyam. 

The Vedic texts which are non-injunctive do not make known 
the truth, have no content, and are futile; hence, they are not 
authoritative. 


NKL—vimatana svarthapard vidhi-vikala-vedatvat so ’rodid ity adU 

vat . karmapeksita-kartrddi-prakdSanadvUra tesdm api vidhinai - 

kavakyatvam laghavat. 
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[ 37 ] 

341 ^[^3 ii v® II 

44 To assume sentence-split for sentences which do 
not have kriya for purport would be prolix.” 

Now, here, what is desired is perfection, the eternal 
truth. 

Here, the statement of purvapaksa continues upto the words 
gurvi syat in the second line. The rest of that line states an objection 
raised by the siddhantin . 

Purvapaksin. —There is no fruit in the sense of the Vedanta 
texts ; even as there is no fruit seen in the artha-vada , * He wept 

(arodit) because he wept, Rudra came to be called Rudra * 
(Traittiriyasamhita, I, v, 1). The sentence ‘ He wept, etc.’ should 
be construed with the injunction * Silver shall not be given on the 
barhis Otherewise there would be sentence-split ( vakyabheda) 
and prolixity ( gaurava ). To separate the arthavada text from the 
injunctive text would be wrong. Equally unjustifiable is it to assume 
a separate fruit for the arthavada text. 

Siddhantin.—Moksa is the fruit of Vedanta, and that is eternal. 
If the Vedanta-texts were subsidiary to the injunctive texts moksa 
would become non-eternal. Therefore, moksa is not what is accom¬ 
plished through action. 

SP—na sa (muktih) karma-sadhya nityatvad atmavat. 

[ 38 ] 

4-74 | 

^4 Jr 5FTfrt 4l^[ || \< || 
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How can it be eternal, if it were the fruit of action ? 
Nothing that is given rise to by action is seen to be per¬ 
manent in the world. 

The sicldhantin continues : Whatever is accomplished through 
action perishes. Moksa is eternal. Therefore, it cannot be the 
fruit of action. 


[ 39 ] 

cRSn%<%xf: II 3^ II 

That (release) should result necessarily through some 
means. Hence, by elimination, knowledge becomes here 
(the means). This is well known in the Vedanta. 

If action is not the means to moksa , what is the means ? By a 
process of elimination it is settled that knowledge is the means. 
Pari&esya-nyaya is the principle of residues. 

140 ! 

fcf: QFiqpq: ^Tcf: || 8° || 

“ Not thus ; for the reason that release results from 
rites alone. If it be asked, how does it result from 
rites ?, listen, how it is so is explained. 

The purvapaksin contends that the principle of residues does 
not apply here, as, in his view, moksa is accomplished through 

action. He proceeds to explain how this is so. 

4 
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[41-42] 

WIWW ^ SRH, II 8? II 

gi%: RRISRflRn: I 

II 8R 

<£ By giving up prohibited and optional rites and 
by performing the obligatory rites, the sin of non-perfor¬ 
mance being removed and the karma responsible for 
generating (a fresh) body being destroyed through experi¬ 
encing: when thus release for the inner self results, (it 
must be admitted that) even without the knowledge of 
the one self, action alone is the means to release in the 
aforesaid manner.” 

This is the recipe for moksa : your present body is the result of 
the accumulated karma of your past. If you desire moksa, all that 
you need accomplish is that when your present body falls, there should 
be no more embodiment for you. The causes of embodiment (i.e. 
birth) are merit ( punya ) and demerit {papa). If you succeed in avoid¬ 
ing both till the time of death, thereafter you will not be born. 
How to avoid merit and demerit ? By not performing prohibited 
(nisiddha) acts, you avoid demerit. By not resorting to optional 
rites 0 kamya-karma ), you do not gather merit. Obligatory duties 
(nitya-karma) you should perform, because their non-performance will 
bring in demerit, while their performance does not lead to any fresh 
merit. The karma that is responsible for the present body, however, 
perishes when it has been experienced. Thus when the present body 
falls, there will be no cause for seizing another body. And that is 
moksa. When it is attained through karma , where is the need for 



jnana ? 




-VARTIKA] 


27 


NKL—moles art hi na pravarteta tatra kamyanisiddhayoh , nitya - 
naimittike kuryat pratyavaya-jihasaya-iti nyayena ukiam upapada- 
yati nisiddheti. 


[ 43 ] 

m ^ m ci^^ci: n u 

Now, that release is the fruit of self-knowledge is 
declared by Scripture in ‘Having realized (him, one is 
released from the mouth of death),’ 1 as also in ‘He who 
knows Brahman (becomes Brahman)’. 2 

“Not thus; since they are eulogies.” 

Siddhantin : Inspite of what you have said, karma cannot be 
the means to moksa ; for Scripture expressly declares that knowledge 
is the means; 

1. KU, I, iii, 15. ‘Devoid of sound, of touch, of form, with¬ 
out decay, and likewise devoid of taste, eternal, and devoid of 
odour, beginningless, endless, superior to the Great ( Mahat ) and 
firm: having realized him, one is released trorn the moulli of 
death.’ 

2. MU , III, ii» 9. ‘ He, verily, who knows that supreme 

Brahman, becomes Brahman itself. In his family there will be born 
no one who does not know Brahman. Sorrow he crosses; sin he 
crosses: Liberated from the knots of the cavity (of the heart), he 
becomes immortal.’ 

Purvapaksin : The Scriptural texts you have quoted are eulogies 
(i arthavada ). 
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[ 44 ] 

|| 88 || 

“In Scripture everywhere it is seen that the declara¬ 
tion of fruit in respect of material and purificatory rites 
is eulogistic, as in the case of the declaration of fruit for 
(the sacrificial ladle) made of parna- wood. 

Admitting that there are texts in Scripture declaring jnana to be 
the means to moksa, the purvapaksin maintains that these texts are 
eulogistic and, therefore, have no purport of their own. PM , IV, 
iii, i, declares: “The mention of fruit in connection with ‘materia?, 
* purification \ and * acts * should be regarded as eulogistic, because 
they are for the sake of another (action).” There is the text, for 
example, which says: * He whose sacrificial ladle is made of 
parna -wood does not hear any evil of himself.’ Here the text 
does not enjoin the non-hearing of evil as an actual result. It is 
only a praise of the ladle made of parna- wood which is subservient to 
the act of offering. Similarly, the declaration of fruit in the texts 
relating to self-knowledge is an eulogy. 

[ 45 ] 

ft® csrcisft^citsft ii 8h ii 

“ Since the self is subsidiary to action, the knowledge 
of that is subsidiary to action. Though injunction is 
not accepted by you (in Vedanta), the eulogistic character 
(of Vedanta texts) must be admitted (by you).” 





The purvapaksin continues: Just as parnci- hood helps the 
sacrifice by offering its material to the ladle, even knowledge helps 
the same by way of purifying the agent. Therefore, the mention of 
fruit in the texts about self-knowledge is an eulogy. Even though 
knowledge may not be enjoined, it becomes subsidiary to injunction 
by purifying the agent. 

NKL — karmunga-samskarataya jncnasya kriya-Sesatvam ity 

arthah. 

A VS—etad uktcim bhavati atma-jnanasya atma-saniskarcityat 
atmanaS ca kriya-Sesatvat, tad-dvarena taj-jTklnasyci kriya-Sesatvopa- 
patteh phala-Sravanam avivaksifam iti. 


[ 46 ] 



I! II 

Not thus. Since release and prosperity are opposed 
to each other as regards means and nature, what was 
stated by you is not sound. 

The siddhantin replies : Action cannot be the means to release, 
even though it may lead to prosperity. Discrimination ( viveka ) is 
the means to release; non-discrimination or nescience ( aviveka ) is 
the basis of prosperity. Permanence or eternity ( dhruvatva ) is the 
nature of release; transitoriness ( adhruvatva ) is the characteristic 
feature of prosperity. Since prosperity and release are so divergent, 
the same means cannot serve both ends. 

NKL—kaivalyam karmaphalam ity etcid dusayati — ne'ti. toy or 
hetu , taddhetu, raga-vairagya-pfirvakau tayo rupe bandha-tad-dhvam- 
s at make tayor virodhan mukty-abhyudayayor eka-purusasambandhah. 
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[ 47 ] 

■ ^iKnl^^nf^Rci^n: rcifesr 11 s' 9 11 

You say that the resting of the self in its own nature 
is release ; and you explain that it is attained through 
giving up optional rites, etc. 

The siddhantin recalls here what was stated by the purvapaksin 
in v. 32. Admitting that the resting of the self in its own nature is 
release, it was urged that this is achieved through the performance 
of Scripture-ordained acts. 

[ 48 - 49 ] 

cfflSS^n 1% d(^T# I 

II II 

*=IdISd3%dl m Igdt 5«fRTd 5J^|d[ | 

3^sn^l?l qsrFT f%*T s l |§T[pWt II II 

Does the self not rest in its nature previously, that in 
order to rest therein it depends on a means through 
effort ? But, then, that cannot be its nature wherein it 
has to be made to rest forcibly through means, as it does 
not rest of itself. If it rests, then for what purpose is the 
search for means ? 

Here the purvapaksin is asked: Prior to the performance of 
actions, does the self rest in itself or not ? If the latter, then ‘resting- 
in-itself’ cannot be the nature of the self, for it is adventitious, 
being dependent on an external means. If the former, then, where 
is the need for the performance of actions ? Surely, no one wants to 
go to a village which has already been reached. 






[ 50 ] 

m\ S£*TgrE<n II V II 

If even in release there be attachment thereto (rites) 
there is the contingence of non-release. Therefore., by 
giving up prohibited and optional rites, there is no release 
for the self. 

If it be said that the performance of actions is natural to the 
self, then, there would be no difference between bondage and 
release. 


[ 51 ] 

%*TcR. | 

rr 3 h h? ii 

If it be thought that it (the prescription of rites, etc.) 
is for the sake of resolving the non-abidance in the self 
brought about by repeated contacts with the objects, due 
to what cause does that contact with objects come about? 

The purvapaksin may say; ‘I admit that the performance of 
actions is not natural to the self. Nor is it required to make the 
self remain in itself. Yet I maintain that it is necessary for 
removing the sin that has been generated in the self by repeated 
contact with the objects of sense.’ 

Now, if that be so, he should be asked : ‘What brings about 
contact with sense-objects? ’ 

NTV—paramarthato * samgasya ’ tmano visayadina tat-karanena 
va kenxipi sambandhamipapatteh m ian-nivariamna karmanam moksa- 
sadhanayogyata syati 


In truth, the self is unattached, and there can be for it by no 
means any relation either to the objects, etc., or to their cause. And 
so, actions cannot be the means to moksa for the purpose of removing 
them (viz. the objects and their cause). 

[ 52 ] 

11 hr ii 

If, according to you, such contact is accidental, then, 
since it cannot be prevented even in release, there is for 
you the contingence of non-release. *■ 

If contact with sense-objects is accidental, i.e. if it be without 
a cause, then, it may occur even in moksa , with the result that there 
would be no moksa. 


[ 53 ] 

3MNfrlcl% | 

'wm, ii ll 

If the cause be merit and demerit, do merit and 
demerit occasion contact by force for what is by nature 
unattached ? 

It may be held that merit ( dharma ) and demerit ( adharma ) are 
the cause of the contact. In that case, two alternatives are 
possible: 

(A) that merit and demerit establish contact with the objects 
for the self that is unattached ; and 

(B) that the self for which contact is established is not un¬ 
attached. 

Here, the first alternative (A) is mentioned. 



NTV—nityasahgacinmatrasya ’tmana ukta-samparko nopapadyate. 

For the self which is eternal, unattached pure consciousness, 
the aforesaid relation (to the objects, etc.) is not possible. 

avidyaiva akhandananda-caitanyasya asangasya 9 tmanoh ukta- 
samparkam karoti . tan-nivrttaye jndnamevaisitavyam , na karma . 

For the self which is impartite bliss and consciousness and is 
unattached, nescience alone brings about the said relation; for 
removing that, knowledge alone is to be sought for, not action. 

[ 54 - 55 ] 

ff f| i 

Just as the marking-nut makes the cloth bear marks, 
not thus can merit and demerit produce contact for the 
self . 1 A potter, even though able-bodied and skilled, 
cannot make a pot out of ether which is not of the nature 
of pot, etc; nor can wind produce coolness in fire * 8 

If the self be of the nature of agent, etc ., 3 then 
do not hope for release. 

The alternative (A) is not sound. 

1. This is a contrary example. A piece of cloth may be stained, 
but not the self. 

2. These two are similar instances: ether cannot serve as the 
material of pot; fire cannot be made cool by a blowing wind. 

3. This is the second alternative (B). Here, again, there are 
minor distinctions. 


5 









i. Is the self of the nature of effects (karya) such as agent, 
etc, ? Or, 

ii. is it of the nature of the potency (tiakti) of being agent, etc. ? 

And, as regards the first of these: 

(a) Is there release for the self on the destruction of the effects, 
agency, etc.? Or, 

(b) is there release even when there is not that destruction? 

The first, i (a), is not possible. 

[56J 

II ^ II 

Not, indeed, can the nature of things be changed, as 
the heat of the sun, A thing which has lost its nature is 
void of reality like the sky-flower. 

Here, the reason for the impossibility of i (a) is given. 

A thing cannot change its essence. If it should change, it will 
cease to be itself. Gaudapada says ( GK , iv, 29) : 

prakrter anyaihdbhavo na kathancid bhavisyati. 

[57] 

TTirfc: II 'V® ll 

S3 

Fire which has not been destroyed does not lessen its 
heat at any time. 

For if the self be not freed from agency, etc., will 
release be possible by any other means ? 

Here, the unsound ness of i (b) is shown. 




[58-59a] 


^3 I 

3 3 ct^Irtf^Tcj ^rfrOTI^cRl || H< || 

“ Now the effect consisting in agency and enjoyer- 
ship, is alone the transmigration of the self, and not 
the potency thereof. Thus when the potency alone 
remains, and all evil is removed, the release of self is 
intelligible.” 

Here, the purvapaksin accepts the alternative ii, and argues: The 
self is of the nature of the potency of being agent, etc. But what 
constitute samsara actually are the effects, such as agency, enjoyership, 
etc., and not their potency. So, when the effects are destroyed, there 
is release, even though their potency may persist. 

AVS — kartr-SaktUkaryasya anarthatvat tasya ca muktdv abhavat 
SakteS ca anarthatvabhavat , tad-bhave *pi moksah syad eva ity arthah. 

[59b] 

Not thus; whether potency and its effect be diffe¬ 
rent or non-different, there will be the (aforesaid) 
defect. 

The siddhantin rejects the alternative. Whether potency be 
identical with its effects or different from them, there would result 
non-release for the soul. 

NTV — $akti- tatkaryayor bhede . iyam Saktir idam ca karyam 

iti vyavastha na syat, tilebhya eva tailam payasaeva dadhitivat kartrtva- 
Sakter eva kriya bhoktrtva-tiakter eva bhoga iti ca vyavastha na svat. 
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Were potency and its effect different, then, one cannot say * this 
is potency, and this is its effect.’ Just as we say * from the sesamum 
seeds, oil; from milk, curds,’ we cannot say that action comes from 
the potency of agency alone, and enjoyment from the potency of 
enjoyership alone. 

[60] 

II II 

For there is no difference between potency and its 
effect. If there be difference between them, invariable 
relation (of cause and effect as between them) would be 
impossible. 

There can be no difference between potency and its effect. If 
there is difference, potency cannot be the cause of its effect. Indeed, 
as between differents like cow and horse, there is no causal relation. 

AVS—ayam arthah. Sakti-Sakyayor vyatirekayogat , vyatirekas 
tavan nasti , yadi kathamcid vyatirekah syat , tada mrda eva ghatah 
ksirad eva dadhi *ti niyamo na siddhyet , sarvatah sarvam sambhavet. 

[61] 

^ fa: ii n 

If they are established to be different by nature, 
there would not be the relation of cause and effect. And 
if they are non-different, they would be identical; 
whence, then, the relation of cause and effect ? 

Whether it is held that potency and its effect are different, or 
that they are identical, there is difficulty because either way the two 
cannot be related as cause and effect. 
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[62-64] 

STC&^rTClRg: SRT5^ || ^ II 

cT^rfq fatasrifeaifim I 

^ ^feir^Ftllrl: II \\ II 

^■^wR'MRU ^nss*n3Fftfcra: I 
PKMM^: ^KtMSSRF^ SI3*?WI II II 

No cause is seen that is unproductive; nor an 
effect that is not produced. If non-difference between 
the two is what is accepted, then, on the destruction of 
the effect, there is the contingence of destruction for its 
potency too, for they are non-different. When the 
nature of potency is destroyed, the nature of the potent 
also is destroyed, because they are non-distinct. The 
same aforesaid view of no-self is brought in, even 
without our desire. Hence not thus should it be 
objected. 

On the view that potency and its effect are non-different, defect 
is shown here. If the effect is included in potency, then, so long as 
the latter lasts, the former cannot be destroyed. In other words, 
agency, etc., will be constantly there for the self. So, there will be 
no release for it. 

A VS—abhede idam kurvad idctm kriyamanam iti vibhSgasya 
kartum aSakyatvat , akurvata eva karanatvam akriyamanasyaiva 
karyatvam prapnoti tad ubhayam drsta-virodhi * ti, 
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[65] 

*Tri i 

5I%IUrt *T rlJ^E || W || 

If it be your view that release is the non-manifesta¬ 
tion of the effect of the potency, since the cause is 
impossible, that does not stand to reason, as potency, 
and the cause (dharma, etc.) are there. 

Piirvapaksin —It is not the destruction of either the effect or its 
potency that is release. Release is the non-manifestation of the effect 
of the potency. It cannot be said that, then, release would be the 
same as deep sleep. In sleep there is the cause of renewed manifesta¬ 
tion, viz. adrsta , etc., whereas in release there is no such cause. 

Siddhantin —What you have stated is wrong. The cause of samsara 
is potency or some excellence present in it. What produce its effect 
are merit (dharma), etc. Since they are present, even in release 
there is the continence of the manifestation of the effect. 

NTV—yady api karyanabhivyaktih muktau sambhavati, tathapi 
mukty-avasthayam kartrtva-Sakter atmano nityadyananusthani-janya- 
papmanah kamya-pratisiddhanusthdna-janya-punya-papayo$ ca bhavat 
punar dehantara-prap tyadi sambhavnt , visayabhyasajasvdsthyanutti- 
laksano mokso na sambhavatiti pariharati na tad yuktam ityadina. 


[ 66 ] 

The relation of causes with what are occasioned is 
through the form of potency. Hence there is parity 
with fire-heat, etc. 
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Causes are related to effects through potency. So, if potency 
is there, the effect must be there. E.g. if there is fire, there must 
be heat. The fire-heat example was given in v. 57. 

[67] 

^PTlcMirl: II V s II 

r 

If the effect is dependent on potency, then, as the 
cause is always existent, the origination of the effect 
would always be there, like heat in summer. 

Does the effect consisting of agency, etc., depend on the entire 
cause? Or, does it not? If the first alternative is accepted, then, 
potency is the entire cause, and since it is present in release the 
effect too must be present. 

[68-69] 

Likewise, even if it be independent of potency, 
the same defect there would be. The effect would 
never arise, since always the cause is not, as cold (does 
not arise) in summer. Therefore these words (of 
yours) are not sound. If what has no cause is 
generated, then, there would be the generation of 
effect always. 
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If the effect is not dependent on the entire cause, then, it would 
never arise. Or, if it arises even without a cause, it would be there 
always. 

NKL—tasmad ajnanam eva visayasamparka-karanam tac ca jnana - 
mUtro ’panodyam iti bhavah. 


[70-71] 

9113 %5RURF?Rn I 

=q WT Strang n=rns^t*3l5S , i3€i5f: II '»» II 

^TI1?R6likirl3^raiHR || *»? II 

And how could there be effectness for it, if it be 
not dependent on a cause? Even by the skilled men 

it is not possible to resolve to renounce prohibited and 
optional rites, etc., beginning from birth until death; 
for even in the case of the most diligent, subtle 
mistakes are seen. 

If agency, etc., were independent, they would not be effects; if 
so, they would always be there. 

The Mimaihsaka said that, in order to attain moksa , one must 
give up optional rites and prohibited actions. But, is it possible for 
anyone to do so throughout one’s life from birth to death ? Even the 
best of persons cannot conform to this rule. 

NTV—asaty ntmavijnanena karmaghasmare sarvatmana karnya - 

pratisiddhani na kenacit parihartum &akyante , raga-dvesa- lobhad in am 

dosUnam anivrtteh . 

* * * * 
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[72] 

mm \ 

m *m wmn mi n ^ n 

The doubt at least is there, and so your view 
is not established ( paksasiddhi ), 

‘ He, for whom this is realized in full, is released % 
if thus it be said (we reply): 

At any rate, the doubt as to the possibility of acting according 
to the Mlmamsaka prescription is there. If it were a small matter, 
then even if there be doubt, one may act. But moksa is not a small 
matter; nor the prescription of the means. So, no one would 
undertake to follow the way shown by the Mlmamsaka. 

The purvapaksin still persists in saying: “ He who acts according 
to my prescription does surely attain moksa, ” 

[73] 

* OS 

reilra mm wi fa&m m n w 

What is stated by you cannot be so, for the reason 
that it cannot be explained. In respect of release an 
ascertained means should be stated, viz. knowledge. 

Siddhantin's reply: A doubtful means is not adequate to 
establish its end. That which is doubtful cannot be determinate. 
If it were such operations as agriculture, etc., one may be active even 
though one may not be sure of the yield. Not so in the case of moksa . 

^ You profess to teach the means to moksa. But that means should 
be such that it has been ascertained to be the means. 

6 
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[74] 

tauter sr 3 Tngwirr^f: n »s n 

Not by the one who is wise will it be held that 
accomplishment is accidental. This is the sphere of 
destiny, and not the sphere of man. 

No one who is intelligent would adopt a hit-or-miss method for 
achieving a goal. The hit-or-miss process is a gamble with destiny. 

[75] 

Vf i^PbRId | 

If it be stated that it also is the sphere of man on 
the rule that 6 potency becomes helpful (to the verbs)’, 
no, because there is no such verb. 

Nor may it be said that this is within the sphere of man also (i.e. 
that human effort also is required) on the rule that potency or ability 
is helpful to injunction. 

The rule is mentioned in the Mlmamsa works in connection with 
the topic of injunction of eligibility ( adhikara-vidhi ). The rule runs 
thus: "For verbs, which express a meaning, power is an auxiliary.’* 
Here the meaning is: an injunction applies only to him who has the 
ability to perform the act enjoined. This is a commonsense rule. 
For instance, the Vedic injunctions, which require, on the part of the 
agent, the use of his eyes, tongue and ears, are not applicable to the 
blind, the dumb and the deaf. 

This rule, says the siddhantin , does not apply in the present case. 
Where there is an injunctive verb, there the ability of the agent is 
hejpful. But nowhere in the Veda is there the injunction that he 
who desires mok$a should give up optional rites, etc. 
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[For an explanation of the rule, see G. A. Jacob, A Third 
Handful of Popular Maxims, pp. 21-22; also Arthasamgraha, section 
on * Adhikara-vidhi \ S>abara-bhasya on PM, I, iv, 30, and Tantra- 
vartika , II, ii, 27. The present verse is quoted by Jacob as an 
illustration..] 

[76] 

ff f| i 

ii II 

There is no injunction anywhere in the Veda that he 
who desires release should leave off optional rites, etc., 
in which case there would be for potency the nature of 
being part-content of the injunction. 

What was stated above is explained. There is no Vedic injunc¬ 
tion that he who desires moJcsa should leave off optional rites, etc. 


[77] 

5JEI: nNft 3^ II II 

Since the saying about the leaving off of optional 
rites, etc., has its source in your imagination, it is not 
proper to say that for potency there is the nature of 
being part thereof (i.e. of the injunction). 

Nor may the following statement be quoted by the purvapaksin: 

*• Let the one who desires moksa turn away from optional rites 
and prohibited actions; let him perform the obligatory and occasioned 
rites in order to avoid sin.”* 

*moksarthi na pravarteta tatra kamya-nisiddhayoh niiya-naimittike kuryat 
pratymdya-jikasayd. 
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Tbis statement is not supported by Scripture. 

If the view of the purvapaksin is born out of his own brain, it 
carries no authority for us. 


[78] 

&T: II II 

Not from the performance of obligatory rites, nor 
from leaving off optional rites, is release (Jr eyas) 
possible ; since there is the contingence of the futility 
of knowled ge (yidya ). 

The purvapaksin may say: ‘*1 have already quoted a smrti 
passage in support of my view; and we have to presume a Sruti text 
as the basis of the smrti passage.*’* 

The siddhantin replies: “What you say is not sound. The 
sruli expressly declares that moksa is through jnana. With that 
declaration your view is in conflict. ’* 

NKL — kamyadi-varjanam abhyupagamya na tat ah kaivalya-siddhir 
ity aha nityad iti. 

[79] 

From the optional rites let there not be heaven, 
etc., and from prohibited rites what is generated there¬ 
by (viz., hell). But nothing could prevent their coming 
into being either through some other means or of their 
own accord. 


♦ acarac ca smrtim jhatva smrtef ca Sruti-kalpanam iti nyayat. 
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Let there be, somehow, the giving up of optional rites, etc. Even 
then that cannot serve as the means to moksa. 

Heaven, etc., and the body that is adequate for their enjoyment 
may not come to one, because one has given up the optional rites. 
Similarly, hell and the body appropriate to it may not result to one, 
because one has not done the prohibited deeds. 

Even, then, there is no moksa. For, heaven, etc., may come to 
one through some other means. 


[ 80 ] 

If it be said that there is no evidence in the matter 
of their resulting from other causes, (we reply) there may 
be doubt in regard thereto. And so your view is not 
established, it being obstructed. 

Purvapaksin —To one who has followed the way I have shown, 
there is no evidence that heaven, etc., come through some other 
means. 

Siddhantin —Even granting that there is no evidence, the possi¬ 
bility that they may come is still there. 

[ 81 ] 

s sn , 3R^ ii <? ii 

Since those who transgress the sense of injunction 
are declared to be related to pleasure and pain Jn the 
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words “ But on neither of these ways ” l , etc., there is 
not the said doubt here. 

There is no doubt, whatsoever, that those who follow the way 
of works have to be re-born. Scripture speaks of three alternatives. 
Those who perform ritual go by the Southern Path. Those who 
combine ritual with knowledge go by the Northern Path. A third 
place—the status of low creatures—is indicated for those who trans¬ 
gress injunctions and prohibitions. 

1 CHU , V, x, 8: “ But on neither of these ways are the small, 
constantly revolving creatures, (of whom it is said:) 4 Take birth, die* 
theirs is a third state.” 

NTV—smrtir api viruddha-phalena karmana pratibaddhasya 
kannantarasya ciram apy avasthanam darSayati—kadacit sukrtam 
karma kutastham iva tisthati> majjamanasya samsare yavad duhkhcid 
vimucyate. 


\m 

*SRF5IISJ * a II ^ II 

Even though there be defect if there is non-perfor¬ 
mance of obligatory rites and no defect if there 
is performance thereof, there is no evidence to 
prevent the same resulting otherwise or by its own 
nature. 

In this birth one may perform obligatory rites and thus avoid 
demerit. But still, there may be demerit or defect due to the non¬ 
performance of obligatory rites in a former birth. Or, the demerit may 
result from some other cause; or, it may appear of its own accord. 
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[83] 

II <\ II 

If it is admitted that the fruit of obligatory rites 
is the destruction of accumulated sin, even then the 
doubt would arise, as before, in regard to defects that 
are to come. 

Even if the present performance of obligatory rites destroys the 
previously accumulated demerit, what can prevent the demerit 
that may accrue in the future as a result of the neglect of obligations? 
Since that danger is there, the doubt regarding re*embodiment still 
persists. 

[84] 

Though fruits which are not desired may perish 
because they are of the nature of sin, the destruction 
of those which lead to prosperity is not for you, since 
they are desired by you. 

Granting that the performance of obligatory duties destroys 
demerit or sin, what about the merit that has not yet been enjoyed 
or is yet to come ? Since merit is desired, and is not opposed to the' 
performance of obligatory rites, the latter cannot destroy it. So, 
for the sake of enjoying merit, one may have to be re-born. 

[85] 

§§xit ii ii 

If there is defectiveness for all, no; what is 
enjoined cannot be defective. Nor is there parity with 
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the Hawk sacrifice, etc.; for it is defective because of 
the defect of the fruit. 

It cannot be argued that merit (dharma) is a defect even as 
demerit (adharma) is a defect. For, merit is enjoined, and what is 
enjoined cannot be a defect. Here, the Syena sacrifice is no example. 
The $yena is defective because its fruit is defective. There is no 
cidhikari for it; and it is not enjoined at all. Not so the Soma 
sacrifice which is enjoined, and which yields merit. 

NKL—vimatam adust am t vihitatvat, agnihotravat. 

[ 86 ] 

SRRR ^ miqRrRclWR II II 

If (release be) through the knowledge of the one 
self, futile is action as the principal. That knowledge 
is the principal is shown in the text c Such a one (the 
Brahmins desire to know) ’ 1 

If it be admitted that release is attained when all actions are 
destroyed by the knowledge of identity with pure consciousness which 
is the self, then action cannot be the direct means. And, Scripture 
expressly declares that knowledge is the direct means. 

1. BU t IV, iv, 22. 

N KL —karmanam saksan-moksa-hetutvam pramana-prayojana- 
vikalam iti dmayati-vyarthe karmanam jnaneccha-sadhanatva - 

pradar$ita-dv?lra jnanasya saksan-moksa-hetutvam darsitam ity arthah. 

NTV—evam sati karmanam kaivalya-sadhanatvam nispramanakam 
ity arthah. kimca mukti-phala-jnaneccha-sadhanatvena karmanam 
viniyogdt , jnanasyaiva kaivalya-sadhanatvam sapramanakam ity aha - 
pradhanatvam ce* ti. 
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[87] 

fri*TWI | 

^RBWR5n?rf ft&cWt. II ca II 

In the manner stated it has been settled that the 
rites which purify the agent have for purport the 
knowledge of the one self. 

Actions purify the agent and culminate in knowledge; and 
knowledge is the means to moksa. 

NKL—karmana Suddha-buddher viraktasya jnanecchU syad ity 
art hah, 

[ 88 ] 

ii « n 

Therefore, he who knows the truth of the Veda will 
realize the futility of rites, and seek the knowledge of 
the one self, being rid of blemishes through 
austerity. 

He, whose mind has been purified by the performance of 
obligatory duties (- nityakarma ), learns in general the teaching of the 
Veda, realizes that no lasting fruit can result from deeds, becomes 
unattached to work, renounces and enters upon the path of inquiry 
with a view to gaining knowledge. 

[89] 

He, who, through practice in a previous birth is 
free from desires without a residue, is an eligible person 

7 
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even at the beginning (i.e. while in the first a$rama). 
He does not stand in need of action again. 

In certain cases the requirement of mental purification through 
obligatory duties might have been fulfilled in the previous birth itself. 
Where this is so, there is no need for fresh actions. Such persons 
are eligible for renunciation and knowledge even in the first aSrama. 

NKL-ajnana-nivrtter jnana-matra-phalatvad ity arthah. 

[90] 

sariqsn r| ii v n 

For him who is dispassionate and who desires 
knowledge there is no need of anything other than 
knowledge. Action is required in respect of what is to 
be accomplished. In respect of the established it is of 
no use. 

For accomplishing what is to be accomplished action is required, 
but not for realizing what is eternally established. For the latter, 
only knowledge is necessary. Knowledge does not stand in need 
of karma. It is not like the Agneya which requires the aid of 
the Prayajas. 

[91] 

This is clearly seen in the cases of Vamadeva, 
Maitreyl and Gargl . 1 Renunciation even at the stage of 
a student’s life is declared in Scripture . 4 




-VARTIKA] 


51 


As sprinkling helps in the case of the DarSapurnamasa by 
purifying the material sprinkled upon, so here karma helps in the 
rise of jnana by purifying the mind. Karma is not the direct and 
independent means to moksa. 

1. In these cases there is jnana even without the performance 
of Vedic rites. 

2. Jabala, 4. 

NKL — jan man i am-'nusth Ua-karmanam Buddhi-dvdrena jn&na- 

hetutva-lihgam aha-vamadeve 7/. 

NTV—t as mat kevala-jnanad eva sahcitu- ' Be sa-puny a- puny a- 
nivrttih na karmana iti. janmantara-krtena karmana Buddha-sattvasya 
sa-sannyasa-jnanam eva moksa-sadhanam ity atra lihga-darBanam 
Brutim ca *ha. 

[ 92 ] 

Since causes like sacrifice and good works 
(i istapurta ), etc., are innumerable, the impossibility of 
other causes for attaining heaven is difficult to know. 
As they are possible, it may quite well be. 

The purvapaksin believes that if one abstains from optional rites 
in this birth and performs the obligatory duties, one will attain 
release. But as against him, it is pointed out that even if one 
succeeds in keeping away from optional rites in this birth, the 
enjoyment of heaven may come to him when his present body falls, 
as a result of good deeds performed in previous births. 

Ista means scripture-ordained deeds ( Srauta-karma ); purta means 
works taught in the smrtis ( smarta-karma ). 

NKL—agnihotradikam is tarn vapy-adikam pur tarn Baranagata - 
paripalanadi dattam. 
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[ 93 ] 

^Irfc I 

5!%®!%re: || \\ II 

Thus in the case of prohibitory texts, the aforesaid 
rule must be applied; thus also in the case of texts 
enjoining obligatory rites. Hence there is no certainty 
of release. 


The argument advanced above in regard to optional rites applies 
also to prohibited deeds. The same consideration holds good in the 
case of the obligatory and occasioned rites. 


[ 94 ] 

sFrcft&aw ftsraicrer 11 \\ 




For, there are merit and demerit of deeds like 
brahjnanicide gathered in several births which are 
productive of innumerable bodies. 


It cannot be said that the present birth is enough to experience 
the sum-total of merit and demerit acquired in all the previous births. 
For, we hear that to suffer for a single sin like brahmanicide one 
may have to take on a series of bodies. 

[ 95 ] 

ITRR nNrRcRI: || Vl || 

The existence of the fruit of works which have not 
begun to take effect is made known in texts like ‘Hence 
by the residue (of the fruit of deeds)’ 1 , and 4 Accordingly, 
those who are (of pleasant conduct) here ,a , etc. 
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Scripture and Traditional Code are cited here to show that there 
is unspent karma which is the cause of future births. 

1. Gautama-dharma-sutra , x, 31. 

2. CHU, V, x, 7. 

[96] 

\ « 

The fruit of obligatory rites is not merely destruc¬ 
tion of sin, because other fruit (also) is declared in 
Scripture directly, 1 as in the Traditional Code ‘When 
mango (is planted)’. 2 

It was stated by the purvapaksin that in the case of the obligatory 
rites their non-performance leads to demerit whereas their performance 
brings in no result. The latter part of this belief is refuted here. 
Scripture-and Traditional Code expressly declare that merit is the 
fruit of the obligatory rites. So, whether the obligatory rites are 
performed or not performed, there is samsara . 

1. BU, 1, v, 16. 

2. Apastamba-dharma-sutra, I, xx, 3. 


[97] 

7^5cIt<R faqinPTfa || V® || 

The words of the Apastamba-dharma-sutra ‘ When 
mango is planted’, etc. declare fruitfulness of even 
obligatory rites. 


The passage from the Apastamba-dharma-sutra is explained. 
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[98] 

^twr^cu ii v ii 

As regards the doubt {vide v. 80), its resolution has 
already been stated. Potency, as long as It lasts, will 
be productive of effect. 

As regards the doubt expressed by the purvapaksin in v. 80, viz. 
that moksa may result if one follows the course prescribed by him, 
as there is no evidence that heaven, etc., would come through some 
other means, in the case of such a person, the reply has already 
been given (vide v. 81). 

It has also been stated that as long as there is potency there 

* 

is the possibility of its fructifying. 

[99] 

I%feF#qis?ii^cl: || || 

For, if the effect be absent, the potency itself will 
not be established. The establishment of cause and 
effect is reciprocal. 

It cannot be argued that, though there is potency in the state 
of release, it does not fructify; for if there is potency it must express 
itself. Cause and effect are reciprocally related. The establishment 
of one depends on that of the other. 

[ 100 ] 

*T S^lRIlSRcI II II 

V 

Hence, if the inner self be admitted to be of the 
nature of agent and enjoyer, there is no hope of release 
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(as has been shown) through having recourse to the 
arguments set forth above. 

Hence if the soul has the potency of agency and enjoy ership, 
there can be no release for it. This has already been stated 
C vide v, 55 ff.). 

NKL — at ah Sakti-pakse moksasiddhih . 

[ 101 ] 

ii m n 

Since there is the possibility of transgression, th^re 
arises doubt in respect of release for the twice-born; 
and by what you have stated there would be release, 
without doubt, for the donkey, etc. 

Even though a person belonging to the twice-born class follows 
assiduously the course of discipline prescribed by the Mimamsaka, 
one cannot be sure that he has not transgressed. Without his 
knowing, he may overlook an injunction or perform a prohibited 
deed, with the result that when the present body falls he will have to 
take on another body. So, there will be no release for him. 

If it is contended that the effects of all the previous actions can 
be reaped in the present birth, then release must be admitted even 
for the donkey, etc., when their present bodies are destroyed. 

NKL—ittham darsanam eva kahalya-sadhanam iti sadhana-bheda - 

siddhav adhikari-bheda-siddhah . ■ 

* 

[ 102 ] 

sat ^=R^*rif ii II 

ee Now, it was said (in verse 45) that knowledge is 
subsidiary to action and that the self is the agent of 
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sacrifices This is not so ; for, this kind of knowledge 
which is subsidiary to action is not what is accepted. 

The purvapaksin stated in v. 45 that since the self is subsidiary 
to action, the knowledge of that is subsidiary to action. 

With reference to that, the siddhantin says here that the knowledge 
of the self as the agent of sacrifices, etc. is not what is meant by self- 
knowledge. The knowledge of the empirical self may be useful to 
action. But that is not knowledge of the true self. 

[103] 

fat I 

liTwfqsrsn, ii M ll 

Even elsewhere, apart from sacrifices agency is 
established for the self, since it is the agent of all 
actions. Hence what you have said is unsound. 

The knowledge of the empirical self cannot properly be said 
to be subsidiary (anga) to ritual action; for that kind of knowledge, 
we find, is related to secular action also. And, a subsidiary is that 
which helps the principal, while being unique to it. 

[104] 

^ srspR ii ?«« ll 

It cannot be said that in the absence of a knowledge 
of the self it is not possible to perform ritual, even as, 
without the knowledge of the pama- wood, it is not 
possible to fetch the sacrificial ladle. 

It cannot be said that in the absence of self-knowledge it is not 
possible to perform action, as without the knowledge of the parna - 
wood it is not possible to employ the sacrificial ladle. For, true 
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self-knowledge is inimical to the performance of any action. The 
self is transcendent of all that is empirical; it is beyond hunger, etc.; 
it has no use for caste-distinctions such as Brahmin, Ksattriya, etc.; 
it is not subject to transmigration ; it is known through the Vedanta. 

[105] 

«r gxF4 ii m ii 

Nor may it be said that an intelligent man will not 
be active in respect of the other world if he does not 
know that there is the self related to another (divine) 
body. 

It may be said that in order to perform sacrifices, etc., one 
must know that it is the same self that will go to heaven after death. 
In other words, the sacrificer must be able to distinguish the self from 
the present body, etc. 

This is replied to in the next verse. 

[106] 

riff | 

%%r|q; II ZA || 

Even thus (the knowledge of the self) is not 
subsidiary to action; since the agent alone is the 
instrument to the desired, like the one who desires the 
fruit. Knowledge is not enjoined as subsidiary to 
action. 

Now, it has been said that the self as distinct from the body 
should be known in order to perform ritual action. What kind of 

self is intended here ? Is it the self as agent, or as non-agent ? The 

8 
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knowledge of the self as agent is common to all action—sacred and 
secular. And so, it cannot be the subsidiary of sacred action. 
As an example, we may cite the knowledge of the self as enjoyer 
which is required for all action. As for the knowledge of self as 
non-agent, it is not at all required for action. On the contrary, 
it is destructive of all action. 


[ 107 ] 

f&s;: I 

“ Now, even so, it would be established that know¬ 
ledge of self enters into every act, because of 
competence, though not as dependent on an injunction.” 

The purvapaksin says, here, that in the absence of a self distinct 
from the present body, all acts relating to the other world would be 
unintelligible. Knowledge of such a self, then, is subsidiary to action, 
even though it may not be so as dependent on injunction. 

[ 108 ] 

It is not so; because eligibility here in respect of 
rites is for him who has not known the truth and who is 
qualified by the sense of not-self. 

Siddhanta —You seek to establish the subsidiariness of self-know¬ 
ledge to action through presumption (arthapaiti). Now, what is the 
kind of self that you are thinking of? Is it the qualified self (visista )? 
Or, the pure self (, kevala )? The qualified self is an illusory one 
(i kalpita ). The knowledge of that may be subsidiary to action. There¬ 
by, true self-knowledge does not become subsidiary. Knowledge of the 
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pure self which is true self-knowledge is what is opposed to action. 
It is only he that is endowed with ignorance ( ajnana ) that is eligible 
for action. Self-knowledge is what liberates one from ignorance. 

NTV — brahmanyady-anatma-viSistasyaiva-tmano ’dhikara-hetutvat 
taj-jmnasyaiva karmasu praveSah , natv-apeta-brahma-ksatradi-bheda- 

' samsary-Titmat at t\a-jnanasya-'nupayogat, virodhac ca . anatmartha- 

brahmanyadi-vatiistyam adhyasa iti , tat-karanam ajnanam e\a * nvaya - 
vya t irekabhyam. 

NKL—brahmano grhastha iti brahmanatva-grhastha tv ad i-dharma- 
vifista-dehatmabhimanino y dhi karat ity art hah. 

[ 109 ] 

Wf pi: | 

SlEJTJTiSfRtpS: II II 

The abidance of the self in its nature, the wise say, 
is beatitude. The relation of the self with what is 
different from that is the result of ignorance. 

What is release ? It is the abidance of the self in itself. And, 
that results to one for whom ignorance has been removed through 
knowledge. Since knowledge is the means to moksa it cannot be 
subsidiary to action. The relation of the self to the not-self is 
caused by nescience. Of the pure self which is unattached, that 
relation is not possible. 

NTV — jati-vyaktyadi-bhavabhavat ajnana-hetukam eva tudatmyam. 

NKL^svatmavas thana-kaivalyasya svabhivakatvad anya-samsarga- 
rupam asvasthyam ajnana-krtam ity arthah 

[ 110 ] 

i 
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The adventitious nature of not-self is made known 
by the self-same intelligence. Not therefore is there 
(for the ignorant) the attainment of the human goal 
which is being-in-the-self. 

Moreover, we offer the following inference: The not-self has 
nescience for its basis, because it is an effect, like the serpent. 
Likewise is the relation thereto. 

And, the nature of not-self is known by the witness-self. 
Without the relation of the self to it, this is not possible. Both the 
not-self and the relation thereto have nescience as their ground. 

NTV—yat svasamvityaiva gamyatam aham-rupam tad anatma 
ghatavat . aham-rupam anatma susuptav ahamkarabhavat . 

[ 111 - 113 ] 

^ =3 ii m ii 


crisis i 

^ ii m ii 

ii m 'll 

The nature of the agency, enjoyership, etc., is on 
account of the nescience of the inner self; not 
otherwise. Also, action, enjoyment of its fruit, and 
outer sense-organs ; thence also the physical body and 
the caste inherent therein, old age, death and birth 
which are located in the body; and wife, son, wealth, 




etc., which are external to the body and which serve to 
make the self eligible for action, though by itself it is 
not eligible. 

Agency, enjoyership, etc., are caused by nescience. Similarly 
the other factors that make for finitude: mind, sense-organs, physical 
body with its attributes, and what are related to it, like son, wealth, 
etc. It is as endowed with these that one becomes eligible for action. 
The pure self which is unattached, unchanging, and unconditioned, 
is not eligible for action. 

NKL—kartrtvadir natmadharmo drsyatvad rupavad iti tu - 
Sabdarthah. 

[114-116 a] 

5tl ^ Jfci: II II 

II l| 

I 

These, it is thought, are what bring about 
differentiation for the self which is undifferentiated. 
One being either the attribute ( visesana ) or the nature 
(svarupci) of another is not out of itself. Without 
nescience it is not seen in the world. It is everywhere 
seen due to delusion ( moha ), It is the ignorant man 
that superimposes the attribute of being a thief on a 
post thus, e This thief comes against me \ Without 
darkness this is not seen. 

The attribute or the nature of a thing is not, of its own accord, 
seen in another thing. This happens only on account of delusion 
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(moha). Agency, etc., are not the attributes of the self; nor do they 
constitute its nature. So, it is ignorance or nescience that is 
responsible for making these appear in the self. 

An illustration is given. One mistakes a post for a thief in the 
dark. This is clearly a case of delusion. 

NTV-r kartrtvady-atma-vi&esanam ajnana-krtam eva. 

NKL—sarvatah sarvatra dehadi-kalpitam anyatmana bhasama - 
natvad anyasya vitiesanatvac ca rajju-sarpadivat ity arthah. 

[116 b-117 a] 

II W II 

“Now, even without nescience, one is seen to be the 
attribute of another ; as for instance, Aupagava (son of 
Upagu), nrpahaya (the king’s horse) and Syenacit (he 
who performs the hawk-sacrifice), etc.” 

Purvapaksa — Even in the absence of delusion, there may be 
transference of attributes. Examples(1) Aupagava means ‘son 
of Upagu*. Here Upagu is the attribute of son. (2) Nrpahaya 
means ‘the king’s horse*. Here king is a qualification of horse. 
(3) Syenacit means ‘ he who performs the hawk-sacrifice *. Here 
hawk-sacrifice stands in adjectival relation to the person who 
performs it. In each of these cases there is the relation of qualifi¬ 
cation and qualified, without nescience. 

[117 b-118 a] 

^ n n 

It is not so; for in those cases there is not the 
relation of identity between the two (the qualification 
and the qualified) as in * I am lean \ 
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Siddhanta — The examples you have given have no parity with 
the cases of delusion we mentioned. When a person says, 'I am lean’, 
he does not see any difference between himself and the lean body. 
Here, the qualification is not distinguished from the qualified. Not 
so in the case of Aupagava, etc. Upagu and his son are, certainly, 
not identified; only their relation is indicated. 

[118 b-119 a] 

ii ii 

The sense of the stem Upagu , namely, father, etc., 
is the qualification of the sense of the suffix, which is 
different in Aupagava , namely, son. 

In the instances of Aupagava , etc., the difference between the 
qualification and the qualified is evident; and so, they are not on a 
par with the delusions, * I am lean \ etc. The purvapaksin cannot 
argue thus; What is in dispute, viz., the relation of the qualification 
and the qualified is caused by the non-apprehension of difference, 
because it is a relation of the qualification and the qualified, as, 
for instance, in * I am lean \ 

[119 b-120 a] 

^ ii ii 

i. 

Not so does man here 1 think (of himself) as different 
from the qualifications beginning with egoity and ending 
with the body and likewise from the caste, etc., inherent 
in the body. 

Just as Upagu differentiates himself from his son, the individual 
does not distinguish himself (i.e. the self) from egoity, etc. 

1. Here means ‘ in the state of ignorance \ 
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[120 b-121 a] 

W\ II \\o II 

«trai i 

For, man thinks of these as the self, as non-different 
therefrom. Thus he says, ‘I do ‘lam blind 4 1 am a 
twice-born’, ‘lama child ‘ I am burnt e I am cut \ 
etc. 

That the difference between the self and its adjuncts is not 
grasped by the individual is evident from his experience such as * I do 
this action *, * I am blind etc. 

[12 lb-122 a] 

This relation of qualification and qualified is not 
possible without nescience. This alone is to be known 
as the cause of making the self eligible for rites. 

The relation between the self and egoity, etc., is due to nescience, 
even as the relation between the post and man in the delusion 
‘This is a thief \ (See vv. 114-116a.) 

It is the self that is identified with the adjuncts like egoity that is 
eligible for performing rites. 

NTV _ avidya-krta-viSesana-vi$esyataiva karmndhikrti-knranam ... 

evam kartrtvadeh avidyadhyastatva-prasadhanena ajasyaiva karmadhi • 
kUrah prasadhitah 

[122 b-123 a] 

^ ii w ii 
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It is for the reason that ignorance of the one self 
makes one eligible to (perform) rites that eligibility is 
prescribed for Brhaspatisava , etc. 

That it is only the ignorant man that is eligible for rites is 
further shown. In the text ‘ A Brahmana is to sacrifice with the 
Brhaspatisava*, it is seen that the person who is eligible for this 
sacrifice is one who has conceit in a particular caste. This is so 
with all sacrifices. Otherwise, all persons would be eligible to 
perform all sacrifices. Without conceit (i abhimana ) of some sort or 
other, the performance of sacrifice is not possible. And, conceit is 
born of nescience. Therefore, it is only the ignorant person that is 
eligible for rites. A knowledge of the nature of such a person, 
viz. the empirical soul, may be auxiliary to ritual, but not the 
knowledge of the pure self. 

NKL—ajnasya karmadhikSratve jnSnasya tadvipafltUdhikaritvam, 
ato na karmahgata. 


[123 b-124a] 

The knowledge, which has for content the real 
nature of the inner self made known by the means of 
valid knowledge, like Scripture, etc. 1 , and which removes 
entirely all action (with its fruit) arises from the 
testimony of Vedanta. 

The knowledge of the pure self which is obtained from the 
Vedanta cannot be an auxiliary to karma, because it is destructive of 
all karma. There are texts in support of this view. The Man dak a 
Upanisad (II, ii, 8} declares: ' The knot of the heart is cut, all doubts 
are dispelled, and his deeds perish, when the higher and the lower 
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Brahman has been realized.* And, the Bhagavad-gita (iv, 37) : 1 The 
fire of knowledge reduces all deeds to ashes. * 

1. Et cetera may mean Traditional Code, Epics, Puranas, the 
experience of the wise, inference, etc. Or, if Sruti is taken to mean 
the first of the six pramdnas (modes-of-evidence for determining the 
purport of a scriptural passage), viz. express statement, then et cetera 
would stand for linga (capacity), vakya (syntactical connection), 
prakarana (context), sthana (position), and samakhya (name). * 

[124 b-125] 

Wt%: ’rfa’KH 3 fjqcl II II 

Knowledge is well known as the remover of 
ignorance which is the root cause of that (viz. action). 
It is not what prompts one to activity. Hence, the 
declaration of fruit in respect thereof cannot be an 
eulogy. As for the (ladle) made of parna- wood, 
eulogistic character (of the text) is intelligible, because 
it is an auxiliary to rite. (See vv. 44 and 45.) 

It cannot be maintained that knowledge removes nescience alone, 
and not karma \ for nescience is the cause of the conceit of agency, 
etc., which are responsible for karma, and with the destruction of 
the cause the effects also get destroyed. That knowledge destroys 
ignorance is evident, even as the fact that light dispels darkness. 
So, the knowledge of the pure self which is destructive of the cause 
of all activity cannot be an auxiliary to karma. Because it is 
not auxiliary, the texts that proclaim its fruit cannot be of the nature 

* See Mlmamsa-nyaya-pratcaia , para 67 ff. translated by Franklin Edgerton 
(Yale University Press, New Haven, 1929). 
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of artha-rVada. The case of the ladle made of patna- wood is quite 
different. Here a separate statement of fruit is an eulogy because 
the wood is an auxiliary of the sacrifice and whatever is the fruit of 
the sacrifice is the fruit of the wood also. 

NKL—yato jnanam ajnanasyaiva nivartakam ity uktatvdn na 

karma-nivartakatvam .. tattva-jnanam ajmna-nivartakam iti SuktU 

jnanadau drstatvat. 

[126] 

3#r®5ciTsfa it w II 

What you asked me to admit even without my 
willingness to admit, that knowledge is the content of 
an injuhction, being eulogistic in character—to that we 
shall reply here. (See v. 45.) 

* y 

What has already been refuted is being further refuted. 
Knowledge is not the content of an injunction. 

[127] 

I even admit that the text declaring fruit is an 
eulogy, since the words are dependent on another 
(i.e. the major text). But as it is an eulogy in 
accordance with what is declared in Scripture, it is not 
an eulogy of what is non-existent. 

We may even admit that the declaration of the fruit of knowledge 
is an artha-\ada , because such declaration is an auxiliary of the 
major texts like ‘that thou art*. But it is certainly not a case of 
abhut'artha-vada. 
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[ 128 ] 

q«n ci«n | 

^ H ??c || 

S 3 1 

‘For the sake of attaining the heavenly world, the 
New Moon and Full Moon rites are performed.’ As in 
this text, so in that also. There is no eulogy of what 
is non-existent, as in the text ‘He who has a ladle of 
parna-wood hears no evil sound.’ 

The text ‘The knower of Brahman becomes Brahman’ is a 
bhutartha-vada like the text relating to the New Moon and Full Moon 
rites; it is not abhiitartha-vada like the text which declares the fruit 
of the ladle made of parna-wood. 

[ 129 ] 

f51: Sfia SRW | 

5FT ^ || || 

‘How is it obtained that it is the fruit?’ Indeed, the 
fruit of self-knowledge is immediate. Since this is seen 
to be so, knowledge does not touch action. 

That the fruit of the knowledge of Brahman is the attainment of 
Brahman is known from the direct experience of the wise. Therefore, 
knowledge cannot be an auxiliary of karma. 

NKL—jnanasya kartrtvadi-nivartakatvan na karmangatvam. 

[ 130 ] 

sif%: srfcl fthsRI: | 
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Because activity is an obstacle and is opposed to 
release, the one who desires release is eligible to 
withdraw from all action. 

The knowledge of the pure self is the means to release; karma is 
the means to prosperity. Since their ends are different, the eligible 
persons also must be different. The discipline that the person who 
desires release follows is repeated hearing of the Vedanta texts, etc. 
This is opposed to karma which is prompted by the conceit of agency, 
etc. So, the person who seeks release has nothing to do with karma . 
He is eligible for Vedanta-study through the renunciation of works. 

NTV—jnanasya svatantra-phalatva-prasadhanena adhikari-bhedo 
*pi siddhah . 

[131-133 a] 

srtss# I 

11 m n 

site n n 

foqrcrfci gsft: fflOT i 

He for whom the cause of activity has been 
destroyed has no (eligibility) whatsoever for action. 
No wise man would leave the path he is on, which has 
the capacity to lead to the desired city, which is easy 
and good, which is endowed with water and victuals 
for the journey, which is free from all obstacles, and 
desire to take to the contrary path, like a deluded 
traveller. 

Attachment, etc.^arethc cause of activity. He who longs for 
release has no attachment, etc. And so, there is no activity for him. 
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Nor is there activity for him who has realized the truth through 
Vedanta-study. The path of karma is such that it will not take one to 
moksa ; the way of knowledge is the appointed road. No discrimina¬ 
ting traveller will choose the wrong route, leaving the right one. 

NTV—yo hi yad icchati tat-sadhane pravartate, atat-sadhanat 
tad-viruddha-sadhane ca nivartata ityuktam. ito *pi karmani m 
pravartate mumuksuh , pravrtti-hetu-ragadi-dhvamsat . 

NKL—sugamam giri-nady-adi-pratibandha-rahitam, Sivarn kanta - 
kopaladi-rahitanysarvanartha-vivarjitam cora-vyaghrady-anakulam. 

[133 b-136 a] 

II *\\ II 

cri^il ^ eisR5tf#t i 

?itwF^ ll ii 

wA ^>4^1 u4^i *Rt i 

Likewise, having known the unchanging Self which 
is devoid of the nescience-generated characteristics such 
as agency, etc,, which neither acts nor causes others to 
act, and which is the giver of the final human end, 
which is knowable by self-knowledge, and when that 
knowledge of the divine self is there, in respect of the 
eternal fruit which is desired and which is devoid of 
any other means, how can the omniscient one set his 
mind, even in jest, on action whose fruit is contrary 
(to release) which depends on external means and on 
several causal correlates? 
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The seeker and the knower of the self have no use for karma. 
The self is devoid of agency, etc. It is itself the human end and is 
eternal. The fruit of karma , on the contrary, is non-eternal and is 
contingent upon so many factors. So, he who seeks the self and 
he who has realized the self have no need of karma. 

1. NKL interprets agamyam as agama-yogyam, or as paramarsa - 
siddha-svapanubhava-gamyam. 

[136 b-137 a] 

=3 fT <3^ II m II 

3^: I 

For one whose ignorance has been entirely des¬ 
troyed by right knowledge, it is not possible to perform 
(action) which is of the nature of nescience, etc., as 
before, for, there is no prompter to activity. 

It cannot be said that the one who has realized the self may have 
to perform action again because of some other nescience. For, there 
is no possibility of nescience for such a person. 

NKL—akarakatvata iti kutasthatvad atmanah karanatvayogat 
karanantarasya ca *bhavad ity arthah. 

[137 b-138 a] 

II ?V® II 

S3 

The wise one, who is endowed with the knowledge 
of the truth as understood through the means of valid 
knowledge like Scripture, etc., and with the fruit of such 
knowledge, does not desire action, since it is opposed 
(to knowledge). 
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The wise one who has realized the self will not desire karma , 
because karma is opposed to self-knowledge. 

[138 b-139 a] 

3#SW#* II W- || 

Therefore for the ignorant one alone, who has the 
characteristics of the not-self, like agency, etc., is there 
the eligibility for rites, shunned by all seekers after 
release. 

Mere nescience is not enough for qualifying a person for karma. 
In sleep one has nescience, but does not act. The eligibility for 
action consists in being endowed with agency, etc., which are the 
products of nescience. He who seeks release renounces agency, etc. 
So, not for him is the eligibility for action. 

[139 b-140a] 

Because knowledge and delusion of self are 
mutually opposed by nature as well as in their effects, 
agency, etc. are sought to be relinquished, as they are 
evil, like disease, etc. 

Knowledge and delusion are opposed to each other both by 
nature ( rupatah ) and by result {karyatas ca ). Therefore, he who 
seeks release through knowledge •desires to renounce delusion-born 
agency, etc. 

NTV—vidyft tad-vimya-' tma ca preps it an. tad-virodhat mohas 
tat-kdn'am ca r mrthah. 
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[140 b-143 a] 

dt^TfSPI || ?8* || 

^ II ?8? II 

3#^T^IrE^rai %^RR5^« II m II 
?ih %«nss?Ri ^n^sqig^Rf: I 

‘This (agency, etc.) is the nature of the one who 
desires to leave.’ This statement is infant’s prattle. 
If agency, etc., be the nature of what is immediately 
experienced (by the wise) as non-agent, there would be 
conflict with perception, etc. 1 , and likewise non-release. 
‘Let there be non-release, since the seer (soul) is subject 
to transformation, being the enjoyer of fruit, like fire. 
Or, if not, it would be unreal, like ether’. If thus it be 
said, no; for transformation in the case of the soul is 
unintelligible, since it is constant ( dhruva ). 

The self is not an agent of actions or enjoyer of fruits. To say 
that it is, is to go against the immediate experience of the wise ones. 
And, if the self were really agent, etc., there would be non-release. 

The materialist {Lokayata) may say that this is a contingence of 
the acceptable. There is no unchanging or permanent self. The so- 
called self is subject to transformation, even as the element, fire, is. 
Even if the self is distinguished from the physical body, it must be 
regarded as the enjoyer, and enjoyership involves change. If the self 
is neither agent nor enjoyer, it would be nothing like ether. [The 
Lokayata recognizes only four elements: earth, water, fire and air.} 

10 
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The contention of the Lokayata is unsound, because the self 
is eternal. 

1. Etc. means inference, etc. 

NTV — adi-grahanena anumanadi-virodha ucyate , tathahi kartrt - 
vader drSyatvat atmanah svarupam dharma va na sambhavati ghata-tad- 
rupadivat. 

NTV—tad ahuh, antarbhave tu bahyanath cit-svabkavo niranjanah, 
bahirbhave tu bahyatvat cit-svabhavo niranjana iti. 

NKL—kartrtvadir natmadharmo jneyatvat rupadivat apurvo- 
'nantaro-bahyah krtsnah prajnana-ghana eveti anumanagama-virodha- 
sangrahah. 

■n * > 

[143 b-144a] 

fell || II 

swralJil (| swt ^ I 

For the soul which has neither shape nor non-shape, 
how could there be transformation? Enj oyer ship is but 
conjunction with experience; and the self is always 
consciousness. 

That there can be no transformation for the self is further 
explained. It is the world that consists of elements and elementals 
that is subject to transformation. The self is not so; it is the 
unchanging witness. Agency, enjoyership, etc., are attributed to it, 
when it is in conjunction with the ego, etc., and, this attribution is 
due to nescience. 

NKL — bhavabhava-sadhaka-caitanyasya-bhavah kena siddhyed 
iti bhavah, 

[144b-146a] 
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^isfttfsRif^n ii w ii 

31T *5pfe»W?ra: | 

Transformation is not possible (for the self), as for 
wind and fire, because there is no possibility of prior 
non-existence* Of fire, etc., being overpowered by 
heavy fuel, manifestation is intelligible through the 
churning of wood, etc., because they (fire, etc.) are 
endowed with parts and are always of the nature of 
products. 

That, of which there is prior non-existence, is subject to 
transformation. This is true of all elements and elementals. The self 
is not so; therefore, it does not change. 

Fire, etc., may become manifest by the rubbing of sticks, etc. 
That is because they are finite wholes-of-parts. The self, however, 
has no parts. Therefore, it has no transformation. 

NKL—nahi svatahsiddhasya pragahhavadayah svatonyato vg 
siddhyanti , pragabhavadimalva-vyaptam vikaritvam natmanah. 


[146b-147 a] 

For the self, manifestation and disappearance are 
nowhere to be found in the primary sense, because it is 
without parts and is self-established. 

Really speaking, there can be no obscuration and manifestation 
for the self; for it has no parts and is self-established. 
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NTV—kim atmana ekade$ena ’virbhava-tirobhavadih sarvatmana 
va ? natavad ekadeSena niram&atvat , napi sarvatmana, svarupabhava- 
prasangat. kimca, yad anyadhina-savyapadeSyam tasyaiva *virbhava - 
tirobhavadih, atma tu svatas-san atopy avirbhavadih tasya nasti. apt ca 
yaj jadarn tasya ’ virbhavadih, atma tvajadah svayamprakmatvat , ato 
1 pi navirbhavadir asya. 

[147 b-148 a] 

m\ i 

Even if manifestation be admitted, there is no 
transformation in what is to be manifested. So also in 
the case of non-manifestation. This is true for all 
disputants. 

Even if manifestation and non-manifestation be admitted for 
the self, there is no transformation for it. All philosophers who 
believe in the self at all must recognize its changelessness. 

NTV—vimafa atma na abhivyakti-vikriyavan abhivyahgyatvat, kupa . 
khananadav akaiadivai. tat ha na anabhi-vyakt i-vilcriyavan atma anabhi- 
vyahgyatvUt tadvat. vikriyavatve ca carmadivad anityatva-prasahgat . 

[148 b-149 a] 

Therefore, for those who do not admit agency, etc., 
for the self in the state of release, it (agency, etc.) must 
be understood as posited by nescience. It is not, 
indeed, in reality. 

If there is no change for the self, it may be asked, how is the 
manifestation, in it, of agency, etc., to be explained? We reply: that 
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manifestation is caused by nescience. In moksa there are no agency, 
etc., for the seif. So, these are illusory like the nacre-silver and the 
rope-serpent. 

NTV — natavad atmani kartrtvadih paramarthah tasya kutastha - 
bodhaghanatvat, napy anatmani losta-pasanadisv adrstatvat, iasmad 
dehadau atmadhyasat atmani ca ahahkaradhyaropat kartrtvadir bhavati. 
kitnca *laktaka - sannidhanat sphatika - Jauhityavad antahkaranopadhy - 
uparagad aimany aropyamanah kartrtvadih katham paramarthah syat. 

NKL — kartrtvadi tat - sthitau mukty - anupapattes tasya jnana - 
nivartyatvo’pagame rajju - sarpadivat kalpitatvam ity art hah* 

[149 b-150] 

a ii 

sqrcrcfag wr 11 h 

Because agency, etc., are perceived by the self, they 
are not in the self. The means of valid knowledge 
which makes known cognizership, etc., are incapable of 
functioning in respect of the inner witness-self, just as 
the fire-brand cannot burn fire itself. 

Agency, etc., cannot be the characteristics of the self, because 
they are perceived by the self. What reveals cognizership, etc., 
cannot reveal the witness-self, because it is the witness-self that 
reveals them. Verily, fire cannot burn itself. 

NKL- — aham danditivad aham-pratyayo 'harhkaravacchtnna-dehadi - 
visayo, na tat-saksini kartrtvady-abhavamimana-virodhi *ty arthah. 

[151] 

srerailt q«ii a«n i 
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The relation of witness and witnessed which obtains 
in the case of cognizer, etc., is not thus possible in the 
case of the witness-reality, the self which is pure 
experience. 

The empirical cognizer which is the ego requires to be illumined 
by the witness, because it is inert. The witness itself does not require 
another witness to illumine it. It is pure intelligence, of the nature 
of illumination, like the resplendent sun. 

NTV—pramatradeh jadatvai salesi-drSyatvam , saksinah svayam- 
prakaSa-kevalanubhavatmatvat na svagrahyatvam , napi paragrahyatvam. 

NKL—saksino na sva-grahyatvam vrtti-virodhat , napy anyeha 
jadasya 'sadhakatvat, ajadatve tasyaiva saksitvat t ity arthah. 

[152] 

n w li 

By the cognition which makes known the not-self 
consisting of being enjoyed, agency, etc., which are 
collocations for the sake of another, how is it possible 
to see a content (self) opposed to it, because of the 
opposition ? 

The witness is not the content of the empirical pramanas. It is 
not an agent; nor is it what is enjoyed. It is not for the sake of 
another, i.e. it is not an instrumental value. So, it cannot be known 
by the cognition which has for content the cognizer, etc. 

[153] 

ii n 
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Thus, desire, aversion, etc., too, are not admitted 
to be the characteristics of the self; because they are 
declared to be the features of the mind in the text 
‘Desire, resolve’ 1 , etc. 

It cannot be argued that since desire, etc., belong to the self, 
agency, etc., also must belong to it. Desire, etc., are declared by 
Scripture to be the features of the mind. 

1. BU t I, v, 3. 

NTV—yatha kartrtvadih na atma-dharmah, kirntv avidya-kalpitah , 
evam iccha-dvesadir api na atma-dharmah, kimtu avidya-kalpita eva, 
atmanah pramana- *v isayatvena tad-gat ecchadinam api mana-meyatva- 
bhavat t dr^y at vac ca icchadinam. 

[154] 

n w* ii 

If either themselves or some other or. both be the 
cause (of desire, etc,) there is the contingence of 
non-release. On closer examination, they turn out to 
be the effects of nescience. 

An inquiry into the nature of desire, etc., does 'not yield any 
conclusion. What is the cause of desire, etc. ? Are they self-caused, 
other-caused, or both? None of these alternatives is sound. If desire, 
etc., are self-caused, they cannot be removed. If they are other-caused, 
there will be infinite regress. The third alternative involves..:* 
contradiction. Therefore, we say that desire, etc., are the result of 
nescience. They belong to nescience, which does not brook inquiry 
and yet is immediatey experienced, e.g. the blue colour of the sky. 
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[ 155 ] 

* 

3TR*n siPFrai fi ga# n ?vt n 

If desire, etc., be caused by oneself, then how is it 
that one brings evil upon oneself, knowing that it is so, 
as on the enemy? So it is not proper. 

The soul cannot be the cause of desire, etc. These are of the 
nature of evil. And, no one would consciously cause evil for one¬ 
self. 

[ 156 ] 

crai I 

n k\\ ii 

Likewise, if the supreme soul (i.e. God) were the 
cause, evil would not get remedied, and there would be no 
constancy of fruit. It would be like the temporary cure 
of disease, etc. 

If God be the cause of desire, etc., then they cannot be rooted 
out completely, for God may cause them even in a released person. 
So, even if they are once removed, they may re-appear. 

[ 157 ] 

cromftfari# || v\^ || 

How can the seer (i.e. the released soul) find remedy 
without instruments and the collocation (viz., body)? 
If both cause (desire, etc.), there would be no rise of 
constant fruit. 
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It cannot be said that a released soul will have the power to 
remove, again, the desire, etc., caused by God. For, how can the 
released soul do anything, as it has no instruments and auxiliaries of 
action ? 

If it be held that both the soul and God are responsible for the 
rise of desire, etc., even then it is not possible to secure release that 
will last for ever. 

[158] 

g fra : n n 

Since the will of the supreme would be without 
regulation, there would be no certainty of release. But 
if nescience which is without cause be the cause, no 
defect whatever is seen. 

So, if God be regarded as the cause of desire, etc., there is the 
defect of the impossibility of release. In the view that nescience is 
their cause, there is not this defect. 

NTV—na atma kartradi-rupah kiihtu bodha-laksanah . tasminn 

eva *tmani pratiyamanah kartrtvadi-pramukho-'nartha-vratah 

* 

paramarthato na bhavati , kimtv avidyaka iti...,..„.asmakam tu anady - 
avidya-vijrmbhitafvabhyupagamat na ka&cid dosah. 

[159-160 a] 

Since the removal of that (nescience) by resorting 
to the well-known means is well established, the same 


n 
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consciousness (samvit), which is accepted as the fruit in 
the case of the external objects of knowledge, is the 
sense to be known, here, through the Vedantic testimony 
as the means of valid knowledge. 

In the state of release there is the removal of nescience. And so, 
desire, etc., are also removed there. Without the material cause, the 
effect cannot exist, and nescience is the material cause of desire, etc. 

How is the removal of nescience brought about? The self itself 
is the means to the removal of nescience. In the case of one who is 
endowed with all the qualifications for Vedanta-study and who has 
gained the true teaching, the self-luminous self manifests itself and 
destroys the nescience which is located in itself. 

The reflection of the intelligence-self in the external objects 
when they are known through means of valid knowledge is techni¬ 
cally called the ‘fruit*. The prototype of this reflection is the 
content of Vedanta. 

NTV — jnanam ajnanasyaiva nivartakam iti loke prasiddham, yatha 
ghata-sukty-adi-jnanam tat-tad-ajhana-nivartakam, nivartakam eva 

arthat prakaSakam , pramanam iti hi sthitih . tasmad at ma-jnanam 

eva atmajnana-tat-karya-nivrttau sadhanam yatha venujopy agnih tam 
sa-mulam dahati, svam ca Samyati tadvat. 

pratyaksadeh advayanubhavat anya-visayatvam na kalpayet, kimtu 
tad-visayatvam eva kalpayed ity arthah. tasmad akaSadi-prapance 
pramanabhavat asau avidya vijrmbhata iti f jnanan nivrttir moksa 
upapannah. 

NKL — vakya-krta-vrt tivyapti-caitanyam ajnana-nivartakam ity 
arthah. 

[160 b-161 a] 
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If some other content be assumed, the Vedantas 
would become unauthoritative. Therefore, let no other 
content be assumed. 

For empirical pramanas> external objects are regarded as contents. 
This, however, is not true. Even for empirical pramanas , we say, 
the self is the content; i.e. they have as their object the conditioned 
self; whereas the content of Vedanta is the unconditioned self. 

[16 lb-162 a] 

TTR^TRIc!: II II 

“ Now, even thus there would be contradiction of 
validity for injunction of rites. And likewise, even as 
regards Vedantas there would result loss of faith, ” 

Purvapaksa: If what the Vedanta teaches is true, the teaching of 

the karma-kanda cannot be true. If that be the case, one may not 
+ * 

have faith in any part of the Veda, including the Vedanta, 

[162 b-163 a] 

*THcK II || 

3ii fl&nrd&u l 

It is not thus; for all means of valid knowledge 
are valid till the realization of the supreme self; and in 
that all end. 

The validity of the ritual teaching of the Veda, as of all empirical 
pramanas t lasts till the rise of knowledge. The Vedanta, however, is 
supremely valid because its content is the highest truth. 

NTV — ukta-laksana-tmavabodhat prag apramanyam na Sakyate 
prasantjayitum sarva-pramananam avyahatatvena pratnanyopapaiteh , 
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ukta-' tmavabodhad urdhvam na mananam manatasti bodha-ghanasya 
9 tmano jntinad ajnana-nivrtya tat-karyasyapi nivrtteh. 


NFCL—kim tattvcivedana-pramanasya hanir uta vyavaharika - 
pramanasya? nadyo ’bhyupagamdt ity aha-naitad iti. dvitiyopi 
brahma-saksatkarat purvam uttara-kalam va ? na prathama ity aha-yata 
iti. dvitiyepi istapattir ity aha-tatreti. 

[163 b-164a] 

sflds^RR ffRRR^R^ eW || tSk || 
^RlfWlTO: m\ | 

Thereafter, the means of valid knowledge do not 
function, for they have been destroyed by the oneness 
of the self. Just as the injunction relating to the hawk- 
sacrifice is sublated by the injunction of non-violence. 

Empirical pramanas cannot function after the rise of absolute 
knowledge, because their cause, nescience, has been destroyed. The 
knowledge of identity sublates the empirical pramanas, even as 
in the karma-kanda itself the injunction about non-injury sublates 
the injunction relating to the hawk-sacrifice. 

NTV — dagdha-patavat badhitanuvrttyaiva dehadi-pratibhaso- 
* pade&o - ’ papattih , drdhatara- ’ hammamabhimana - ’bhavad dehadisu 
na pramatrtvam upapadyate , aikatmya-jnanena badhitatvat. 

yatha na himsyat bhutamty anena Syenena - ’bhicaran yajetety 
asya badhah , evam aikatmya-jnanena sarva-pramatr-pramana-prameya- 
badhah. 

tasmad aikatmya-jnana-badhitatvad samsaro mithyaiveti bhavah. 

[164 b-165 a] 

Rt SIR II II 


5 T § sir | 
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Rites, therefore, are enjoined on the man who is 
endowed with nescience, and not on the twice-born for 
whom the seed of all action has been destroyed. 

Karinas are for him who is endowed with nescience, and who 

considers himself to be a man. Therefore, the lcarmakanda is an 

• • 

empirical pramana , and is valid only till the rise of absolute 
knowledge. There is no injunction to perform karma for him who 
has gained wisdom, and who has risen above all the conditions that 
make for finitude. 


[165 b-166 a] 

|| II 

Hence, to the discriminating there is eligibility, 
indeed, for repudiation of all action, and not for actions 
in the least; this has been settled through the aforesaid 
reasoning. 


He who seeks knowledge has no need to perform karma. He 
has discrimination and dispassion. He has only to renounce the world 
and study the Vedanta. That is the means to moksa. Therefore, it is 
only in regard to the ignorant that there is the injunction of rites. 
Such injunction cannot reveal the truth. 


NKL .— karma-phalatve moksasya satiSayatva-nityatvadi-prasakter 
ity art hah. 


[166 b-167 a] 
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If there be the operation of causal agents, verily, 
the pure reality is not seen; and if the pure reality is 
attained, there would be no operation of causal agents. 

Karma is the activity of such causal factors as the agent, etc. If 
these factors exist, there will not arise even the desire for 
knowledge, and it will not be possible to intuit the pure reality. 
Therefore, the performance of karma is only till knowledge has not 
arisen. When there is discriminative knowledge, karma is given up. 

NKL — kartrady-abh imanasya tad-vilaksana-brahmabhimanasya ca 
virodhad ity a&ayah. 

[167 b-168 a] 

5R3R II ?V=> II 

The cognitions of agent and non-agent are not 

possible in the one reality at one and the same time, 

* 

because they are opposed (to each other) like darkness 
and light. 

The wise one has the knowledge of the self as non-agent. And 
so, to say that such a one has eligibility to perform action carries no 
meaning. Agency and non-agency cannot co-exist. 

NKL—yatha annath madhu-samyuktam madhu ca ’nnena 
samyutam, evam tapa$ cavidya ca samyuktam bhesajam mahat—iti 
smaranac chuddha-vastu~dar$am karanam vyaparah syad atraha — 
karaketi. smrtau vidya-tabdena saguna-jnanam uktam ity a&ayah. 

[168 b-169 a] 




“Let there be no opposition, through sequence, as 
for standing and walking.” If thus it be said, no ; for 
the reason that self-knowledge is dependent on the 
immutable reality. 

It may be said that there is sequence as between the sense of 
agency and the sense of non-agency. While, we admit, there may be 
the sense of agency before the rise of the sense of non-agency, the 
other way is impossible. After the knowledge of Brahman which is 
non-agent has arisen, there can be no sense of agency at all. 

NTV says that even the sequence of agency and non-agency is 
unintelligible. 

na ca purvam kartrtvam pa&cad akartrtvam ity avirodha isyata iti 
vacyam—avidyaya kartrtvasya jnanotpatteh prag apy asatvat. parcunar- 
thatas tu kautasthyad eva nirastam , tad uktam—tvam kuru tvam tad 
eveti pratyayav ekakalikau , eka-nldau katham syatam viruddhau 
nyayato vada — iti. 

[169 b-170 a] 

en%: n n 

Fire which is known to be of the nature of heat does 
not, of its own accord, become cold, either in sequence or 
otherwise. What is dependent on an agent admits of 
that (sequence). 

The nature of a thing cannot be altered. It is not within the 
power of the agent to do so. No agent can make fire cold. 

[170 b-171 a] 
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“Of the one reality, because of difference cum non¬ 
difference, there is no conflict (of being agent and non¬ 
agent).” This does not stand to reason, because the 
sense of what you say is conflicting. 

The Bhedabheda-vadin contends that Brahman is both agent and 
non-agent. The reply is that his statement involves self- 
contradiction. How can one and the same thing be agent as well as 
non-agent, identical and yet different? 

[171 b-172a] 

WRsNrll II || 

It does not stand to reason that there is oneness 
for the many or manyness for the one. Cognition is 
dependent on the object. If this were not so, cognition 
would be false. 

The contradiction is further explained. If a thing is identical, it 
cannot be different \ if different, it cannot be identical. Cognition 
must be in accord with the nature of the thing cognized. And, a 
thing cannot possess contradictory natures. 

NTV—bhedabheda - jnanayor anyonyasya visayopamardancim 
antarena pramanyam nopapadyate , tad-visayayoh paraspara-viruddhat- 
vena bhavabhavavat samuccayanupapatteh. 

yuktaih tatra purusa-prayatna-sadhyayoh vrihi-yava-ycigayoh buddhi 
vikalpena-prdmdnyam aSnuvate iti. bhedabheda-buddhyos tu purusa- 
prayatna-'sadhya-gocarayor idam rajatam nedam rajatam iti jnanavad 
anyatara-visayapaharam antarena pramanyath nopapadyate, 

[172 b-173 a] 

m\ •gw crr? ii ii 
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And, how there is contradiction will be explained 
later. Being-the-object-of^valid-cognition (meyatva) 
is for the one self alone, for that alone is unknown. 

The one self alone is the content of valid knowledge, not the 
world. There is no unknownness in the world, for we experience it. It 
is the self that remains unknown, and needs to be realized. The world 
is superimposed on the self. 

NTV—bhedabhedayoh paraspara-virodhad anyatarasya 5 pramani- 
katvCit badhayam samanadhikaranyam. 

[173 b-174 a] 

cRi^ suffer sqifTlIRt || ^ || 

{< Things are known here, as mutually exclusive 
through means of valid knowledge which are different 
(viz., perception, etc.). Therefore, what you have 
stated stands contradicted. 

Purvapaksa—lt is wrong to say that there is no evidence for 
plurality. Perception, etc., arc the pramanas which make known a 
plurality of things. 

[174 b-175 a] 

cji n h 

“ Whether the empirical world is different or non- 
different from Brahman, there would be non-Brahman- 
hood for Brahman and likewise there would be futility 
of knowledge, and being endowed with parts. 
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s. 

It was stated (in v. 172 b* 173 a) that the world is superimposed 
On Brahman. Is the world different from Brahman or identical with 
it ? If different, there would be duality, and Brahman would become 
a limited entity. If there be Identity or non-difference, is the world 
non-different from Brahman, or is Brahman non-different from the 
world? If the former be the case, there is no need for Brahman- 
knowledge. If the latter, Brahman will be an entity with parts. 

[175 b-176a] 

“If it be admitted that Brahman lias nescience, 
then this is a great defect. And if it be free from 
nescience, there results futility for knowledge.” 

If it is stated that the world is different from Brahman, and that 
there is neither the futility of knowledge nor the limitation of 
Brahman because the world is not real, being a product of nescience, 
then what this nescience is must be explained. Is nescience located in 
Brahman or in the jiva, or is it independent? Brahman cannot be the 
locus of nescience, because it is of the nature of knowledge and is 
ail-knowledge. For the same reason the jiva which is non-different 
from Brahman cannot be the locus. If nescience be an independent 
entity it cannot be removed by knowledge. 

[176 b-177 a] 

n v 3 ^ ii 

No; nescience is predicated (of Brahman) (by the 
jiva which is) in the state of nescience. From the 
standpoint of Brahman, however, this nescience is b .y 
no means intelligible. 




Siddhanta —Brahman is the locus of nescience. This, however, 
is only from the empirical point of view. The supreme truth is that 
there is no nescience at all; only Brahman is. 

NTV—na cd ’ kdraka-rupasya brahmanah karaka-ntpdSraya-visayal- 
vavirodhah karakak draka-v Irodhasya. avidyaydm eva as i tva* vaka Ip and t, 
tad evam brahmaiva avidyaydm eva dsitvet avidyaytih dSrayah iSvaro'ntar- 
yam1 mukto baddhah sisyo gurur ityadi sarva-vyavahara-bhag bhavati. 

vasiu-gatya brahmani viedryamane na avidyct ndpi iad-dsrayatd 
ltd pi tad-visayata na bandho na muktir na tat-sadhanam, ato niravidye 
vidyanarthakyam isyate. 

\ 

tad-uktam samp raddyav i dbh ir acaryaih na nirodho na cotpattih na 
bandho na ca sadhahaiu na mumuksur na vai muktah ityesd para - 
marthata iti. 

[177 b”178 a] 

II 

As nescience is experienced iike the experience ‘I am 
Brahman 5 , so, being destroyed by knowledge generated 
by valid means of knowledge, it also attains selfhood* 

Nescience is not the content of pramana ; it is in the sphere of the 
experience which is Brahman. Brahman is the basic consciousness 
which is common to both pramana and apramana . Scripture, etc., 
remove only the delusion of those who believe that it is non¬ 
existent. 

Since nescience is not the content of pramana, , since it is estab¬ 
lished only on the basis of the witness-self, and since it is destroyed 
by the psychosis born of the Vedanta-text, it is not real. And, what 
is called the destruction of nescience is Brahman itself. When 
destroyed by pramana , nescience attains Brahman-hood and gets 
resolved there. f 
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NTV—yatha brahmasmiti anubhutih anubkava-siddha tarkena 
ndpalapamya, evam avidya tat-SambandhaS ca napalapamyah , mdnottha 
vijnanasya avidya-dhvastih prayojanam ity aha—at a iti . avidydydh 
param para/h tarayasi, bhuyaScante v i S va-mayd-ni vrtt ih mam cva ye 
prapadyante may am etarn taranti te, 

jnanena tu tad-ajnanam ye sain nasitam atmanah , 

taraty avidyam vitatam hrdi yasmin niveSite — 
ityadyah srutayah smrtayaS ca jndnat ajhana-dhvdstim darSayanti. 

ajnanam punah na sad-asad~ubhaya~ nubhaya-laksanam , atas tan- 
nivrttir api tad-anusarini yukta kalpayitum , yaksdnumpo hi balir iti 
nyayat,i yadyapi manottha-vijnana-dhvastih tatahpurvam avidya 
atmanah prthag iva avabhasate. 

tad uktam anandabodha-bhattarakaih—neha ndneti ca pratipanno- 
padhau Srauta-nisedhatmano badhad avidya-nivrtter apy atitatvaditi 
manottha-vijnananantaram tv avidya-tat-karyesv iva satvanapUdanad 
Qtmatam apnotity arthah. 

NKL—brahmasmity anubhutir vakyajantahkaranavrttih kevalasya 
snksUvedya yatha ity arthah . 

[178 b-179 a] 

3grnqiit%ci ^vnftijRgqqsm II »*€ li 

When Brahman is not known through valid cogni¬ 
tion, that there is nescience is unintelligible; and more 
so when it is known; there is no unsublated false 
knowledge. 

That nescience and its relation to Brahman are not known 
through pramana is still further shown. They cannot be known while 
Brahman remains unknown; for without knowing the locus one 
cannot know the located. Nor can they be known when Brahman 
is known; for, then, there is no nescience to be known. No delusion 
survives its sublation. 
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A VS—-brahman i brahman as ca 'vidyeti mithya-jrianam etat. 
tan na tisthati jnane udita ity arthah. 

[179 b-180 a] 

rli ^ || || 

He who is endowed with nescience cannot establish 
it; in consideration of the nature of reality it is 
established that there is no nescience. 

The ignorant do not have valid cognition of nescience and its 
relation, for there is no pramdna ; and if there be pramdna, nescience 
will cease to be nescience. Nor do the wise cognize nescience, for 
there is no nescience for them. So, nescience is established only 
through the witness-self. 

NKL—nirupamanaksamatvam ajnanatvad Hi drastavyam, ajmnam 
mithya apramanikatvat Sukti-rajatavad iti . 

[180 b-181 a] 

*TRHT ansfa? f| 33 # II || 

3#qi ^ ^ erf^g I 

It does not stand to reason that the means of 
valid knowledge function except in relation to what is 

real. And nescience is not admitted to be real, for it 
cannot bear the scrutiny of the means of valid 

knowledge. 

An inference is here given to show that nescience cannot be 
known through pramdna. What is not a thing cannot be known 
through pramdna , like the horns of a hare. Nescience cannot be 
known through pramdna because it is not a thing. 
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NTV—yad vastvanyan na tan managocarah yatha naravisanadi , 
avidyU ca na vastumanasambandha-'sahisnutvad ity arthah. 

[181 b-J 82 a] 

3#STRI 1 || VI || 

Of the nescience-nature of nescience this is the 
non-common definition that it does not stand the 
scrutiny of the means of valid knowledge. 

Nescience does not stand the scrutiny of pramana ; for that is 
its nature. 

[182 b-183 a] 

R?# =3 |i V\ II 

In your view, many assumptions will have to be 
made, and all opposed to validity. In my view, 
nescience alone has to be assumed, and that too as 
dependent on experience. 

Here the siddhantin says that, while in the view of bhedabheda 
several assumptions have to be made, in his own view only nescience 
has to be assumed. The assumptions of bhedabheda are that as between 
Brahman and the world there are difference and non-difference, that 
there is the destruction of bondage which is beginningless and real, 
that release is the fruit of karma , and that it is eternal, etc. These 
assumptions may be made if they are valid. But everyone of them 
involves a contradiction. 

Nescience, which we assume, is established by the witness-intelli¬ 
gence. 
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NKL—sarvasya bhinnabhinnatvam samsarasya anadeh paramar¬ 
thasya nivrttimatvam , krtakasya moksasya nityatvam ca manavirud- 
dharn kalpyam ity art hah. 

AVS — bhedabhedavadi-pakse andder bandhasya paramarthasya 
nivrttih kalpya , sa ca pramana-viruddha, na hy anadeh paramarthasya 
’tmano mvrtxir drsta , s'ader moksasya nityatvam ca kalpyeta , tac ca 
pramana-viruddhahu yat krtakam tad anityam iti sthitatxat sarvam 
vastu bhinnabhinnam iti ca saw a-pramanaviruddhath parikalpyata iti. 

[183 b-184 a] 

ii k<\ it 

On the mere rise of the true knowledge generated 
by the sentence 'That thou art’, nescience, along with 
its effects, was not, is not and will not be. 

That nescience is not real is realized when the supreme wisdom 
dawns on hearing the great text ‘That thou art.’ 

[184 b-185 a] 

mi 3*TI^SWJls(^[^fcl II ?C8 It 

5ii f^i i 

Therefore, it is impossible to demonstrate through 
means of valid knowledge that nescience is in 
(Brahman), or as of what form it is, or whence, for 
there is only experience (of it). 

Questions about nescience, as to where it is, whence it is, what 
it is, etc., cannot be answered intelligibly. It is only established 
through experience. . , 
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[185 b-186 a] 

^3 *1^^ sflgsR. II II 

“ Now, deity, material, agent, etc.—let these 
be real and not the non-dual, because they are well 
known to all people, and non-duality is not 
established.” 

Purvapaksa —The world of plurality is real because it is well 
known to all people. The non-dual Brahman is not known to people; 
so it cannot be real. 

[186 b-187 a] 

%fTI3 SRMRt 5! f| || || 

This is not sound. Among the means of valid 
knowledge, there is no means of valid knowledge called 
‘known to all people’, on whose strength you speak thus. 

Siddhanta —There is no pramana called * known to all people.’ 

[187 b-188a] 

3#JTRS[ 37114 || || 

The conceit (of the form) ‘This object is perceived’ 
is experienced by all people. The illusoriness thereof 
has been declared. 

It is true that people imagine ‘I see this,’etc. But all such 
imagination is illusory because it is sublated by the knowledge of the 
true seif. 
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[188 b-189 a] 

^ ^issmi ii ^ h 

«Jl^qp4 | 

As perception is thought to be of what is nearer than 
the mediate object, so is there knowledge of the self as 
the inner-most of all, generated by the sentence (of 
Scripture). 

II it be said that the cognition ol the self got from Scripture 
cannot sublate the world that is sense-perceived, because that cogni¬ 
tion is not immediate, like inference, we ask : what is meant by the 
non-immediacy of the Scriptural cognition? Does it mean (1) not 
making known a content that is proximate, (2) not making known 
a content that is immediate, (3) not being the locus of immediacy, or 
(4) being devoid of independence ? 

The first alternative is not correct. There is nothing nearer or 
more proximate than the inner spirit. So, the knowledge that is born 
of the Vedanta-texts has a content which is most proximate. 

AVS—pratyaksad agamasya sannihitarthatvat , pratyaksad agamo 

balavan . yatha pratyaksanumanayor virodhe pratyaksasyaiva bala- 

vatvam anumanat pratyaksasya sannihitarthatvat. sannihitarthatvan ca 
lihga-vyavadhanabhavat. atra ca tadbhavat. agamasya tu pratyaksat 
sannihitarthatvam atma-visayatvat. pratyaksasya va ’ san-nihitar - 
thatvam parag-visayatvat. ato durbaiam ato badhyatvam ato 
mithyatvam iti. 

[189 b-190 a] 

Depending on self-experience, perception, etc., are 
established. As experience is self-established, what 

13 • ' 
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need is there (for means of valid knowledge) in the 
matter of establishing the self? 

The second alternative is not possible. Perception, etc., are not 
self-established, because they are inert; nor are they established 
through pramanas , for then there would be an infinite regress ; nor 
are they not established, for in that case no object can be known. 
Perception, etc., are established only on the basis of the self which 
is experience. The self, however, is not dependent on any other. 
So, it is intrinsically immediate. The knowledge of it that rises from 
the study of Vedanta cannot have for its content something which 
is not immediate. 

NTV — pratyaksa-sphuranasya agama-gamya- tmanubhava- dhinat- 
vat agamo balavan, durbalam pratyaksam ity ato badhyatvan mithyat- 

vam . pratyaksa-sattaya atmadhlnatvat atma-sat(aya$ ca pratyaksa - 

nadhlnatvat Qtma-visayoyam agamo balavan. 

A VS — pratyaksa-sphuranasya agamagamyatmadhlnatvad Ugamo 
balavan , pratyaksam durbalam. 

[190 b-191 a] 

^ct: H || 

Since perceptuality is preceded by self-experience 
and does not exist of its own accord, the one self is 
known by the self alone—thus it is understood from 
the Vedantas. 

The third alternative, that the cognition generated from Scripture 
is not the locus of immediacy, is not tenable. Even perception is not 
immediate of its own accord, because it is inert. It is immediate only 
because of its relation to the self-nature which is eternally immediate. 
So, the immediacy of perception is dependent on the self-established 
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self-experience. Similarly, Scriptural cognition, too, which is depen¬ 
dent on the same, may well be the locus of immediacy. 

Nor is the fourth alternative—that scriptural cognition is devoid 
of independence—sound. Validity is intrinsic. The Vedantas which 
have the self for purport are not expectant of anything else. And 
the self-cognition which arises from them is intrinsic. 

AVS—pratyaksasattaya atmadhlnatvad atma-sattaya$ .ca 
pratyaksatvat tad-adhinatvabhavat agama atma-visayo balavan 
pratyaksam durbalam. 

[191 b-193 a] 

^ ’T^lcl II \\ 

As for what was said, that because Scripture and 
Traditional Code establish rites alone, there is no 
means to release other than rites, by whom was it 
said that rites do not attain the status of means to 
release? Have you not heard the Scriptural text ‘That 
one’ 1 , etc., and the Traditional Code ‘Purificatory 
rites’ 2 ? 

It was stated by the purvapaksin (in v. 33) that Scripture and 
Traditional Code establish rites alone, and that rites are the means to 
release. Now, are rites the direct means to release, or do they serve 
as the means in sequence ? Not the first, because they cannot bring 
about release ; and there are Scriptural texts which say that release is 
not attainable through karma (e.g. Mahanarayana Upanisad, x, 5; 
and Kaivalya , 2.). The second alternative is acceptable to us. Rites 
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are instrumental to release either by generating the desire for know 
ledge or through purification. 

1. BU, IV, iv, 22. See note on v. 14. 

2. See Gautama-dharmasutra, ed. by L. Srinivasacharya (Govern¬ 
ment Oriental Library Series, Bibliotheca Sanskrita No. 50, Mysore, 
1917), viii, 19-22, pp. 127-132. 

NKL—nanyah pantha iti saksatsadhanatva-nisedhad vividisadvara 
samskara-dvara va mulcti-hetutvam vacyam tad-istam eva. 

AVS—kriyayaiva kaivalya-sadhanam cert nasti pramanam , 

kriyapi kathancit &uddhi-d\arena sadhanam ced asti pramanam. 

[193 b-194 a] 

ii \\\ ii 

Though the cognition of the one self is not 
directly enjoined by Scripture and Traditional Code, 
it is not outside of them, for through them alone there 
is self-knowledge. 

Although knowledge of the self is not the content of injunction 
(acodita ), it is not something which is alien to the Veda (i. e. not 
avaidika ). It is taught in Scripture and Traditional Code, even 
as knowledge of karma is taught therein. Hence, it stands to 
reason that self-knowledge is the means to the human goal, viz. 
release. 

AVS—$ru t ismrtyavih it am api brahmatmaikatva-jnanam na tiruti- 
smrti-bahyam Sruti-smrti-janyatvat. 

[194 b-195 a] 

qsxj JT H II n« II 

^ l%lf 1%: | 
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As for what was stated (in v. 33) that in the Veda 
the reality is not made known, that objection has been 
refuted (in v. 123) and its (further) refutation will be 
set forth later on. 

The contention of the purvapaksin that the Veda does not teach 
the oneness of self has already been refuted, and will be refuted 
again. 

[195 b-196 a] 

f^itcrafci snspRq q^qiqiqimraiR n \\\ n 

As for what you said that, in the absence of 
injunction, the sentence (about Brahman knowledge) 
would be invalid, that will be refuted 1 with care through 
clear and logical arguments. 

The objection raised in v. 34 is referred to here. 

1. NKL—pariharisyatlti pathe bhasyakara iti Sesah. 

[196 b-199 a] 

q gqqfafel II II 

rmt m\ q^ici q iraraeraisra: n ?v» n 
<ro^«r dbr n n 

And as for what was said : “ There is no human 

goal by a knowledge of the mere reality, for the 
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Vedantas are characterized by a profusion of stories; 
by a knowledge thus ‘There lived a king named Rama’, 
the human goal does not result, as there is not any 
injunctive sense; everywhere, here, knowledge is 
indicated as being for the sake of another; for there is 
the statement about performance after knowing, thus: 
e The learned one performs sacrifice’.” 

Here, the objection stated in v. 36 is alluded to. The view of 
the purvapaksin is that the Vedantas are subsidiary to karma , even as 
the looking into clarified butter by the sacrificed wife is a subsidiary 
to the Dar&apurnamasa rites. 

[199 b-200a] 

$\& qf^R: rpj 4 =qtfq sra-fw n ?\\ n 

The reply to it has been stated already (v. 129) and 
will be stated hereafter also, in reliance on the ground 
that the fruit of knowledge is immediate. 

The reply has been stated already, and will again be stated. 
We rely on the texts which speak of the experience of the wise. Self- 
knowledge leads to the destruction of evil in its entirety and to the 
manifestation of unlimited bliss. And so, Vedanta is not an 
auxiliary of the injunction of karma. 

[200 b-201 a] 

II II 

“ Now, as for what is declared in Scripture about the 
fruit of freedom from sorrow, etc., that is an eulogy of the 
soul. Therefore, what you say is your imaginary dream”. 
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Purvapaksa —The texts ‘The knower of the self crosses sorrow/ 
etc., are intended to praise the soul which has the eligibility for ritual 
action. They do not teach the wisdom about the non-dual self. 

[201 b-202] 

aribqii nKWW spflwRI: II II 

3ia?ll*RfasRU qqi || II 

Here it is replied: Leaving the fruit which is 
intended and which is validly cognized, why do you, like 
one ignorant, assume through secondary implication 
eulogy which is neither declared in Scripture nor 
intended (by it)? 

Siddhmta —On what ground do you say that the texts quoted 
above do not have for purport the destruction of sorrow, etc.? (1) Is 
it because it is not wished for, or (2) because it is not known from 
the sentence, or (3) because it is not known through other means of 
valid knowledge ? Not the first; for, every one desires the fruit in 
the form ‘Let me be happy; let not sorrow come to me’; and it 
cannot be said that this fruit is not wished for. Not the second; 
for, the sense we have urged is readily understood from the text. 
Nor the third ; for, the experience of the wise is the evidence for it. 

You think that the text in question is a case of abhutarthavada. 
On what ground, we ask. Is it known directly from the statement? 
Or, is it what is wished for ? Or, is it established through some other 
pramanal Not the first; for, from the statement itself we do not 
understand any praise of the soul; it has only to be assumed by 
implication; and such an assumption is not proper because it would 
go against the fruit which is known from Scripture, and which is 
experienced by the wise. Not the second; for, praise of the soul 
cannot be what is wished for ; what is wished for is the attainment 
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of happiness, the destruction of sorrow, and the means thereto. 
Nor the third; for, it is not known through any pramana that the 
destruction of sorrow, etc., constitute the praise of the soul. 

NKL —■ jliana-phalasya kimanistatvdt tyagah, apratiyamanatvad vd, 
badhitatvad va. nadya ity aha—abhipretam iti . sukha-duhlcha-pari - 
haratvad ity arthah. avagata-sahgatikasya prat it e na dvitTya ity 
aha—gamyamanam iti. na tritiyah apauruseyataya vidhi-vakyat svatah 
pramanatvad ity aha—pramanata iti. 

AVS-jnana-phalasya kartrtvady-upamardasya pratyaksatvad ata 
eva kartrtvadi - pratibhasanasya viduso badhitanuvrttitvat phala-Srutir 
nabhutarthavadah at ah sadhanadhikari-bhedo vastuparatvam ca 
vakyasya ity etam manoratham ity uktam manorathamatram . 

[203-204 a] 

Nor is there identity of content between the 
perception (I am miserable) and the Scriptural state¬ 
ment ; the reply has been stated by Scripture itself in 
the text referring to the passage through dream and 
other states, which declares several times the unattached 
nature (of the self) in texts declarative of non-attach¬ 
ment. 

The perceptual experience of the form *1 am miserable* cannot 
contradict the Scriptural text, because the two do not have an 
identical content. The experience has for its content the empirical 
soul. Scripture speaks about the true self which is of the nature 
of the eternal bliss-experience, which is the witness of the three states 
pf experience, and which is not affected by these changing states- 
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[204 b-205 a] 

|| || 

SR^ft *Rl: Wttt | 

“ I consider all that has been stated by you to be 
a castle in the air; for I do not see the fruit of 
knowledge to be directly perceived.” 

Purvapaksa— Your belief that Brahman is pure consciousness, that 
agency, etc., are superimposed thereon, and that the fruit of Brahman- 
knowledge is the complete removal of agency, etc., is a product of 
your imagination. There is no direct experience of what you say. 

[205 b-206 a] 

II ^ II 



If the fruitful knowledge does not arise even from 
the sentence (That thou art) declared in Scripture, then 
what you have said may be raised as a doubt. 

Siddhanta —Our view is not a day-dream. You may legitimately 
raise the doubt you have raised only if from the Vedanta text wisdom 
leading to release did not result. For the proper person the Veda 
does generate knowledge. If for the ineligible person the said wisdom 
does not rise, it is not the fault of the Veda. 

NKL—j nan inop l sukhadi-dar&anat , badhitanuvrtteh paribhasa- 
matratvad, ity art hah. tadyatha ahinirl vayanityadi-Sru ti-si ddhatva t 
badhitanuvrttih paribhasamatram. 

[206 b-207 a] 

f^R i 


14 
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The knowledge of the eternally free arises from the 
sentence, not otherwise. The knowledge of the sentence- 
sense is preceded by the memory of the word-senses. 

For the eligible person, knowledge arises from hearing the major 
text ‘That thou art’. It is true that all do not get this knowledge. 
That is because the true knowledge of this sentence can come only 
after there has been a correct understanding of the words constituting 
it. Those who do not have this understanding cannot realize the 
truth of the major text, even as a deaf person cannot appreciate 
music. 

NKL—Sodhitapadarthajnanavatam vi&istadhikarinam eve’ty art hah i 

[207 b-208 a] 

ii ii 

The word-sense is remembered for certain through 
co-presence and co-absence. Thus, the self free from 
sorrow and action is understood. 

The knowledge of the word-senses too does not come to all. 
One must inquire into the meaning of the words through the 
application of the rule of co-presence and co-absence. Nor is it 
enough to have a knowledge of the word-senses alone. One must 
understand the sentence as a whole also. 

NTV—Icena kramena vakyat tad-art havagatir ity apeksayam 
aha—vakyarthasya p i i tyadina—prathamam anvayavyatirekabhyam 
tvampadarthah smaryate, anantaram nirduhkham akriyas-tvampada- 
laksyam dtmanam pratipadyate , tadanantaram sadevetyadi-vakyebhyo 
brahmasmiti pratyagatmany aparoksa-pramd jayate. 

, CX- 

NKL—atmano * vastha-trayenugamad avastha-trayasya paraspara - 
vyabhicarad ityadi caturvidhanvayavyatirekabhyam ity arthah. 
Sodhita-tatpadartha-jhanam tathapi durlabham tatranvayavyatirekayor 




The reply to this suggestion is : no. The meditations are either 
(or the fulfilment of karmas , or for achieving prosperity, or for 
gaining release in sequence (krama-mukti). What we have already 
said with regard to karmas holds good as regards meditations also. 
In the vividisa-tQxt ( BU , IV, iv, 22) the word tapas stands for 
meditations. 


[ 330 ] 


fN *\ rsC 

Because of the text, 4 Being released, n and because 
of the text about the path of light, 2 it is seen that the 
meditations do not directly lead to release. 

Upasanas are not the direct means to release; they are the 
means only in sequence. As evidence, two scriptural texts are cited: 

1. BU , IV, ii, 1. 

2. BU, VI, ii, 15; CHU , V, x, 1. 

NTV—tad ahuh pauranikah—brahmana saha te sarve samprapte 
pratisancare , parasyante krtatmanah pravi&anti param padam-iti. 

AVS—arciradivakyodaharanam upasananam krama-mukti-pha - 
latva-dyotanaya. svartha-Sabdena virincyadi-phala-grahanam. 

[ 331 ] 
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It cannot be said that the Vedanta texts are invalid because 
their cause is defective ; for, the Veda is not the composition of any 
human being. 

There can be no conflict of other means of valid knowledge with 
he Vedanta, because their contents differ. 

Nor may it be said that the Vedanta cannot give rise to direct 
knowledge; for the kind of knowledge one gets depends upon the 
nature of the object too. The object of Vedantic knowledge is the 
self which is eternally immediate. So, the Vedanta texts may well 
generate immediate knowledge of the self. 

Jsahkafa will establish this later, while refuting the view that valid 
knowledge requires four factors, viz., the word, reasoning, meditation 
and the self. He will, then, say that from the major text alone the 
immediate knowledge of the self arises. 


[ 211 ] 


=T 3 % 31^3 it w ii 



seeing the nine, the tenth man does not 


know 4 1 am the tenth \ because his knowledge is 
clouded by the number nine and he is deluded. 

The purvapaksin may say that there is no need for Veda-pramana 
because the self is of the nature of immediate awareness . 

In reply, the siddhantin cites the illustrative story of the ten 
travellers. The tenth man does not realize that he is the tenth 
because he is obsessed with the number ‘nine.’ And he realizes the 
truth—that, too, immediately—when he is told ‘You are the tenth*. 


[ 212 ] 




31% 33^*15^53 || w II 
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Similarly, though, the duality might have been 
destroyed, he does not know the one self without the 
text, ‘That thou art’, etc., because he is without wisdom, 
due to delusion regarding the inner self. 

Although one knows in general about the self, one does not 
know it truly because of the obstacle, viz., nescience. In order to 
remove this obstacle Veda-pramana is necessary. 

[ 213 ] 

sratR sricfoi%: || ^ ii 

For him there arises firm knowledge in respect of 
the inner self through the texts, ‘Thou art real’, etc., 
which destroy the desire to know, sublating the igno¬ 
rance regarding the inner self. 

Although the self is of the nature of immediate awareness, and 
we are that, there may arise in us the desire to know the self which is 
the eternal bliss. We study the Veda and Vedanta and acquire 
superficial knowledge of that. In order to acquire distinct and clear 
knowledge of the same we should listen to the major texts. From 
such listening arises illumination which is unsublatable and free from 
doubts. 

It cannot be said that when the self is known, nescience also 
would become a content of valid knowledge. When nescience is 
sublated, the self is realized; and so in that experience there is no 
nescience at all. 

NKL—drdhety abadhita~ni$citi riipa ity arthah. 

[ 214 ] 

enWhFFswt i 
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Renunciation of all action is assumed to be a proxi¬ 
mate auxiliary, because it helps in the generation of the 
knowledge of sentence-sense. 

Renunciation of all karma is an auxiliary of knowledge; for it 
helps in the understanding of the major texts. 

NTV—fair a Sravanam Sabda-Sakti-nirdhciranavasanaidamparya- 
viparyaya-vinatii, mananam badhabhava-parlksa sa badha-buddhim 
nirunddhi , ekalambanapratyayamredanam dhyanam tac chinatti citta- 
viksepam bhinatty atad-vasanam, vedantas tv at man am saksat 
bodhayanti, tat ha pi vedantah Sravanadisu. satsv eva Umavidyam 
prasuyante nasatsu. 

Sravana - manana - dhyanabhyasah Sabdasya jnanotpatti - pratU 
bandhapanayena s ah ay a t am pratipadyante. 

[215] 

i| SRqsRt ^ II \\\ II 

Renunciation is the supreme means to release in the 
case of all. By him who renounces is to be known the 
supreme place which is the inner self of the renouncer. 

Here by ‘release’ is meant knowledge. Renunciation is an 
auxiliary of knowledge. It is called the supreme means because it is 
the proximate auxiliary- Karma cannot serve as the proximate 
auxiliary because it involves the conceits of agency and enjoyership. 

NTV—atra moksa-Sabdena mucyateneneti brahma-jhanam ucyate. 

[ 216 ] 

ffcl m\ | 
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Scripture itself has declared the means to self-know¬ 
ledge as preceded by renunciation of all (action) in the 

words 4 subdued, self-controlled etc. 

* 

Scripture is cited to show that renunciation of karma is an 
auxiliary of knowledge. BU, IV, iv. 23 : ‘Therefore, he who knows 
it thus becomes subdued, self-controlled, indrawn, forbearing and 
absorbed, and sees the self even in the self; he sees all as the self.* 
Here by the word ‘indrawn’ ( uparatah ) is meant renunciation of 
obligatory and occasioned rites. It is as preceded by renunciation 
that the self is to be seen. 

[217] 

II ^ II 

Yoga (action) is characterized by activity; know¬ 
ledge is characterized by renunciation. Therefore, 
having knowledge in view let the wise one, here, 
renounce. 

Another text is quoted here: The Mahabharata , A^vamedhika- 
parva, 43, 26. 

[218] 

cicRcl || RV || 

S3 

The gods, fearing release, covered men with delusion. 
Therefore, they, devoid of sight, began to perform rites 
with zeal. 

It cannot be said that all might renounce for the sake of 
knowledge which is the means to release. The gods delude men, 
whom they use as their domestic animals, BU, I, iv, 10: ‘He who 
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worships another god thinking, “ He is different, and I am different”, 
does not know ; he is as an animal to the gods.’ It is only a few that 
see through this delusion and escape from the herd and seek 
knowledge. Renunciation, therefore, is not something which comes 
of its own accord effortlessly and with case. 

[ 219 ] 

^snssf^it a w it 

Therefore, renouncing all actions and destroying 
nescience through knowledge of the self, let him attain 
the supreme place of Visnu, through knowledge alone. 

After renouncing the world, one ought to ‘hear* the Vedanta 
texts for the sake of gaining self-knowledge. This is an originative 
injunction (utpatti-vidhi) even as the injunction to renounce is. An 
originative injunction is that which makes known the bare nature of 
an act, e.g., £ He is to offer the Agnihotra oblation.* [The other 
types of injunction are: applicatory injunction (• viniyoga-vidhi ), 
injunction of the eligible ( adhikara-vidhi ), and procedural injunction 
( prayoga-vidhi ).] 

When through ‘hearing’, etc., one matures, one acquires self- 
knowledge. With that, nescience which is the root of all evil is 
destroyed. The body may last for some time longer so that the 
unspent portion of the prarabdha may be enjoyed. When that 
enjoyment is over, one attains the supreme Reality. 

The last quarter of this verse is from the Upanisads. See 
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[ 220 ] 

fici i 

II II 

Thus in the Bhallavi section the Scriptural text is 
found: Through the renunciation of all action the 
knowledge of self is born. 

The Bhallavi Sakha is not now extant. 

[ 221 ] 

II W l> 

Sage Apastamba taught directly in the words ‘ True 
and false’ that the search for the self is to be preceded 
by renunciation. 

Apfl S' Kirhhj-ilhm'iHG-suti'fl, II, xxi, 13. 

[ 222 ] 

siraFcitn^CT ssF&nn'g'ira. n w u 

4 He who has not desisted from evil conduct, who is 
not subdued, nor self-composed, and whose mind is not 
quiescent cannot attain him (self) through knowledge.’ 

KU, ii, 24. 

Here renunciation is laid down as a condition precedent for self- 
knowledge—not renunciation of optional rites alone, but of all 

karma . 

15 
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[223] 

ii w ii 

The statement of procedure ‘ By the recitation of 
the Veda,’ 1 etc., which has been made through effort 
shows that there is a difference of eligibility for the two 
sections, viz. of rites and knowledge. 

It is not that the one who is eligible for karma is eligible for 
knowledge. Karma is an auxiliary of knowledge. For the two 
sections of the Veda, the eligible persons are different. 

1 BU, IV, iv, 22. See note on v. 14. 

[224] 

rpreft JT fl^qtsrlj ^fcl ^ || W’i II 

Through the mark, generation of knowledge, etc., it 
is known that action is a cause thereof; but not that it 
alone is the distinctive cause. 

Although, sometimes, karma is said to be generative of 
knowledge, it is not the distinctive cause of knowledge. Karma 
is the cause of knowledge through the purification of the mind; 
but sannyasa is the direct means through the modus operandi , 
4 hearing’, etc. 

NTV— jnanotpatti-lingat karmandm na saksat jnana-sadhanatmm 
gamyate kiihtu paramparayapi sadhanatva-matram gamyate atah 
karma-jnana-kandayor bhinnadhikarita. 

NKL—dharmat sukham ca jnanath eeti kvacit jnanahetutvam 
gamyate. vividisantiii kvacid vividisa-hetutvam. samskara iti kvacit 
samskaratvam. anupahatamandveti kvacic chuddhi-pradhanatvam , 
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a to ’nekabalat kartnandhi jnana-hetutvamatram gamyate, na iu 
karmaiveti viscsah. tasmdt karmanam $uddhi-dvarena hetutvam , tat - 
tyagasya saksacl eveti na viroclhah ity art hah. 

A VS—kannanath jnana-sadhanatva-matram gamyate , na tu 
karmaiva sadhanam iti , tasmdt karmani sliddhi-dvarena sadhanam. 
sannyasas tu saksat-sadhanam iti vibhdgah. 

[ 225 ] 

^ri%: i 

Sinara vjqiei ^ || ^ ii 

c With shaven head, without possession, non-attached, 
pure always within and without, the wandering monk is 
fit to become Brahman ’—thus Scripture. 

This is an adaptation from the Jabalopanisad , 5: at ha parivrad 
vivarna-vasa mundo *parigrahah tucir aclrohi bhaiksano brahmabhuyaya 
bhavatiti. 

NKL — bahya-yajhopavi tadirahito ’ parigrahah . 

[226] 

fFIPT || W || 

The texts like these from Scripture, along with 
crores of texts of Traditional Code, enjoin emphatically 
the renunciation of all action for the sake of knowledge. 

NKL quotes the following text: sa&ikham vapanam krtva 
bahihsutrahi tyajecl budhah , tasmdt karma na kurvanti yatayah 
paradarsinah. 
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[227] 

sns^wtapt ii ii 

As for the defects you pointed out, viz. that without 
something to be done eligibility is hot established (v.31), 
even this does not exist, as there is the means for know¬ 
ledge in the manner stated above. 

It cannot be said that there must be something-to«be-done (karya), 
in the absence of which there will be no eligibility. Is it contended 
that karya is necessary for establishing in one who desires release 
eligibility for the means to jnana , or for jnana itself? Not the first; 

f 

for, the means to knowledge consists of ‘ hearing etc., as preceded 
by sannyasa, Here the means itself is karya ; nothing else. 

[228] 

?nltoKt II II 

As in the path of injunctions there exists an exami¬ 
nation of eligibility, there is no need to establish eligi¬ 
bility in regard to knowledge which is of the nature of 
fruit. 

The second alternative too is not possible. As regards jnana , 
there is no question of considering eligibility. It is not the 
content of an injunction, and it is a seen fruit. Inference: what is 
in dispute, viz. jnana, is not what is enjoined, because it is a fruit, 
like svarga. 

NTV—vidheyasadhane kriyayam loka-vedayor adhikarasya pafiksa 
vartate, jndne tu pramamphalabhutc pramdnatantratvdn na vidheyata , 
tena adhikaras tatra nirupyate. yato ’ to yathodita-jnanopaya eva 


f cIhikara ity art halt . kihca purusatantra eva vidheyatayd *dhikara isyate> 
na vastutantre, pramanaphalabhutam ca vijhdnam vastutantram yatah 
ato vijhdnasadhana eva * dhikarah , na jhdne. 


[ 229 ] 


% 3*t4cT; II w || 

Inquiry into eligibility is necessary in respect of an 
object which is dependent on man; that is not proper 
in respect of what is reality-dependent, for that itself is 
the human goal. 

What is called jhdna is nothing other than the destruction of 
nescience through the rise of the self-cognition from the major texts. 
In fact, the self itself is the destruction of ignorance. Therefore, 
self-knowledge is the human goal. That is the nature of reality, and 
does not depend on an agent. 

NTV—purusena kart um akartum any at ha ca kartum aSakyatvdt 
jnanasya ity art hah . ki/ica pumarthasadhanam eva vidheyam na 
pumarthah svargadi, brahmajhanam tu svayam pumarthah svargadi- 
sukha-saksatkaradivat , jndna-jheyasyd ’tmanah svargadivat svayam 
pumarthatvat . 

NKL — dtmanah sukha - rupatvat tacldkara - vrtteh sukhasaksat- 
karataya svargavat pumarthatvdn na vidheyatvam. 

AVS—vihitampraty adhikari-cinta , jnanasya ’vihitatvat svarga¬ 
divat phalarupatvat jnanasya kartum-akartum-anyathcikartum asakyat- 
vat jncma-jneyasya ca ’tmanah pumarthatvac ca ncitha 'dhikari- 
cinteti. kva tarhi adhikari-vicarah prastata Hi cet jnana-sadhana 

sravanadav iti brumah. 

* * 
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[230] 

SHF# m Bm\ i 

^ II II 

What is admitted as the fruit in the case of the 
not-self which is known as an object, that itself is to be 
known here in the Vedantas as the experience of the 
self. 

What was stated in v. 159-160a is here recalled. See note 
thereon. 

NTV—etad uktarii bhavati-ya yd pumanhe sahwit sd sd pumartha 
lokc drstd yathd sukha-tatsadlianady-anubhutih, dtnid ca sukha - 
tatsadhanady-anubhuti-svabhavo veddnta-prameyah, tasmad anena 
pumarthena bhavitavyam iti. 

na hy anubhuter apumarthatd lake paramarthato ’ sti , apumartha - 

rupatvasya anubhuter aropat> anyathd nirupadhika-prenuispadata 

yadartham sarvath yac ca ndnyarthahi tat sukham iti sukha-laksana- 

• * 

laksitatd ca anubhuty-atmano na sydt. 

[231J 

'O 

II II 

Because of the Scriptural texts “Consciousness, 
bliss 'V " The self alone (is bliss) ”, 2 the human goal is 
alone the object of knowledge, without being expectant 
of cognizership, etc. 

Cognizership, etc., are conditioned by adjuncts such as egoity, 
etc., which are the products of nescience. Although the contents 
of cognition vary, because, again, of nescience, the immediateness 
of cognition is the same in all cases. That is the self of the nature 
of awareness. That is the human goal. 
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1. BU, III, ix, 28. 

2. SP makes the sruti text referred to here read ‘atmaivanandah’. 
But there is no such text in the Upanisads, though there are many 
which teach the same meaning; e.g. BU, IV, iii, 32. 

[232] 

crsfpt mm JsirafafFT i 

t s# £tmr%5R5f mm \\ \\ 

In whom the knowledge of that has arisen, in him, 
for ever, has that arisen and never will it be otherwise ; 
as that (arose) in the sage Vamadeva even while in the 
womb 1 . 

On the view that there is injunction of knowledge, it must be 
stated why there should be injunction. Is it for the non-sublation 
of knowledge, or for bringing about relation to the fruit, or for the 
destruction of the obstacles to knowledge ? 

Not the first; for in the case of Vamadeva there was knowledge 
even while he was in the womb of his mother. There was no 
sublation of the study, etc., made in his earlier birth, and no one 
exhorted him to know the self. The true knowledge that results 
from ‘hearing’, etc., can never be sublated. 

1. A1U, iv, 5. 

NTV—yatha Sukti-jhana-samakalam eva tat-praptir exam brahma - 
jnana-saniakalam eva tat-prciptir bhavati, yatha garbhastho vamadevo 
brahma-jhana samakalam eva sarvatmyam pratipede. 

[233-234] 


sqiswrat it \\\ n 
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And that certainly removes nescience. When for 
the prince who is deluded by the idea that he is a 
hunter there is the recollection, the hunter-idea is 
removed; even so, for him who is ignorant of the self 
and attains recollection of the one self through the 
sentence 4 That thou art \ etc., all nescience, along with 
its products, vanishes. 

Nor is the second alternative possible. There is no need for an 
injunction to bring about a relation between self-knowledge and 
the destruction of ignorance which is the fruit. 

Nor the third. In the story of the prince who grew as the son 
of a hunter, forgetting his royal birth, the destruction of the 
obstructing belief is brought about by true recollection, even without 
an injunction. 

MTV—katcid rajakumdro jatamatrad ova vyddhakulam pravisto 
vyadho *sail ’ty dtmdnam manyate , tatra rajakumaro ’si ’ty upade&a - 
mdtrena rajakumdra-smrtau vyadhabhavo nivartate. 

NKL— kasyacid rajakumarasya garbhanihsarananantara-bhrasia - 
rdjyataya variant pravistasya vyadhaih putratayd positasya drdhabha - 
v ita-vy ’ddhabha vasya ausadhadi-sevaya prcipta-rujya-samarthyasya 
tan-mantrabhis cinha-visesa-darsancna avagata-rdjabhdvasya nasti 
tvam vyadho rdjaiveti bodhita-vdkyaja-bodhah abodha-dhvamse 
ndparam apeksate yathd ity art hah. 

[235] 


smV. 3#i§sft < 1 ^ 13 WTcl: II W II 
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This being so, injunction here is not to be assumed 
by any means. And, the assumption is futile, as it is 
of no use here. 

Moreover, does Scripture say that there is injunction with 
regard to knowledge, or is such injunction assumed ? There is no 
Scriptural declaration to that effect. As for the texts like, ‘The self is 
to be seen,’ ( BU , II, iv, 5) etc., they are not injunctions. This will 
be explained later on. 

There is no need to assume an injunction, for there is no ground 
for such an assumption. As, in respect of the self, activity and 
turning away are not possible, what is the use of assuming an 
injunction ? 

[236] 

II II 

Origination, attainment, purification, and modifi¬ 
cation—these are the fruit of injunction. Release is dif¬ 
ferent from these; therefore, injunction here is futile. 

Injunction is possible only with regard to action. Action may 
lead to one of four results: origination, attainment, purification, and 
modification. Release which is the fruit of knowledge is none of 
these. It cannot be originated, because it is not what is made, and is 
beginningless. It is not what is attained, because it is without any 
relation, and is of the nature of what is eternally attained. It is not 
what is purified, because it is devoid of qualities, and no speciality 
can attach itself to it. It cannot be modified, because it is not a 
finite entity and is unchangeable. Therefore, release is not the fruit 
of an injunction. 

NTV—vastimah . notpadyata ancmyayatta-prakasatvat , na 

svavisaya-jnana-vikarena vikaryatci, niravidyatvac ca na samskaryata, 

atmatvac ca napyata ity arthah. 

16 
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NKL — pindolpatti-phalam samyavcmam pis tau samyant'Ui 
vidhiyate. payah~prapti-phalam dohanam gam dogdhiti vrihi-samslcara- 
phalam pvoksanam vrlhin proksatlti vrihi-vikara-phalo *vaghato vrilnn 
avahantiti. 

[237] 

ff f&tk 31 jflfi- 351^331 II R^ 3 II 

Since the real self which is free from nescience is 
not brought about by anything else, there is not for it 
the nature of being act, fruit, or causal correlate. 

It cannot be said that Brahman is the content of the injunction 
to meditate. For, no action is possible with reference to Brahman. 
Brahman is not dependent on anything else. It is self-established. 
It cannot even be called a fruit, because it is not generated by 
any act. 

[238] 

rf i 

33r^(r[R3 || RV || 

Hence, the non-existence of injunction, here, is by 
no means a defect; this is a good ornament; it is 
praised in the Vedantas. 

The Vedantas do not become apramana because there is no 
injunction in them. On the contrary, the absence of injunctions is 
their merit. 

AVS—yatra vidhUkrtyam nasti tatra vidhyasambhavo na dosah , 
pratytita alankarah. 

[239] 

ii rv*> n 
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‘By the commands l am prompted' and ‘1 am 
Brahman’—these two, because of mutual contradiction, 
cannot be (valid) at the same time and in the same 
place. 

Injunction and knowledge belong to different universes of 
discourse. The one who has self-knowledge cannot be the patient 
of an injunction. There is nothing for him to do or not to do. 

[240] 

get nifa h ii 

Being master, one is not prompted by a servant, as 
by a master. He is only to be awakened, as a sleeping 
king by his bards. 

Even the seeker of knowledge is not to be prompted by an 
injunction. He is the master of the Veda, and not its servant, 
because he has risen above the way of sathsara. He is only to be 
awakened, even as a king may be by his bards. 

The above explanation is on the assumption that the entire 
verse refers to the seeker of knowledge. An alternative explanation 
is that the first half of the verse applies to the one who has self- 
knowledge already, and the second half to the one who seeks it. 

The seeker of knowledge may require prompting for ‘ hearing’, 
etc., but not for knowledge. 

NTV — sarva-niyantuh pratyagatmano veda-svamitaya na veda- 
niyojycitaya , kimtu avidya-nidraya supto bodhyata eva. 

NKL—laksanaya tadakara-vrtti-janana-dvara ajnana-nivarta- 
katvdt pramanyam ity arthah. 

AVS—mumuksuh padartha-vivekavan veda-svamitvan na vedena 
preryate, kimtu bodhyata ity art hah. 
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[ 241 ] 

^4 Slcfo q?Jr|l^ I 

«r4^N § mi stfi*# ii =«? n 

Being of the nature of command, etc., is to be 
understood with reference to religious duty ( dharma ) 
alone; because religious duty alone is declared as the 
premise; and it is not Brahman that is intended. 

Injunctions have meaning only in regard to religious duty 
(dharma), and not in regard to Brahman. The Purvamimamsa-sutra 
has only dharma as the content of its inquiry. 

[ 242 ] 


fl^ljiFii foqp-fa sirapw || w || 

Because of the statement “ Then, therefore, (the 
desire to know) religious duty ” {PM I, i, 1), because 
of the declaration “ Of the nature of command ” 
(I, i, 2), because of (the sutra I, i, 25) “(In a sentence) 
all words denoting things are (in close textual juxta¬ 
position) with the words expressive of action ”, and 
because of (the sutra I, ii, 1) “ Scripture is for the sake 
of ritual ”, (Brahman is not subsidiary to injunction). 

A few aphorisms of the Purvamimamsd-sutra are cited here to 
show that injunction has no reference to Brahman. 

[243] 

^4^1 4 m: I 

ipn §h5t^toTi || || 
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“ All verbs are indicative of productive operations 
(i bhavanas ); from them the unseen potency (apurvd) is 
known”, etc., (II, i, 1). Thus the twelve-chaptered work 
(on Purva-mlmamsa) is to be understood as having for 
purport what is dependent on man. 

After quoting another aphorism, it is declared here that 
Purwtriimamsa discusses dharma alone which depends on man, and 
not Brahman which is beyond such distinctions as action, causal 
agent, etc. 

NKL—kartum akartum anyathd vd kartum vyacchakani, tad vis ay a 
prahtana-mlmamsa na para-nispanna-brahma-gocard ity arthah. 

[244] 

It cannot remove the sense taught by Vedanta ; for 
it is not an evidence therefor. A thing that is known 
through one means of valid knowledge cannot be set 
aside by another means of valid knowledge. 

Mi maths a has no power to sublate what is taught by Vedanta. 
Nor is injunction of karma capable of cancelling what is known 
through Vedanta. 

If the reading be tat-pramdnatah instead of atat^pramanatah , 
then the rendering would be ‘for, it is the authority for that (viz. 
dharma). ’ 

A VS — purva-bhdgasya vydvaharikam pramanyam na tatlvavedana - 

laksanam ato na tattvamadi-siddhartha-badhakatvam, 

* * ' 

[245-246] 
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An evidence is valid only in respect of what can be 
known by it; it is not an evidence elsewhere. The text 
“ Then, therefore, the desire to know Brahman ”, etc., 
is endowed with reasoning, because there are enquiry 
and rules, as in the case of the Purva-mimamsa text. 
This being so, the text ‘That thou art’, etc., has a 
harmonious sense. 

A pramana functions only in respect of its content. It has no 
business to intrude into another field. If Karma-mimamsa be valid, 
Vedanta too is valid. So, it cannot be said that Vedanta is a pseudo- 
pramana. 

[247-248 a] 

*T CJ5T II || 

(It is) the content of all Vedantas. Otherwise, that 
would be contradicted. Not there is the expectancy of 
instrument, nor of a modus operandi where by Scripture 
Brahman is made known as being of the nature of the 
self. 

The Vedanta-teaching is about the non-dual Brahman, Its 
aim, thus, is to make known the truth. Karma-kanda , however, 
which depends on differences such as action, etc., makes known only 
what is not true. So, it must be admitted that each is pramana in its 
own field. 


There can be no productive operation (bhavana) in relation to 
Brahman. Each productive operation has three elements. What is 
to be accomplished ( bhavya )? What is the instrument (karana)? And, 
what is the modus operandi (itikartavyata )? Brahman is not what is to 

9 

be accomplished (bhavya). The other two elements, therefore, 
have no meaning with reference to it. Bhavana relates to action, 
and not to Brahman. The Vedantas only teach that Brahman is 
the Self. 

NKL — sarva-vedan ta-visayam sarvopanisad-gatam mahavakyam 
upakramadi-lifiga-gati-samanyabhyam tatparam ity arthah. 

kith kena katham bhavayecl ity am&atraydpeksa bhavana neha 
sambhavati, karanathtabhavad iti bhavah• 

AVS—yatra amSa-trayain tatra bhavana , yatra bhavana tatra 
vidhih , atra tu taitvamasity-adi-prade$esu na amsa-trayam, tata eva 
na bhavana , tata eva na vidhih , ato 'dhikari-sadhana-bheda iti. 

[248 b-249 a] 

cR m f^lh: Rf|ciR | 

Where modus operandi and instrument are brought 
in, it is but proper that there should be an injunction for 
one who is impelled by the desire for fruit. 

Bhavana with the three elements mentioned above is possible 
only in the sphere of action. 

[249 b-250] 

cilvffRI pRrR || || 
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Because the human goal has been attained fully and 
because evil has been removed of its own accord, there 
does not arise by any means desire here for the self, as 
for the not-self. 

When that desire is removed, the modus operandi 
and means are removed. 

It is intelligible that there may be desire for heaven, etc., which 
constitute the not-self. There can be no such desire in relation to the 
self. When one knows the nature of the self from the major texts, 
one realizes one’s eternal bliss-nature and freedom from evil. So, 
the self is not the fruit or result of some activity. There can be no 
bhavana with regard to it. 


[251] 

JT +ricf5rsrj h rv. h 

As the human goal without residue and free from 
obstacles is of the nature of the self, a productive 
operation devoid of the three elements is not acceptable 
to inquirers. 

It cannot be said that there may be in Vedanta a bhavana without 
the three elements. Such a productive operation is impossible. And, 
the one who has realized the self desires nothing; he has nothing to 
accomplish. 

NTV—avidyakhyontarayo vidyodayad eva nivartate na tu vidhi - 
va$ad ity art hah. 

NKL—pumarthasya sukha-saksatkarasya 9 tmarupatah hatah- 
praptatvan nirantarayato pratibandhatvad bhavyantarasya kalpayitum 
atakyatvad ity art hah... avidyastamayah phalam dhisadhyam dhi.l ctt 
na prayatnam apeksata ity art hah. 
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[252 a] 

And in cases other than where there is productive 
operation, injunction is not admitted. 

Since bhavana is not possible in the case of Brahman, there can 
be no injunction with regard to it. Brahman is made known by the 
major texts. It is only that knowledge that is the means to release, 
not karma. Therefore, for the two sections the eligible persons and 
the means are different. 

NTV—tasmat purna-niSreyasa-pratyag-anubhuty-avidya-nhrttya 
tadavaSesa-sadhana-jnane vidhyabhavan na tatra ’ dhikUrah, kimtti 
jnana-sadhana-iravanadav eveti siddhcim. 

[252 b—253] 

1% g(%5: fisn || ^3 || 

“ If delusion were the only obstacle, what has been 
stated (by you) will do for release. When, however, the 
soul in bondage is either a part (ekadeSa) or a modifi¬ 
cation ( vikdra ) of the self, even then, is release got 
through the said path, or as dependent on action ? ” 

Purvapaksa —If delusion alone were the obstacle to moksa , then 
jnana may remove it. But it is not so. In the views which regard 
the jiva as a part or as a mode of the supreme spirit, there would be 
required karma for effecting release. If that be so, how can there be 

difference of means as between the two sections? 

17 


i 
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[254] 

3fl»T^R^R: Rftl Wfa* || W || 

Even then, the eligibility is for turning away from 
the adventitious transmigration without residue and not, 
by any means, for activity. 

Siddhanta —Even in the view that the jlva is a part of Brahman, 
what is it that is regarded as release—is it the attainment of 
Brahman, or is it the destruction of difference? On the first 
alternative, the non-difference of the part and the whole is not 
brought about by karma> because that is self-established. What is 
required is only the destruction of bondage including karma. There¬ 
fore, the attainment of Brahman does not require karma . 

[255] 

ll W* II 

As difference is unintelligible being dependent on 
nescience of self, even so, eligibility is for destroying 
nescience, not for action. 

Now for the other alternative. If the jlva is a part of Brahman, 
it is non-different therefrom. So, there can be no real difference 
between them. And, the difference must be due to nescience. The 
destruction of that can be only through jfidna , and not through karma. 

[256] 

¥<RtfN*5RTC%: || W II 
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Even if (the soul be) a modification (of the self) 
there is no (eligibility for) work, as there is nothing to 
be done, since attaining oneness with the cause is 
established of itself. 

After examining the view that the jiva is a part of Brahman, the 
other view that it is a mode is here considered. If the jiva is a mode, 
then Brahman must be its principal. Here, what is release? Is it the 
attainment of Brahman which is the, principal ? Or, is it the 
destruction of difference from that? Not the first, for the non¬ 
difference of the effect from the cause is not accomplished through 
karma, because that non-difference is natural. 

[257] 

*11 =5} II W® II 

As the attainment of clay by pot, the attainment 
of the unmodified self by the yiva-self which is a 
modification is certain ; and that is through knowledge 
of the truth. 

The other alternative, viz., that karma is required for the 
destruction of difference is now refuted. Just as pot, the effect, 
is non-different by nature from clay, the cause, so also is the jiva 
from Brahman. The difference, such as it is, must be due to 
nescience; and that can be removed only by true knowledge. 

[258] 

fci: l 

If cause and effect be different, how is there relation 
of cause and effect; if non-different, since they are 
identical, how is there the relation of cause and effect ? 
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Hitherto, admitting the views that the jlva is a part and a mode 
of Brahman, it was shown that karma cannot be the direct means to 
moksa. Now, those views themselves are criticized. 

At the basis of all relations is that of cause and effect. But this 
relation is unintelligible. 

[259-260 a] 

=3 II W II 
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Release is identity of the modification of the intelli¬ 
gence-self with the cause. Since that is established of 
itself, it is not something to be accomplished ( karyata ). 
There is futility of action for release of what is either a 
part or a modification. 

Brahman is of the nature of consciousness. Even those who 
hold that the jlva is a part or mode of Brahman believe that its 
release consists in its identity with Brahman which is its cause and 
ground. But that identity is self-established, and so cannot be 
accomplished by karma. 

[260 b-261] 

'TR ^ grsq II II 
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Moreover action that is being done will make for 
evil, not for release. Action that is being done will 
produce, without doubt, obstacle to release. Therefore, 
in regard to this release, action is futile. 
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Not only is karma futile, but also it will be the cause of evil. 
Karma that is done according to the injunction of Veda will lead to 
Svarga, etc., that are obstacles to moksa. 

NKL—na kevalam nairarthakyam kaivalya-pratikula-samsfira- 
rambhakatvad anarthakaram ca. 

[262] 

cffisfa fopfaidi gfofcqftsfora ii w ii 

If, however, the modification is wholly different 
from that which is modified, even then, it must be said 
that the destruction of the modification is release. 

If it be held that the jiva is radically different from Brahman, 
then release would consist in its total destruction. 

[263] 

Even here action is futile, since there is no possi¬ 
bility of its fruit. Like action, even knowledge is of no 
use, here, as there is no fruit. 

If it be held that the destruction of the jlva is release, there 
would be no need for karma. If it be said that there may be need 
for knowledge, then our view will have to be accepted. 

NKL—phalinobhave phalasambhavad ity abhisandhih. 

[264] 

mm i 
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If transmigration were real, it will not be a product 
of nescience. There will be the defect of destruction of 
nature, even on the view of (the jlva being) a part, as 
before. 

Moreover, on the view that the jlva is a mode of Brahman, is 
bondage natural, or is it nescience-caused? If bondage be natural, 
it cannot be destroyed by Brahman-knowledge. Nor can it be 
removed by karma, bacause karma is the cause of bondage. 

The same criticism holds good with regard to the view that the 
jlva is a part of Brahman. 

[265-266 a] 

m\M * SRcph | 
cRI ^ 3 H Wt II 

If, however, transmigration is superimposed by 
nescience, and not a reality, whether (the jlva be) a 
modification or a part, then what was stated before has 
to be maintained. This is acceptable to us also. 

If bondage be nescience-caused, then the modality or part-hood 
of the jlva cannot be real; that too would be the result of nescience. 
If that be so, then, what results is our view. The two sections of the 
Veda are different; and the persons eligible for them are different. 

[266 b-267] 

=3 m\ ii w II 

cl?l f| i 
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This does not conflict with any view. Therefore, 
there is not admitted here injunction. Then, indeed, 
all assumptions such as ‘ modification ‘ part % etc., 
are futile. Nescience itself will accomplish all these. 

All those who believe in moksa will have to admit that bondage 
is nescience-caused and that release is through knowledge. Then, it 
follows that there is no possibility of injunction in the Vedantas. 
Moksa is not a fruit like Svarga, and jnana is not dependent on human 
will. So, the Vedantas terminate simply after revealing the nature of 
Reality. The assumptions that the jiva is a part or mode, etc., of 
Brahman are all imaginations. 

NKL—atmajnanan nihSr eyas a dhigama iti sarva-vadinam avivada- 
padam ity art hah. 

[268-269 a] 

iyr | 
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Wholeness is release. Hence the non-wholeness 
which is on account of nescience appears but illusorily. 
Therefore, when nescience is destroyed through the 
knowledge of the real self, wholeness alone remains. 

Brahman is the whole (purna); that itself is release, perfection. 
Karma cannot achieve that, because Brahman is not a finite object. 

Cp. BUy V, i, 1 : 

purnam adah purnam idam 
* 

purnat purnam udacyate , 
purnasya purnam adaya 
purnam eva ’vatiisyate. 
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[269 b-270] 

R:WT srfcl || W || 

SfllFfCTPT || ^o || 

Futile, therefore, is all injunction in regard to 
release; this has been logically established, (v. 228, ff.) 
As for what was objected to by you ( Because Scripture 
is for the sake of ritual ’ (v. 36), in regard to this also, 
it may be remarked as follows. 

Since Brahman does not fall within any of the four categories of 
the fruit of action, there can be no injunction with regard to it. 

As for what was said that Scripture is for the sake of ritual, we 
have already stated our reply. We shall explairf that further. 

A VS — nihSreyasa-Sabdena brhmabhilapyate , tat purnam deSady - 
aparicchinnarii , tasya ca bhedah tad-avidya-vilasitah , vidyaya tv avidya- 
nivrttau brahma iva bhavati , at ah sarva-prakaro vidhir moksam-praty 
anarihaka eva, 

[271] 

UIRPSIqn^tFTcl; | 

There, the term, e amnaya ’ refers only to a part of 
Scripture, because ‘ being for the sake of ritual ’ is only 
as regards injunctive texts. 

In the Purvamlmamsa-sutra (I, ii, 1) * Since Scripture has action 
for purport’, etc., the word ‘Scripture’ ( amnaya ) refers only to 
the karma-kanda , and does not include the Upanisads. From PM , 
I, i, 2, it is clear that only injunctive texts have action for purport, 
and not all scriptural texts. 
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[272] 

f^swwiRi *rr. i 

g^HR{feqp2RRH'4^qiq n W II 

That statement (in the Sutra : anarthakyam atadar- 
ihanani) relates to the futility of those words which do 
not have ritual for purport, but which are subsidiary to 
injunction in the context of ritual. 

The expression in PM, I, ii, i, ‘ There is futility for those 

(words) which do not have that (ritual) for purport also refers to 

karma-kanda. 

* * 

[273] 

Because they have a different purport, it is not 
proper to regard the Upanisads as auxiliary to injunc¬ 
tion. This is evident, by the aforesaid reasoning. 

Although the Upanisads do not have action for purport, they 
are not futile. They have a different sense; and their fruit cannot be 
denied, because it is declared in Scripture, and because it is actually 
experienced by the wise. 

[274] 

irriri II ^ ll 

As for what was urged, ‘ Because of syntactical 
unity with injunction/ let that be so with regard to 


is 
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those (texts which occur in the ritual sections); because 
it is declared that they would be futile (otherwise). 

PM, I, ii, 7 ‘Because of syntactical unity with injunction through 
eulogizing, (the non-injuactive texts) may be for the sake of injunc¬ 
tion ’ (see v. 36) also refers to those non-injunctive texts which are 

to be found in the karma-kanda. 

* » 

NTV—na ca 'rthavadast ha-pad anam anusthapanam asti , ato 
yuktam tarti vidhinaikavakyatam anubhaveyur iti. 

[275] 

n ^ ii 

This is, however, not so as regards Vedanta texts, 
for the reason that they have a seen fruit. That the 
knowledge thereof has a different purport has been ex¬ 
plained at length (v. 23 et seq .). 

Those texts in which there is no mention of fruit may have synta¬ 
ctical unity with those wherein a fruit is mentioned, and they may be 
subsidiary to the latter. The Upanisads, however, do have a fruit and 
that too a seen fruit (< drsta-phala ), and not an unseen fruit like Svarga. 
Therefore, it is clear that the Vedanta texts have a purport other than 
what the ritual-sections have. 

NTV—na co \panisad-gatani padany adrstarthini bhavanti. na 
hi vedantaih pratyag-advaye brahmany avagate jnatavyam aptavyam 
va ’vasisyate . 

[276a] 

And because for the Vedanta texts, being for the 
sake of another is unintelligible. 
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The texts about Prayaja (fore-sacrifice), etc., are auxiliary to the 
texts about DarSapumamasa rites because the fore-sacrifices are 
helpful in regard to the DarSapurmmUsa rites yielding their fruit. 
But there is no such relation between the Vedanta texts and the 
ritual texts. The self which is known through Vedanta receives no 
help from karma. And so, Vedanta is not subsidiary to karma-kanda . 

[276b-277a] 

h %fci i 

“ When there is unity of sense, to postulate sentence- 
split is not proper, as it is seen in the text: (At the 
impulse) of the divine (Savitr, I take) thee, etc. 

Purvapaksa —Where syntactical unity ( ekavdkyatd ) is possible, 
sentence-split ( vakyabheda ) is improper. This is the rule. As there 
is syntactical unity between the Prayaja text and the Dar&apurnamasa 
text, so is there syntactical unity between the Vedanta texts and the 
ritual-texts. The reason for this is that they have a unitary sense. 
As an instance may be cited the syntactical unity between ( devasya 
tva savituh * and ‘ nirvapami ’ in the text ‘ At the impulse { prasavana ) 
of the divine Savitr, I take thee with the arms of the Alvins, with 
the hands of Pusan, thee, agreeable to Agni !* ((Vajasaneyi-samhits t 
i. 10). See &atapatha-brahmana , SBE, vol. xii, p. 16. 

NKL ~ karma-j nanayoh pray aja-darSapumamasavad ahgahgi tv at 
tatkandayos tad-vakya-vedakarthayor ekavakyatva-sathbhave tad - 
bhedo na kalpyo gauravad ity arthah. 

[277b-278a] 

fq ssssnsr | 
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[SAMBANDHA- 


Even so, where there is difference in sense, there 
must be sentence-split. This is seen in ise tva , etc. So 
the postulation of unity of sense is not proper. 

Siddhanta —There is no unity of sense. Where there is diiference 
of sense, sentence-split has to be admitted. As an illustration may be 
cited the text ‘ ise tva , urje tva’ [For the sake of growth, thee 
(1 cut); for the sake of strength, thee (I plane)] ( Vajasaneyi- 
samhita , I, i). These mantras are addressed to the presiding deity o* 
the palasa tree as it is being cut and planed. The question here is 
whether ‘ ise tvci , urje tva ’ is one mantra or two. The answer is that 
they are two mantras, even though they are found together. See 
PM, II, i, 47 : * When the sentences are equally independent (of one 
another) they should be treated as syntactically distinct (sentences).* 

[278b-279a] 

ii ^ ii 

As for the subsidiariness of the ritual section to the 
sense of the knowledge-section, that is accounted for 
as a case of syntactical unity with sentence, because of 
(the vividisa text) being the applicatory text. 

We do admit that the ritual section ( karma-kanda ) is auxiliary to 

the knowledge-section ( jnana-kanda) through purification of the 
mind. This is evidenced by the vividisa text. But this does not 

mean that the two sections have an identical sense. The unity here 
is as between two different sentences which are related as the helper 
and the helped. It is not like the syntactical unity of mantras and 
arthavadas , which have no independent purport, with injunction 
{vidhi). Just as the injunction to earn wealth is related to the 
injunction to perform sacrifice, so is karma-kanda to jnana-kanda 
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Wealth may be used for purposes other than the performance of 
sacrifice. Similarly, karma may be the means to ends other than 
jnana, What the vividisa text says is that karma is to be used as a 
means to jnana. So, there is, as between the two kandas , syntactical 
unity of sentence with a sentence ( vakyaikavakyata .) 

NTV—etad uktam bhavati—tam etam vedanuvacanenetyadi 
viniyojaka-vafat samskara-dvarena vividisa-dvarena va jnanotpatti- 
Sesatvam eva karmanam , na moksa-tesatvani, ato bhinnarthatvat 
naikavakyatvam kanna-vijnana-kandayor iti. 

[279b-280] 

il w 11 

By the reasoning to be hereafter set forth, this will 
be stated again (i.e. that the Upanisads have a fruit of 
their own). Therefore, for all the Upanisads there is a 
different sense. This is self-knowledge which has no 
characteristic of injunction and is the means to release 
(kaivalya). 

There may be vakyaikavdkyatd between two sentences each of 
which has a fruit of its own. The Upanisad texts have as their fruit 
self-knowledge. So, they have a sense different from that of the 
ritual texts. 


[281] 

(MNt || V? || 
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[SAJWBAMDHA- 


The discipline (of knowledge) is of the nature of 
the quiescence of all activity, of speech, mind and body. 
This is to be known by the reasoning already set forth. 

It is only for those who are endowed with quiescence, self- 
control, etc., that the Upanisads reveal knowledge. 

A VS — mstha-Sahdena sravanady atra grhyate , tad eva jhana- 
sadhanam ity an hah. 

[282] 

mi =3 i 

^3*3 * (h'TNft'it: m\\\ V-R ii 

Eligibility therefor (viz., the discipline) is also 
established only for him who has renounced all activity 
and who desires knowledge ; and not for the agent who 
always seeks to accomplish something. 

The eligibility for the path of knowledge, viz. Sravana , etc., 
does not depend on niyoga. It is the sannyasin that is the eligible 
person for jhana, and not the agent of actions. 

[283] 

II VU II 

Eligibility results even for him who, although 
ignorant, possesses a general knowledge about the truth 
of the Brahman-self, and who desires knowledge and 

release. 

It may be argued that eligibility for knowledge is not possible 
for the one who does nq f know Brahman, and is not necessary for 
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the one who already knows it. The reply is that the one who desires 
release learns from the Vedantas a preliminary and quite general 
knowledge about Brahman, and thus gains eligibility fot£ravana,c\c.. 

[284] 

|| Y-% II 

“Not thus. It has been stated already that, on a 
consideration of the initial and concluding passages, the 
Veda has one sense and purport; and so, there is 
syntactical unity. 

Purvapaksa —Through a study of the initial and concluding texts 
of the Veda, it is learnt that the Veda has karya alone for purport. 
So, we must infer that the Vedantas have syntactical unity with the 
karma-kanda. That being so, there cannot be a difference of 
eligibility for the Vedantas. 

[285] 

?tH | 

rat n y\ ii 

“Therefore, eligibility, here, is for the one who 
does all that is enjoined by the Veda. For, it is only 
when the diversity of context has been established, 
that there is need for assuming difference in eligibility.” 

Since the two kandas have syntactical unity, there is no 
difference in eligibility. He who has performed all the rites and 
sacrifices, follows jnana-niyoga and attains moksa. 

[286] 


ciciat ^ || II 
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[SAMBANDHA- 


Not thus. When we have already established that 
there is syntactical unity of only what are different there 
is no occasion for raising your objection. 

Siddhanta —We have -already shown that the two kandas have 
different fruits, that the kanna-kanda may become subsidiary to the 
jnftna-kanda, and that in this sense alone there may be syntactical 

unity. 

[287] 

ii 

?nfq to l 

Jr rih ^ w 

Nor is it possible for a man to perform all that is 
enjoined in the Vedas, even though he may strive all 
through his life (of one hundred years) in which case 
alone (according to you) there could be eligibility for 
self-knowledge. 

Moreover, the condition precedent for adopting the path of 
jnana laid down by you is impossible of achievement. No one can 
perform all the rites and sacrifices. 

NK L—sandhyavandanam - arabhya-sahasrasam va t sa ra - pary ant math 
karmanam anantyad ity art hah. 


[288] 

Attaining prosperity ( sampat ) is an eulogy ; there¬ 
fore as there would be no eligible persons for knowledge 
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having as its sphere the Vedanta, the intrinsic validity 
(of the Veda) would have to go. . 

If it be said that there is the same eligible person for the two 
kandas, we ask, who is this eligible person ? Is it the one who desires 
Svarga, etc., or the one who desires jnanal It cannot be the first, for 
sacrifice, etc., are auxiliary to jnana, and the supposed fruits thereof, 
viz. Svarga, etc., are not intended to be the fruits. Nor the second, 
for, as it is not possible for any single person to perform all the rites 
and sacrifices, there would be no eligible person for jnana. 

AVS — sampac-chabdena upasana-bhidhiyata iti kecit. tesam 
ayam abhiprayah aSvemedhadi-karma-nadhikrtanam tat-phalarthinam 
sampad upadisyate. yadi sakala-vedarthadhikUrinah jnanadhikarah 
tada sampad avivaksita bhaved iti. 

[289] 

TTRi^i^tcn gjisqfi ^ i 

^icjrat snfo spifRi ii ^ || 

ct Now, if release is not known through a means 
of valid knowledge, it cannot be desired; if known, 
since it is the nature of one’s own self, there cannot 
be still desire (therefor). 

Purvapaksa —The distinctive feature about the eligible person is 
said to be his desire for moksa. Does he desire moksa even without 
knowing it, or after knowing it ? Without knowing it, he cannot 

desire; after knowing it, there is no need for desire. 

* 

In this verse kiinca is used in the sense of nanu. See NKL: 

uanvarthe kimceti prayogah atmano brahmabhuyam kaivalyam 

anavagatamcen na kamyeta jnanakaryatvad kamanayah avagatamcet 

siddhatvat kamanam nirundhyad ato mumuksur nadhikarity 

abhisandhih. 

# 

19 



AVS—athava kinceti-Slokah purvapaksah. nanu kinceti samuccaye 
gamyamane purvapaksatvam katham siddhantokty-anantaram nayam 
dosah anekarthatyan-nipatitanam kihca nanu ity art hah. ayam art hah. 
yathci asmat-pakse adhikary-abhavat veda-pramanyaksepah evam tvat- 
paksepi syat moksakamas tavadhikarl mokse ca kamo no sambhavatity 
ulctam. 


[290] 

It is not proper to say that there is no desire on the 
part of man for release; for there is seen desire for 
happiness unconditioned by space and time. 

Siddhanta— In our view, the possibility of the desire for moksa 

is stated thus: every living being wants happiness and shuns misery, 

and so the desire is possible for moksa which is the same as the self— 

the unlimited happiness marked by the total absence of misery. 

Although moksa is our own nature, we do not know it through 

pramana before the rise of knowledge. Hence the need for Vedanta. 

And, the one who is eligible for Vedanta does not require the 

karma-kanda . 

• • 

NTV-—sukham me syad duhkham me niabhud iti de&akalasprstam 
sukhamatram duhkhanivrtti-matram va kamayamanas sarve purusa 
dr $yante. 

NKL—mabhud anvapi me duhkham , sukhy eva syam aham sadeti , 
n i ra t i $ayananda-n ihSesanarthan ivrtti-prarthana-darfana t, 

[291] 

ii w ii 
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Further, if knowledge were to have an unseen fruit, 
like Agnihotra , etc., then there might be the doubt whe¬ 
ther there is an eligible person or not, because of doubt 
as regards something done not fructifying. 

For the following reason also, in our view there results the 
eligible person for jnana : jnana , for us, has a seen fruit, and not an 
unseen fruit as for you. If it be an unseen fruit, there may be the 
doubt if it would result or not. If there be that doubt, the eligibility 
will not be certain. Since, in our view, jnana is a seen fruit, like the 
fruit of agriculture, the desire for it as well as the eligibility are 
established. 

[292] 

?R ZfRSrR || ^ || 

Agnihotra , etc., performed by a Sudra , who is not 
eligible, though having desire (for heaven), do not yield 
fruit. Hence, there eligibility is determined with care. 

Where the fruit is unseen, as in the case of Agnihotra , there is 
need to inquire as to who is eligible and who is not. Mere desire, 
here, for an end will not do. 


[293] 

3 n ^3 \\ 

But, here, nothing more is sought from Scripture 
than the human goal which depends only on the rise of 
knowledge which destroys ignorance. 
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As far as Vedanta is concerned, no unseen fruit is desired. What 
Scripture does here is to dispel ignorance; and when ignorance is 
dispelled, the human goal is reached. 

[294] 

m\m ^ m 5a \\ w 

“ Whence that knowledge ? ” If thus it be asked (it 
is replied): That, indeed, is from the removal ol obst¬ 
acle. 

“ Even that is either past, future, or present 

Piirvapaksa —The aforesaid jnana does not arise from Scripture, 
for we see that to be the case with many who are learned in 
Scripture. 

Siddhmta— In the case of those who are free from sin, there is 
the rise of true knowledge from the ‘hearing’, etc., of Scripture. 

Piirvapaksa— Is that sin (obstacle) past, present, or future ? The 
sin that is past cannot stand as an obstacle. Nor the sin that is 
going to be in the future. As for present sin, that is impossible in 
the case of one who has followed the path of jnana. 

AV S—anusthita-sadhanasyapi jnanotpatti-pratibandha-papadi- 

ksaya-vyatirekena jnanam na sambhavaii . 

[295] 

II W II 

Therefore it is that even though one might have 
studied the Veda and its meaning, one is not released. 
This has been shown (in the Chanclogya ) by the illustra- 
tion of buried treasure. 



Siddhanta —Present sin serves as an obstacle to the rise of 
Brahman-knowledge. There may be the causal aggregate for know¬ 
ledge, and yet knowledge may not arise because of some obstacle. 
The Chandogya text (VIII, iii, 2), which says that though all beings 
go to Brahman in sleep, they do not know it, is cited here as evidence. 
The Upanisad compares this to a person not knowing a buried treasure 
even though he may be walking over it. 

[296] 

‘ The knot of the heart is cut, all doubts are dispel¬ 
led, his karmas are destroyed, when that than which 
there is nothing higher is seen.’ 

To show that jnana is a seen fruit, the evidence of the experience 
of the wise ones is given. The Upanisad text quoted refers to this 
experience. See MU, II, ii, 8. 

[297] 

ciqi rr SRBtTcR, || RV 3 || 

' In this and other texts it is said that knowledge is 
not an unseen fruit. Even so, it is shown in the text 
‘ By what does he become a Brahmana,’ etc. 

From the texts quoted we learn that jnana has a seen fruit. 

[298] 

|| R\< || 
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[SAMBANDHA- 


“ There is seen in the world intense pleasure in the 
case of those who desire the attainment of absolute happi¬ 
ness and the removal of evil. So, why should it (release) 
not be desired ? 

Purvapaksa— (Here, the Purvapaksa is not Mlmariisa but a school 
of Vedanta which advocates combination of karma and jnana). Even 
though atma-jnana has a seen fruit, is it settled that he who desires 
moksa has eligibility for it, or is it not settled? If it is not settled, 
even he who desires Svarga may want jnana. If it is settled, then, 
the principle on which you have settled it may hold good in my view 
also. Moksa , according to you, is attainment of happiness and 
freedom from misery. He who desires that is the eligible person. 
That is possible in my view too. So, both the sections of the Veda 
are authoritative. 

AVS — prity-utkarso moksah tad visaya kamano ’palabhyamdna 
nivarayitum na Sakyate. 

[299] 

qfefci || W II 

“ Since there is no difference in degree as between 
the pleasure relating to the seen and that relating to the 
unseen fruit, the wise man chooses nothing other than the 
principal bliss. 

The intelligent person chooses moksa in preference to Svarga , 
because it is the highest bliss. Even in my view that is so. 

[300] 


»TcT: || \oo || 
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“ Moreover, the happiness born of action is non¬ 
eternal since it is accomplished through a means; 
release, however, is dependent only on what manifests it, 
therefore, it is admitted to be imperishable. 

The reason why moksa is preferred is that it is eternal while 
heavenly happiness, etc., are non-eternal. Moksa is not produced by 
anything ; it is only manifested. 

NTV—tasmad deta-kala-vastvaparicchinna-pratyagatma mukhya - 
ncmdci iti bhavalu 

[301] 

ER5TI sn ?Ni Rri: n v? \\ 

“ All rites effect only purification; or, they are to be 
regarded as subsidiary to the knowledge-section. Thus, 
there is no different purport for them. 

Kannas purify the soul. Because of this, karma-kanda is 
subsidiary to jnana-kanda. Karma has no aim other than moksa. 
So, it is part of the means to release. Only, jnana is the principal, 
and karma is the subsidiary. 

NKL—samskaro ’ ntahkarana-Suddhih , praveto vividisa-dvarena, 
molcsabhivyanjakatvam na tu saksad ity art hah. 

A VS — samskara-Sabdena antahkarana-Suddhir vivaksyate praveSa- 
Sabdena vividisa tad-dvarena molcsabhivyanjakatvam na saksad ity 
art hah. 

[302-303a] 

qiggwrif&l: I 
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[SAMBANDHA- 


Thus is the syntactical unity here, and not by way 
ol the completion of what is to be performed. As the 
attainment of an essence-less fruit is not accepted as the 
human goal, he who thirsts for accomplishing (the 
highest) pleasure does not desire fragmentary pleasure. 

Thus, the two sections have syntactical unity, because the means 
to moksa is a combination of jnana and karma. It is not as if one 
should finish performing all karmas and then pursue the path^of 
jnana. He who desires moksa performs karmas for the sake of moksa , 
and also seeks jnana. He does not attain Svarga because Svarga 
which yields only limited happiness is not desired by him. As his 

aim is moksa t that alone he attains through karmas combined with 
jnana. 


NKL alpiyah phala-sampraptih svargo nesyate yatotah svarga - 
kamo mumuksur eve *ty arthah. 

^ ^ ^ asaraphala-samprapt ih ksudraphala-sampraptih purus art ho 
nesyate svargakXmo yajeta ity atra svargo nesyata ity arthah. 


[303b-304a] 

sffi: Slci: SHwIisfo || 3*3 || 

sflclfclTtrai: eji^. | 

“The supreme pleasure is declared in Scripture 
differently as ‘ heaven ‘ autonomy etc. Nor does 
the word ‘heaven’ connote that the pleasure is this 
much alone.” 

On the view of combination as between jnana and karma , it has 
now been stated that as there is eligibility for jnana , there is no non- 
authoritativeness of the Veda, nor difference of eligible person, eic.. 


as between the two sections. Here, another reason is given for 
showing that there is no difference in means, etc,, taught in the two 
sections. In texts such as ‘ He who desires Svarga is to sacrifice % 
etc., the term Svarga means moksa. It does not mean anything less 
than the highest happiness. So, it is clear that moksa is to be 
accomplished through karma. 

[304 b] 

<c Nor does a wise man exert himself (in respect of 
rites) without knowing what he has to accomplish.” 

Although those who are ignorant may understand by the word 
Svarga happiness in another world, and perform sacrifices, etc., for 
the sake of that, he who is wise inquires into the true meaning of that 
word, understands that it means moksa , and for the sake of attaining 
that performs karma. Thus, there is no difference in means, etc., as 
between the two sections. 

NKL—nirati$aya~sukhasya svarga tv at tasya moksatvat tat- 

sadhanatvena yagadi-vidhanat na sadhanadi-bhedah . 

*■ 

A VS—esa samudaydrthah. nirati&aya-pfiteh svargatvat tasyaS 
ca moksatvat tat-sadhanatvena yagadanadi-vidhanat na sadhana - 
’dhikari-bhedah id. 

[305] 

if some undefined pleasure is accepted as what is 
connoted by the word ‘ heaven there would be confu¬ 
sion of the fruit, cattle, etc., of the citra and Agnistoma 
sacrifices. 


20 
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[SAMBANDHA- 


Siddhanta — If it is your view that by Svarga what is meant is 
some undefined happiness, then he who has performed the Citra 
sacrifice will not be prompted to perform the Jyotistoma ; for having 
derived happiness by drinking the milk which is the fruit of the 
Citra sacrifice, there is no need for him to perform the Jyotistoma 
for the sake of Svarga. But we do find that a distinction is made 
between the fruits of the two sacrifices. So, Svarga cannot mean 
mere undefined happiness. 

[306-307] 

3^1 q«i ^ i 

yRnei 11 V ' 3 n 

If it (i.e., heaven) be accepted as something more 
excellent than (the pleasure) which results from adjuncts 
like son, cattle, etc., that (the supreme happiness) cannot 
be heaven, because it is free from any known adjunct. If 
release be accepted as the fruit of optional rites, then, 
since by a single performance of a rite there would be 
the attainment of unconditioned happiness, there would 
be (final) accomplishment. 

If Svarga be taken to mean some distinctive happiness which is 
other than that derived from son, cattle, etc., is it, we ask, conditio¬ 
ned happiness or unconditioned happiness ? If it is conditioned 
happiness, it cannot be the same as moksa. It cannot be unconditio¬ 
ned happiness, for we do not know of any instance where the word 
Svarga is used to mean such happiness. Svarga is not a self-established 
or self-revealed experience. If it is self-established or self-revealed. 



it would not require karma for its attainment. Therefore, the Svarga 
that is accomplished through karma is not moksa . And, there is no 
identity of means, etc., for the two sections. 

Even granting that Svarga means moksa and that it is attained 
through karma , we can show that your view is not intelligible. If 
moksa is the result of an optional rite, then the mere performance of 
a rite once must yield moksa , in which case the injunctions in regard 
to all other rites would become futile. 

AVS—etad api vartikadvayam [305-6] purvapaksa eveti kecit, 

[308] 

That through rites there is no perfection is shown 
in the texts: ‘These are transitory’ 1 , ‘Having ex¬ 
amined ’ 2 , ‘ As here ’ 3 , etc. 

Three texts from theUpanisads are quoted here in support of the 
view that karma is not the means to moksa . 

1. MU, I, ii, 7. ‘Unsteady, verily, are these boats of the 
eighteen sacrificial forms, which are declared to be inferior karma , 
Those misguided men who acclaim this with superior joy fall again 
into old age and death. ** 

2. MU, I, ii, 12. ‘ Deeply pondering over the worlds that are 

* 

won by karma , let a Brahmin arrive at non-attachment. That 
(Brahman-world) which is not made, cannot be (won) through works. 
For the sake of this knowledge, let him only approach, with sacri¬ 
ficial fuel in hand, a preceptor who is learned in Scripture and who 
is firmly established in Brahman, *f 

* T.M.P. Mahadevan, The Upanishads (Selections), G.A. Natesan & Co., 
Madras, 4th edn., 1950, p. 98. 
f Ibid., p. 100. 
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3. CHU, V, x, 7, ‘Those whose conduct here has been good 
will soon attain a good birth/ etc. 

NTV—tasmat jnanam eva kevalam moksa-sadhanam na karma , 
tasmiihSca jnane avidhitantratvat nadhikarah t kimtu tatsadhana- 
samnyasadav adhikara iti. 

[309] 

II \°\\\ 

t£ Now, to reject, without (sufficient^ reason, actions 
like sacrifices, which are enjoined by the direct injunc¬ 
tions 1 of Scripture, would be rashness, 1 think.” 

Purvapaksa —Injunctive texts are stronger than arthavada texts. 
Therefore, moksa must be regarded as the fruit of action, in which 
case the two sections will have the same eligible person. 

The text, ‘ As long as one lives, one must offer the Agnihotrad 
is a direct and principal text. In view of this, to teach that one 
must renounce would be the height of rashness. And, Agnihotra , 
etc,, are the means to moksa through being subsidiary to jnana, 

1. Vidhyanta means vidhi here, as svapnanta means svapna in BU, 
IV, iii, 13. See the present writer’s Gaudapada: A Study in Early 
Advaita (2nd ed.. University of Madras, 1954), p. 67. 

[310] 

A far greater rashness it is to reject the knowledge- 
discipline of the one self which is directly enjoined in 
the Upanisad texts. 
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Siddhanta —The Upanisad texts such as BU, IV, iv, 23 (See v. 
216) enjoin directly renunciation for one who has detachment. For 
such a one ‘hearing*, etc., are prescribed. If the view of combination 
of karma and jnana be accepted, all those texts would have to be 
rejected, which is much worse than the renunciation of karma. The 
text about Agnihotra cited above refers only to those who have not 
yet developed a sense of detachment. 

NKL — sadhana-catustaya-vi3istasya Sravanady-anus thanam aikat- 
mya-nistha sarva-vedanta-siddhanta ity arthah. 

[311-312 a] ' 

SRISifcl | 

^ ii m it 

If inquiry as regards eligibility be made with care, 
in accordance with what is declared in Scripture, there 
would, indeed be no rashness here; for the reason that 
difference in eligibility is established in Scripture by 
direct statements. 

There is no rashness as alleged by the purvapaksin. Nor is there 
conflict between the two sections. For one who inquires, the 
position becomes very clear. A person in whom there is non¬ 
attachment is eligible to renounce all actions including the obligatory 
rites. Actions are only for those in whom there is ignorance. 
Scripture is definite on this point. 

AVS—bibhisikam kurvato bibhisikayaiva uttaram uktam, idanim 
saksad uttaram aha . 


158 


[SAMBANDHA- 


[312 b] 

II \V( || 

Therefore, eligibility has been established here for 
those who desire entry into Brahman-nature. 

It has now been settled that eligibility, etc., for the two sections 
are different. The seeker after release is eligible to study the jnana- 

kanda : for he wants to realize Brahman which is of the nature of 

’ * 7 

eternal happiness and consciousness. The means to that is only the 
knowledge of the one self. Karma is the means to prosperity 
( abhyudaya ) ; it cannot effect release, 

[313] 

ffct | 

ii w ii 

“ Even though premising the relation thus, * Of that 
(viz., the knowledge-section) the relation to the ritual- 
section (will be declared,)’ why has not the commen¬ 
tator (i.e., Sankara) stated the relation explicitly ? 

f 

Purvapaksa —why is it that the commentator, Sankara, has not 
stated clearly the relation between the two sections ? 

[314] 

Rri: ercgft hr?* h \\ 

“ Even in the words * It will be declared,’ etc., it (the 
specific relation) is not stated. What is stated there is 
the evidence of the Veda in respect of the existent 
reality.” 
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Sankara merely shows that the Veda is pramana for the self 
which is an existent reality. 

[ 315 ] 

flfcl 3^1 I 

ifaisslt *r£iWten<% n ^ n 

After establishing the evidentiary character of the 
Vedanta texts, the relation is stated. It is for estab¬ 
lishing the evidentiary character that it is stated first 
‘ Even all/ etc. 


Siddhanta —After premising the relation between the two ~ 
sections, the commentator seeks to establish the validity of the 
Vedanta texts. Then he will proceed to specify the relation. This is 
the proper procedure. Unless it is shown that Vedanta is valid, 
what is the use of relating it to the karma-kandal 

[316] 

II ^ || 

Or, the relation is objected to (thus) : ‘The relation 
is not declared by splitting the word (karmakandena 
into karmakande no) (and taking the first word) as having 
the seventh case-ending. If it be asked ‘How?’, it is 
explained. 


This is an alternative explanation of the words of the 

commentator. He is of the view that there is no relation of jnana- 

kanda with karma-kanda. 

■ * • * 
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[317] 

If the ritual- and knowledge-sections have different 
senses, then, since each is not expectant of the sense of 
the other, there is no relation; if they have unity of 
sense, even then (there is no relation) because of syntac¬ 
tical unity. 


Do the two sections have different senses or a non-different 
sense? If the former be the case, there cannot be any relation 
between them ; if the latter, there would be syntactical unity between 
them, and so there would be no need for a relation. 

[318] 

cfSfl 3^ 1 

c{i m3 * WR! II II 


Similarly, if the two have no validity, it is not 
proper to state a relation (between them); so also, if 
both or either of them be valid, no relation fits in. 

Again, are both the sections invalid, or valid? If both are 
invalid, they cannot be related, even as there can be no coherence 
between two sets of insane statements. If both are valid, they 
would be independent and hence there can be no relation between 
them. If either alone be valid, even then there is no question of a 
relation between the two. Surely, there can be no relation between 
a valid statement and an invalid statement. 
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A VS — ity-etad-vartika-trayam (316-8) purvapaksah , katham gam - 
jn/c, atra sarvaprakara-sambandha-nirakaranat tasya ca anistatvat, 
ato vartika-trayam purvapaksa eva. siddhanta itf kecit. 

[319] 

%dl% || || 

And, because that (relation) has been stated by 
Scripture itself with care in the text ‘ That, this one’, 
etc., bearing this in mind, the Preceptor did not state 
the relation. 

It may be stated that the relation between the two sections is the 
unintelligibility of any invariable sequence. If that be the relation, 
then it is stated in BU , IV, iv, 22. See note on v. 14. 

[320] 

\\ \\ 

Or, after establishing with care the validity of the 
Vedantas, he does explain well, later on, the relation to 
the ritual-section. 

The commentator will explain later on the specific relation— 
the relation as taught in BU, IV, iv, 22. 

[321J 

<FRi%R 3PRR RRRI fifR: || |j 
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“In the text 4 That, this one’, etc., it is the ob¬ 
ligatory rites such as the recitation of the Veda that are 
declared by the injunction to be (the means) for the rise 
of the knowledge of the one self.” 

The discussion now is about the vividisa text, BU , IV, iv, 22. 

Purvapaksa —The text under reference regards only the obligatory 
and occasioned rites as the means to the rise of jnana . This means 
that the optional rites are of no use for jnana. If that be so, there is 
no relation of the jnana-kanda with the entire karma-kanda. 

[322] 

q§;i mmw \ 

ciifami ll VK ll 

Or, in the text, 4 That, this one’, etc., all rites 
are stated to be for the sake of (generating) the desire 
for knowledge, because of a difference in relation. 

Siddhanta —Because the general term yajna is used in the text, all 
karmas become the means to jnana through generating the desire for 
knowledge {vividisa)* It is true that the optional rites have other 
ends. But they can also have the generation of the desire for 
knowledge as their end. 

For example, in the context of the Agnihotra , we read * dadhna 
juhoii * (one should offer curds), and again 4 dadhna indriyakamasya 
juhuyat 9 (for him who desires efficient sense-organs, one should offer 
curds). The former of these texts refers to an obligatory rite, and 
the latter to an optional rite. The question is whether the material 
to be used in these two rites is different or the same. The objector 
suggests that the material should be different. The Purvamimamsa- 

rid/Hkonto fViat +TiA Piirdc—IQ tVlP. QfUTIP Thflt ifi. in 



the case of the obligatory injunction, the connection of the material, 
the curds, is with all homa ; and in the case of the optional injunction, 
the connection is only with that homa which is performed for a man 
desiring efficient sense-organs, and there is disconnection from all 
other homa (See PM, IV, iii, 5). Similarly, the karmas that are 
related to Svarga may subserve the purpose of generating the desire 
for knowledge, if the fruit, viz. Svarga, is given up; and thus the 
entire karma-kanda may be related to jhana-kanda. 

[ 323 ] 

“ Taking what are well-established in the world, 
viz., the means like animals, rice-grains, etc., the way of 
Scripture in the ritual-section is (to teach) ‘ This is to 
be done,’ 4 This is not (to be done). ’ 

Purvapaksa— How can there be relation between the karma- 
kanda which teaches difference of causative factors such as animal, 
etc., and the jnana-k&nda whose purport is the non-dual Brahman? 
The purport of karma-kanda is injunction. 

[ 324 ] 

c^Tfhlcf iff g || || 

44 The teaching about ritual states the relation of 
ends and means for what have been obtained through 
other means of knowledge; it is not, however, what 
makes known the existent. ” 





It cannot be said that karma-kanda is invalid because it re-states 

• m 

the differences existing in the universe or the rites and rituals. The 
karma-kanda is not invalid, because it teaches a relation which 
remains otherwise unknown—viz. the relation of the soul to heaven. 
Scripture is valid, not because it reveals an existent entity such as the 
self, but because it makes known a relation which is otherwise 
unknown. 

[325] 

f| m i 

3RI ^FnsfSretspST: || II 

The entire Veda is, indeed, for the sake of gaining 
knowledge of the one self. Therefore, no other relation 
there is between the ritual- and knowledge-sections. 

Siddhanta —We say that the purport of the entire Veda is the 
non-dual self. The jnana-kanda teaches it directly, the karma-kanda 
indirectly. No other relation between the two sections is possible. 

NTV—vividisa samskarapaksayoh Suddhi-dvarena jnana-sadha¬ 
natvam karma-kandasya, upanisadam tu sak sat-jnana-sadhanatvam iti 
sarvasya vedasya jnana-sadhanatvam sambandhah nato ’nya ity arthaJu 

NKL — $uddhi-dvarena jnana-sadhanatvam karmanam , upanisadam 

tu saksad dhi-hetutvam ity evam krtsna-vedasya jnana-hetutvam 

sambandhah sruti-siddhah. 

• • 

[326] 

*R: | 

^RR^R^R^R || V(S II 

“ The obligatory and occasioned rites culminate in 
nothing other than the sphere of the one self, through 
purifying the agent. 
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The purvapaksin does riot like the statement that the entire Veda 
has for purport the non-dual self. So, he argues that the obligatory 
and occasioned rites alone purify the soul and make it eligible for 
jhana —not the optional rites. 

[327] N 

cm =q i 

ii ^ ii 

“ That the optional rites ought to be done is not 
made known, because of the condemnatory texts, 

‘ These are transitory n , 6 Having examined ’ 2 , and 
‘ They, like those here’ 3 . ” 

The purvapaksin cites a few scriptural texts in his favour. All of 

them teach the futility of Vedic rites so far as self-knowledge is 
concerned. 

These are the same as the texts quoted by the siddhantin in 
v. 308. 

1. MU, I, ii, 7. 

2. MU, I, ii, 12. 

3. CHU, V, x, 7. 

AVS—ay am arthah. &uddhy-utpadana-dv arena jnana-sadhanatvam 
nitya-naimittika-karmanam bhavaty eva, kamyanam ninda-Sravanat 
kartavyataiva ndsti, katham jnana-sadhanatvam. ato yadva vividisar - 
thatvam iti pakso *nupapannah iti. 

[328] 




Even thus, the co-presence of injunction and 
condemnation is not intelligible. If, however, the 
condemnation relates to the desire for fruit, it is 
intelligible. 

r 

Siddhanta —It cannot be said that optional rites ought not to be 
performed, for they are enjoined. It is true that they are also 
condemned. But the condemnation refers only to the attachment to 
their fruit. When there is freedom from such attachment, the 
optional rites also can serve as the means to jnana. 

NTV — yat-tu kamyanam phalarthataya coditatvat tani phalam eva 
arabhante na Suddhim ity uktam, tan na, pramanabhavat , na hi s as trad 
anyat kamy akar man i phalam arabhanta ity atrapramanam asti, sastram 
tuphalecchor eva kamyanam apiphalarambhakatvam aha. phalecchayaS 
ca nisiddhatvat ananustheyatvam uktam. tasmat phalarambhdkatve 
pramanabhavat suddhyarambhakatve vividisantlti Sastrasya prama- 
natvaty suddhir eva kamyanam api phalam. 

[329] 




And, whatever meditation is taught in the know¬ 
ledge section—that also is for making one fit for the 
knowledge of the one self. 


* Let the karmas be the means to jnana through purification, etc. 
What about the meditations (updsanas) which are taught in the 
jnana-kanda ? They can well be the direct means along with jnana.' 
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The reply to this suggestion is: no. The meditations are either 
for the fulfilment of karmas , or for achieving prosperity, or for 
gaining release in sequence (hrama-mukti). What we have already 
said with regard to karmas holds good as regards meditations also. 
In the vividisd- text {BU, IV, iv, 22) the word tapas stands for 
meditations. 


[330] 


Because of the text, ‘ Being released, n and because 
of the text about the path of light, 2 it is seen that the 
meditations do not directly lead to release. 

Upasanas are not the direct means to release ; they are the 
means only in sequence. As evidence, two scriptural texts are cited: 

r 1. BU, IV, ii, 1. 

2. BU, VI, ii, 15; CHU, V, x, 1. 

NTV—tad ahuh paurdnikah—brahmand saha te sarve samprapte 
pratisancare , parasydnte krtdtmdnah praviSanti param padam4ti. 

AVS—arciradivakyodaharanam updsananam krama-mukt i-pha- 
latva-dyotanaya. svartha-Sabdena virincyadi-phala-grahanam , 

[331] 


«T R^JTRnfR^ || || 
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Thus is the relation of the ritual-section (to know- 
edge) intelligible. In regard to any relation other than 
this, there is no evidence. 

Karmas are the means to jhana through purification ; the 
Upanisads, however, are the direct means. 

There is no evidence for the opposite view that the jmna-kanda 
is an auxiliary to karma-kanda through purifying the agent. 

NTV—&ud dhidv arena jhana-sadhanatv am karma-jhana-kcitjda- 
sambandha i ty art hah . 


[332] 

^ II ^ I! 

Nor is there relation to ritual, as for the knowledge 
of the udgitha , etc.; for the knowledge of the one self, 
dependence on a knowledge of that (viz., ritual) is, 
certainly, not seen. 

It cannot be held that self-knowledge enters into karma , even as 
the knowledge of udgitha , etc., is a part of karma , because it is Vedic 
knowledge. May be that the knowledge of the udgitha is a part of 
karma; for even though it is not an auxiliary thereof, it is related 
to an auxiliary. But there is no way by which self-knowledge can 
become a part of karma. 

NTV—udgithadeh karmahgasya svavisayajnanamantarena prayoga- 
nupapatteh taj-jhanam karmahgam iti yujyate , iha tv aupanisadat- 
majndnam-antareiia anupapattyabhavat karma-vidhayah taj-jhanam 
naksipatity art hah. 
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[333-334 a] 

3?n r ^ ia%j. | 

3^4 q0?^gi 4nf4: II ^ II 

r^r^\T ♦ a ^ 

The knowledge of the one self is not applied any¬ 
where in Scripture (as an auxiliary to ritual) by express 
statement (fruti), as the upas than a (i. e. the worship of 
the Garhapatya firs) is (served) by the Aindrl hymn. Nor 
is there relation by the capacity of words ( lihga ), as in 
6 1 cut the bar his as the seat for the deity,’ etc. 

If self-knowledge is an auxiliary of karma , it must be capable of 
application in karma. For determining the application there are six 
pramanas (modes-of-evidence). [See note on v. 123 b-124 a.] By 
none of these six modes-of-evidence can it be shown that self- " 
knowledge is an auxiliary of karma. 

The first mode-of-evidence is express statement (Sruti). A case 
where express statement decides the application is as follows: There 
is the text ‘ With the Aindri-mantra one worships the Garhapatya fire ’ 

(aindrya garhapatyam upatisthate). [Maitrayamya Samhita, III, ii, 4.] 
Here the problem is: What is the object of worship? Is it Indra, 
as signified by the word aindrya ? Or, is it the Garhapatya fire, as 
indicated by the word garhapatyam ? The answer is that the object 
of worship is the Garhapatya fire, because of the express statement 
‘ one worships the Garhapatya fire.’ The second case-ending in garha¬ 
patyam indicates expressly that the fire is the object of worship. [See 
PM, III, ii, 3.] There is no such express statement to show that self- 
knowledge is to be applied in karma. 


22 
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Thc second mode-of-evidence is word-capacity (lingo). In 
connection with the Dar&apurnamasa rites there is the text * I cut the 
barhis as the seat for the deity.’ (barhir deva-sadanam dami.) 
From this we learn that the formula of the text is a subsidiary of the 
act of cutting, which is made known by word-capacity. The meaning 
of the words is that barhis is to be cut. And so, we understand that 
the formula is to be used while cutting the barhis. [See PAf t III, ii, 1.] 
But no such word-capacity is seen for relating self-knowledge to 
karma. There is no formula through the meaning of whose words we 
may conclude that self-knowledge is subsidiary to karma. 

NTV — $ruti"lihga~vakya-sthana-prakarana-scimakhyanath tiesa-$esi~ 
pramananam abhavac ca na jnanasya kar manga tv am ity aha—Srutyety 
adina . 

[334 b-335 a] 

Nor can knowledge be related (as auxiliary) to ritual 
by syntactical unity (vakya), through the agent, though 
it is not in the context (of ritual), as the state of being 
the parna -wood (is related to the ladle). 

The third mode-of-evidence is syntactical connection (vakya). 
There is a text which reads * He who has a ladle made of parna- 
wood hears no evil sound ’ (yasya parnamayi juhur bhavati na sa 
papam Slokam Srunoti). ( Taittiriya-samhita , III, v, 7, 1.) Here, 
there is no express statement of a case-ending, such as accusative, etc.; 
only the ladle and the being-made-of-par/w-wood are mentioned 
together. From their syntactical connection, it is inferred that being- 
made-of-parwa-wood is subsidiary to (i. e. qualifies) the ladle. [See 
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PM, III, vi, 1.] In this manner it is not possible to determine from 
such statements as * The self is to be known ’ that self-knowledge is 
subsidiary to karma . 


[335 b-336 a] 

ii it 

By bringing in the primary material ( prakrti ), ‘being- 
made-of-/?<3rwa-wood,’ etc., may serve the rite, because it 
fulfils the expectancy about the form of the ladle. 

In the case of the ladle, one would require to know of what 
material it should be made. So, from the text * a ladle made of 
parna-wood ’ the expectancy is fulfilled, and being-made-of-/?tfraa- 
wood becomes a qualification of the ladle, thus serving the purpose of 
the rite. 


[336 b-337 a] 

g || ^ || 

The knowledge of the one self, however, which 
destroys the nature of agency, etc., required by ritual, 
cannot be the auxiliary (of ritual), for even indepen¬ 
dently it has purport. 

The case of self-knowledge is quite different. It cannot help 
the cause of rites in any way. For the performance of rites there is 
needed an agent. The knowledge, of which we are speaking/is of 
the self as non-agent. % 
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Moreover, the text about the ladle made of parna-wood has no 
independent purport of its own, whereas the texts relating to self- 
knowledge have their own purport. 

[337 b-338 a] 

The ladle, etc., because of non-inconstancy may 
serve as auxiliary to rite; but because the agent is 
elsewhere too, he does not bring in (rite as the principal), 
as there is inconstancy. 

* Being-made-of-/?tfr«a-wood ’ becomes subsidiary to the rites 
through the ladle, because the ladle is indispensable for the rites. The 
agent, however, does not necessarily bring in karma as the principal 
of knowledge; for, agency is related not exclusively to Vedic karma. 
Even for secular acts, agency is required. 

[338 b-339] 

33fTR*qi(^^nq fff SRROBTf} || \\< || 
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Since, having commenced (to expound ritual) (the 
knowledge of self) is not taught, there is not here the 
application of context (prakarana ). When a relation, in 
general, with rites has been established through the 
capacity of words ( lihga ), then a specific knowledge may 
result through name (nama) and order ( krama ); thus has 
it been settled; 
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The fourth mode-of-evidence is context ( prakarana ). Context is 
interdependence or mutual requirement. When a certain statement 
(i. e. injunction of actionj stands in need of the statement of the 
modus operandi , and when this need is supplied by a statement which 
is found in close proximity with the original statement, then there is 
connection between the two statements. For example, in connection 
with the DarSapurnamasa , we read ‘ samidho yajati, tanunapatam yajati, 
ido yajati , barhir yajati , svahakaram yajati * (! Taittinya-samhita , II, 
vi, I, 1). This text speaks of the five fore-sacrifices (prayajas). Now, 
the question is: in the context of which set of rites are these fore- 
sacrifices to be performed ? The text about them is to be found in 
close proximity to the statement about Darsapurnamasa. The two 
statements stand in mutual need. In the injunction of the DarSa- 
pUrnamasa rites, there is felt a requirement of the modus operandi i 
how is the fruit of the rites to be accomplished? In the statement of 
the fore-sacrifices there is felt a requirement of the fruit to be gained. 
What is the end to be achieved by them? Since the statement of the 
fore-sacrifices is to be found in the proximity of the injunction of 
Darsapurnamasa , it is to be inferred that the fore-sacrifices are the 
subsidiaries of the DarSapurnamasa rites. {PM, III, iii, 11.) 

Applying the principle of context ( prakarana ), it cannot be said 
that jnana is subsidiary to karma . The context of jnana is different 
from that of karma . And, self-knowledge is nowhere taught in the 
context of karma. 

The last two modes-of-evidence are order or position ( krama , 
sthana ) and name (nama, samakhya). Order or position means 
common-location. It may refer to either common-location in the 
text or common-location in the performance. For instance, if there 
is the mention of a series of ritual acts followed by the recital of a 
set of mantras , the problem would be : which mantra is to be uttered 
in which sacrifice ? The answer is that the first mantra should be 
connected with the first sacrifice, the second with the second, and so 
on. Similarly, there may arise the question, in connection with a 
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sacrifice, as to whether a particular act is to be performed on one day 
or on the other. The question is to be decided by reference to the 
commonness of place in the performance. (PM, III, iii, 42.) The last 
mode-of-evidence which is name means a word understood in its 
literal or etymological sense. For example, the word * hotrcamasa * 
means 4 the cup from which the Ziofr-priest drinks.* From this it is to 
be understood that the hotr is subsidiary to the drinking of the 
contents of the cup. (PM, III, iii, 13.) 

With regard to the application of word-capacity, order and name, 
there is the following discussion under PM, III, ii, 19. There is a 
section of the Veda bearing the heading ‘ kamya-yajyanuvakyas.* 
Here a set of verses called kamya-yajyanuvdkyas (verses of sacrifice 
and invitation) are to be found, beginning with ‘indragm rocana divah * 
(Indra-Agni are the two light-spaces of heaven), etc. Then we have 
certain kamya sacrifices mentioned in a definite order, such as 
* indragnam ekada$akapalam nirvapet * (He shall distribute a cake for 
Indra-Agni on eleven potsherds), * vai&vanarath dvada&akapalam 
nirvapet * (He shall distribute a cake for VaiSvanara on twelve 
potsherds), etc. Now, the question is whether the yajyanuvakya is 
connected with all the sacrifices that are offered to Indra-Agni, or 
only with that particular kamya sacrifice enjoined in the text 
«indragnam ekada$akapa 1 am nirvapet The answer is that it is connec¬ 
ted with only that particular kamya sacrifice. This is established on 
the evidence of word-capacity, order and name. The word-capacity 
of the yajyanuvakya, indragnh etc., and also its order, are the same 
as those of the said sacrifice. The name * yajyanuvakya * also 
indicates that the verse is subsidiary to the kamya sacrifice. Thus, 
through the combined force of word-capacity, order and name, 
the subsidiariness of the yajyanuvakya to the kamya sacrifice is 
established. 

In the next verse it is shown that the case of self-knowledge is 
not similar to that of the kamyayajyesti. 
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[340] 

^ f| | 

But here, the relation of the knowledge of the one 
self is not like that of the kamya-yajyesti ; therefore, the 
knowledge of the one self is not related to rites (as their 
auxiliary), as there is no (other) means (of stating the 
relation). 

Self-knowledge is no ^subsidiary to karma , as yajydnuvUkya is to 
the kamya sacrifice. So, the last two modes-of-evidence, order and 
name, are not helpful here in establishing the subsidiariness of self- 
knowledge to karma. And, there is no other mode-of-evidence to 

determine the principal-subsidiary relation, 

* 

[341] 

n \n ii 

Nor is this (viz. the text about the fruit of self- 
knowledge) an eulogy, because there would then be sen¬ 
tence-split with the injunction. And, because that know¬ 
ledge has a seen fruit, an unseen fruit cannot be postu¬ 
lated for the study (of the Vedanta). 

It may be held that the text which declares the fruit of self- 
knowledge is an eulogy, on the analogy of the text about the ladle 
being made of parna- wood. But that is not correct because there is 
no syntactical unity of the Upanisad text with the ritual text which 
is mandatory. 
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Moreover, the fruit of Vedanta which is the destruction of all 

sorrow is a seen fruit, whereas the fruit of ritual action is an 

unseen fruit. Therefore, the Vedanta text cannot be subsidiary to 

karma-kanda. 

* * 

NTV—na ca kartr-stavakatvena karma-viSesatvam vedantanant. 

[342 a] 

siisfim iii«3 ’tin* wgaijjen l 

From the text, "That, this one’, etc., it is (learnt), 
on the contrary, that sacrifice, etc., are auxiliary (to 
knowledge). 

It has been shown that there is no evidence for jnana being 
subsidiary to karma . Here, the siddhanta view already set forth is 
repeated, viz., that karma is auxiliary to jnana. The evidence for 
this is the vividisa text (BU, IV, iv, 22). 

NTV—kimca atmajnanasya kartr-sesatve na kevalam pramdnd- 
bhdva eva, pratyuta karmanam jnana-Sesatve pramanam asti. 

[342 b-343 a] 


Others say : <£ One cannot realize the supreme non- 

duality, if his mind is defiled by desire and if every desire 
of his has not been fulfilled. 
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This objection is that of the kamavilaya-vadin. While admitting 
that karma is auxiliary to jnana , he contends that it is so, not through 
generating the desire to know ( vividisa ), but through resolving desire 
(kamavilaya), And, desires are to be resolved through enjoyment. It 
is only when all desires are resolved that one obtains eligibility for 
knowledge. All desires including that for heaven should be first 
fulfilled, and then there would be no more attachment to them. 
When there is complete non-attachment, one becomes fit for the path 
of knowledge. 

[343 b~344 a] 

HI || ^ II 

strait srqqn i 

“By the contemplation of unity in duality (i. e. the 
Sutratman ), one attains fruits ranging from human-ness 
to the status of the Sutratman , and after enjoying the 
status of Prajapati attains the one self.” 

The kamavilaya-vadin continues; By meditating on the Sutrat¬ 
man and by performing all the rites beginning with Darvi-homa and 
ending with Satra , one attains all the grades of pleasures, ranging 
from those of the human species to those of the Sutratman . After 
that there will be nothing more to enjoy. So, one becomes detached 
from all desires, attains identity with Prajapati, and eventually realizes 
the non-dual self. 

NKL-purva-piirva-ksiidratara-karmanusthanena ksudraphalapraptya 
tato-nivrtta-rago nityanusthana-samuccita-hiranyagarbhopasanftt tat - 
padarn prapya tatrapi jafa-vairagyo brahmabhuyam gacchatity arthah . 

[344 b-345 a] 

h ^whsh^i u \\ 


23 
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Not thus. Desire is not destroyed by fulfilment even 
in hundreds of years; it only increases enormously by 
being served; it is removed only when its defect is 
seen. 

The Siddhantin replies: Not through enjoyment will desires 
cease. On the contrary, they will increase. It is only when their 
defect is seen that there will be non-attachment. 

NKL — bhog asya ragavrddhihetor na tamivartakatvam iti dusa- 

yati. 

AVS— na bhogat kama~nivrttih t kintu dosa-darSanad eva. 

[345 b-346 a] 

^ sng SF.PT: ^.PTRll'rSp'M ^ipqfa || W II 

Never does desire cease by the enjoyment of 
desires; it only increases, like fire (fed) by oblation. 

This is a verse from Manu (ii, 94). 

NKL refers to this verse as ParaSara-vacanam. 

[346 b-347 a] 

ppRfaifa n w ii 

One should, indeed, turn away from desires, for they 
are not the means ; and one should resort to the know¬ 
ledge of self through the quiescence of afflictions. 

Karmas cannot remove attachment. The knowledge of karmas 
and their performance are not the way for the one who wants to 
break the vicious circle of samsara . Just as enjoyment does not free 
one from desire, so also performance of action does not destroy 
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desire. It is only when there is cessation from desire and action that 
there is a possibility of acquiring self-knowledge. So, the afflictions 
(klefas) must go. 

[347 b-348 a] 

«ci: !l ^ II 

The happiness, which is heard of in Scripture but not 
realized through direct evidence, is not sufficient to 
diminish the longing for happiness derived from objects. 

He who has attained the status of Prajapati cannot even * hear * 
from the £astras about Brahman-bliss; for only human beings are 
eligible to study the Sastras. Even supposing that, somehow, ha 
* hears,* he will not develop a longing for that bliss while he is actually 
enjoying the pleasures of Prajapati. 

[348 b-349 a] 

f,V*5 

For resolving desire, the contemplation of what is 
contrary thereto (is the means). Injunctions of rites are 
the means to what*is~opposed to it. 

The way to|resolvejiesires is to constantly remember the defects 
of all sense-objects. If there is perception of the defects of objects, 
there will be no desire for them. Performance of actions will never 
lead to this end. Even obligatory rites result in the enjoyment of 
certain ends. 

NKL — karma-vi dhayah kama-vrddhi-hetavah ity art hah. 
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[349 b-350 a] 

gjt * I%cf g%: sraw?? II ^ II 


cr^pt i 

vs 

The state of Prajapati is not an invariable door to 
release; nor is any excellence of the real seen among 
adjuncts. 

The state of Prajapati is not the means to true knowledge ; nor 
is it the means to the augmentation of truth. Where the adjuncts 
such as Prajapati-hood function, there can never be the excellence of 
truth. So far as the highest truth is concerned, the adjuncts are all 
the same. 

NTV—upadhinam anirvacyatvat tesu viSesapi anirvacya eveti 
tattvasya na tattvika-vifesah. saviSesatve ca tattvam na s)Qd ity 
art hah. 

[350 b-351 a] 

There is no excellence for ether as regards its 
adjuncts such ’as a pot or a valley, different as being 
distant or near, imaginary or non-imaginary. 

That there is no excellence among adjuncts is explained with the 
help of the ether-analogy. The ether of a pot does not differ from 
the ether of a valley; for ether is the same, no matter what the 

adjunct is. 

[351 b-352 a] 

n vtf II 
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Non-difference of objects is not admitted as depen¬ 
dent on the nature of being (, sat-iattva ), for then, the 
nature of things would be destroyed. The mutual parti¬ 
cularity (of things) is but external. 

It cannot be said that the adjuncts, viz., objects, are all non- 
different because of their nature as being. If that were so, they will 
cease to be the objects. Nor can they be different from being, for, 
then, they would be non-being. So what is called particularity or 
plurality is superimposed on Brahman. 

jNTV—sattattvad bahyah kalpita evety arthah nahi kalpitena 
vUesena tattvam saviSesam bhavati. 

[352 b-353 a] 


•TRraf II W II 

Even on the view of cause and effect, the effect is not 
from what is other than the cause; nor is there any 
particularity in the real, as bracelet, etc., in gold. 

Even admitting that Brahman is the cause and the world is its 
effect, there could be no absolute difference between the two. Nor 
is there any evidence to show that the world of plurality makes any 
difference in or for Brahman. In gold there is no difference such as 
between a bracelet and a necklace. So also, in Brahman there is no 
difference. There is no real difference either between the particulars 
that constitute the world, for they are appearances like the 
rope-snake. 

NTV~vastutas tu karyam kdranam ca Umani kalpitam iti rta 
saviSesatva-Sahkapity arthah, 

NKL—katakadi vartulatvadi viSesepi hemarupasya nirviSesatvat 
brahmdpi nirvisesam ity arthah. 
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R'S'— karyam-tavat karanan na bhinnam , bhede ghata-patavat 
karya-karanatva-hanat, abhede ’ pi tad-hanat , bhedabhedasya nirastatvat, 
karyam-tavat kalpitam, tatha karanam api , ato nirviSesam brahma. 

[353 b-354 a] 

* 

Therefore, reality is not different in Prajdpati or in 
a worm ; this is established through reasoning and from 
the Scriptural texts like "And whoever (among the gods) 
(knew) it/ 1 etc. 

Brahman is distinctioniess (nirviSesa). Distinctions such as bet¬ 
ween genus and species do not apply to Brahman. Reality does not 
differ. There can be no excess or diminution for it. It is the same 
whether in Frajapati or a worm. This truth is known both through 
logic and Scriptural testimony. 

1. BU , I, iv, 10. * And whoever among the gods knew it also 

became that.’ 

[354 b-355 a] 

m srjj 3 ^ 3WI Krw: II V& II 

e When are shed all the desires lodged in his heart, 
then the mortal becomes immortal; he reaches Brahman 
here V 

To show that Brahman is distinctionless, that it is the same in 
all adjuncts, another Scriptural text is cited. 

1. BU t IV, iv, 7; KU , vi, 14. 
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[355 b-356 a] 

^ *J5: U«hjpFcRRin || Vrt II 

U&3pI®3Kr: Ul$ PfQor^ | 

4 The one God, hidden in all beings, all-pervading, 
the inner self of all beings, the one who presides over 
karma , the support of all beings, the witness, the sole 
intelligence, without attributes \ l 

V • 

The meaning of this Scriptural text is that Brahman is of one 
essence, free from all distinctions, ' 

1. vi, 11. 

[356 b-357 a] 

|l II 

«T | 

If it be said that as between knowledge and action 
three ways of combination are possible, (we reply) it is 
not proper, for, as pointed out earlier, Veda 1 has for 
purport the oneness of self. 

At this stage, the samuccaya-vadin (the combination-theorist) 
appears and says that the combination of karma and knowledge is 
the means to moksa. Three ways of combination are possible: 

(1) jnana is the principal and karma is its subsidiary ; (2) karma 
is the principal and jnana is its subsidiary ; (3) both are equal. 

Now, the Siddhantin asks: What is the pramaHa for combination, 

in whichever of the three ways it may be ? Is it the karma-kanda ? 

or, is it the jnana-kanda? It cannot be the first, for karma-kanda 

"* * 

only teaches that karmas are the means to Svarga, etc. Nor the 
second, for the purport of the jnana-kanda is the one self {Vide v. 16.) 
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1. * Veda ’ here means ‘ Upanisad’. 

NKL — iTianam pradhancim karmopasarjanam , karma pradhanam 
jnanam upasarjanam , dvayoh samapradhanyam ceti traividhyam. 

saksat-paramparyabhyam krtsna-vedasya adwita-paratwd avidya- 
dargita- dvaitasya vidyamatrapartodyatvat na trividhopi samuccayah. 

[357 b-358 a] 

pt ^yu|c|^Hcb4<nl: I 

Because they do not admit of being included in the 
same sentence, and because the end is not the same for 
both, how can there be combination of knowledge and 
action, as in the case of the material and the auxiliary ? 

There can be no combination of karma and jnana as equals, as 
there is between the new-moon and full-moon rites ( Darsapurnamasa ). 
In the example taken from Purvamimamsa, the question is whether 
the two texts *ya evam vidvan paurnamasuh yajate ’ and * ya evam 
vidvan amavasyam yajate * lay down two distinct and independent 
acts or the same set of rites to be performed at diffierent times, viz. 
the new-moon and the full-moon. The conclusion is that they refer 
to the same set of rites called DarSapurnamasa. The new-moon rites 
and the full-moon rites are of equal strength, and together they give 
rise to the unseen potency which leads to heaven. (See PM, II, ii, 3.) 
The case of karma and jnana is not like that. The texts relating to 
them have no syntactical unity as the texts of new-moon and full- 
moon rites have. 

There is another reason for saying that there is no parity between 
karma and jnana , on the one hand, and the Dartapumamasa rites, on 
the other. The DarSapurnamasa consists of six main sacrifices, the 
Agneya, etc. Though there are six sacrifices, they are to be regarded 
as one act, because they are related to the same fruit. As evidence 




-VARTIKAJ 1S5 

for this may be cited the text, ‘ Desiring heaven, one should perform 
the DarSapurnamasa sacrifices \ Heaven is the common fruit of the 
six sacrifices, even as when it is said ‘ The well should be dug by the 
village * we understand that the well is to be the fruit of the 
collective labour of the villagers. (See PM, XI, i, 1.) Karma and 
jnana do not have the same fruit. How could there be combination 
between them ? 

A contrary example is now given to show that karma and jnana 
cannot be related as principal and subsidiary. In connection with 
the Jyotistoma sacrifice, it is laid down ‘ One purchases Soma with a 
tawny-eyed and one-year-old (cow), which is red* (arunaya pihgaksya 
ekahayanya somam krlnati). In regard to this, the question is : Does 
the property of redness go with the entire context, qualifying all that 
is mentioned therein ? Or, does it go with the one-year-old cow only, 
and that too in connection with the act of purchasing ? The answer 
given by the Mlmamsaka is that, as the cow which is the substance 
and redness which is its property serve the same purpose and have the 
same function, both of them should be connected with the act of 
purchasing. In other words, what is enjoined here is the purchase, 
and this purchase is qualified, not by each of the two factors, 
substance and property, severally, but by both collectively {PM, III, 
I, 12.). The case of karma and jnana is quite different. There 
cannot be a combination between them, as there should be between 
the one-year-old cow and redness. 

(358 b-359 a) 

II II 

Knowledge of the one self is dependent on non¬ 
difference ; and action is dependent on difference; as 
there is no mutual helpfulness, how can there be 
combination? 
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There can be combination only between what are helpful to each 
other. Such a relation cannot exist between karma which is depen¬ 
dent on distinctions such as agency, etc., and self-knowledge which is 
devoid of all distinctions. 

NTV—kimca kartrtvadi-bhedairitam karma , tad-rahitadvayatma- 
visayam jnanam atas tamah-praka$avdt paraspara-viruddhayor 
upakaryopakarakatvdbhdvan na sarvaprakdras-samuccayah . 

(359 b-360 a) 

SRffcti II Vtt II 
t ^irtsfoMlblrR I 

The knowledge of the nature of the deity and the 
material is auxiliary to ritual; with this much, indeed, 
is it ritual, and not when there is no knowledge of the 
deity and the material. 

It cannot be argued that there can be combination between self- 
knowledge and karma even as there is between the knowledge of 
deity, etc., and ritual action. For, the knowledge of deity, etc., falls 
entirely within ritual action, and therefore it requires no combination 
therewith. There can be no ritual action without the knowledge of 
deity, etc. Such knowledge is part and parcel of karma. 

[360b-361 a] 

II II 

sg^il m I 

When there is that excellence (i.e. knowledge of the 
deity, etc.) there is an increase in parts and consequently 
an increase in fruit. Therefore, of that there can be no 
combination; for there is no combination of the 
part with the whole. 
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Knowledge of the true nature of the deity* etc., is a part of 
karma. When that knowledge increases and becomes more adequate, 
karma itself increases and yields more fruit. Knowledge of the deity, 
etc., is not outside karma. A part does not require to be united 
with the whole. 


[361 b-362 a] 

rif^Tirl fri: wA I 

\ 

That which is called knowledge of the one self is 
entirely destructive of ignorance (ajfianci). When that 
is present, how can there be action ? And in the sphere 
of this (viz. knowledge), how can there be the expec¬ 
tation of anything? 

Here is a syllogism: What is in dispute, viz., self-knowledge, 
does not combine with karma , because it is opposed to karma ; whafc 
is opposed to another does not combine with that other, as light with 
darkness. The sphere of knowledge is the Brahman-self, viz., 
moksa. That does not depend on anything else. 

NKL — atma-dhlr na karma-samuccita tan-nivarttakatvat prayaS- 
cittadivat. 

A VS — jnana-karmano ) paras par opakarcibhavat na samuccayah. 

[362 b-363 a] 

The knowledge of Brahm nhood, etc., which is seen 
in the case of rites like Agnihotra , for the sake of attai¬ 
ning the end, is only in the nature of aiding ritual. 
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The knowledge of Brahminhood, etc., is certainly helpful to 
karma. But that does not mean* that self-knowledge is auxiliary to 
karma. 


[363 b-364 a] 

II W II 

fen ^ si^pfen I 


When there is knowledge of the true nature of the 
one self, caste, etc-, get sublated ; and so then, there is 
not only no performance of ritual but there is no action 
at all. 

With what karma is jnana to be combined? (1) Is it with the 
actions subsequent to the rise of jnana! (2) Or, is it with the fruit 
of those actions performed in previous births? (3) Or, with those 
earned in this life prior to the rise of jnana ? 

Not the first. When there is the knowledge of the true self, 
ignorance is destroyed along with its effects, viz., place, caste, etc. 
After the destruction of ignorance, there can be no action. 

Nor the second. When through the direct experience of the self 
ignorance has been destroyed, there can be no karma acquired in 
previous births. 


[364 b-365 a] 


II ^8 II 



The knowledge of illusory objects like the serpent is 
the cause of running away, etc. But, when by the 
knowledge of rope the cognition of serpent is destroyed 
one repents for one’s past actions. 
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Ignorance is the cause of karma t even as mistaking the rope for 
the snake causes one to run, etc. When the nature of the rope is 
known, one feels ashamed of one’s earlier running, etc. Similarly, 
when self-knowledge is gained, the illusory character of the earlier 
actions is realized. So, the third alternative also is not possible. 

AVS—evam jnanad ajnana-ksaye karma-ksayat, na jnanasya 
karma' nugunatvam ity arthah . 

[365 b-366 a] 

^ II W* II 

There is no empirical usage of action in release, 
because of the absence of attainment (apti), etc. Nor 
are Scripture, etc. (the evidence) there (i.e., for combi¬ 
nation); therefore, there is no combination. 

Scripture does not teach combination of karma and jnana, The 
only combination—if it may be called combination—is one of 
sequence {krama-samuccaya) between the two. That is, jnana 
succeeds karma, 

NTV — paripakva-jnanasya acodya-svarupatvat vidyamanayah 
snanadi - pravrtteh samskara - nibandhanatvat dvaita - pratyayavat , 
tasmad aikatmya-vastu-bodho jatyadi-badhanat , akartabhokta - 
* nuhhutyaikaraso-'dvaya atmavatisthate . moksasya karma-sadhy at- 
vabhavac ca atma-jnanam na karmangataya samucciyate . 

NKL—evath jnana-svarupa-paryalocanaya samuccayam nirasya, 
pramana-pvayojanayor abhavenapi niracaste. 

AVS—Srutyadaya iti Sruti-lihgadi-grahanam veda-smrtyadi- 
grahanam va. 
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[366 b-367 al 

3RRf {?> Nr II ^ II 

# 

Knowledge is the internal means ( antarahga ) 
because it relates to the inner self alone; action, however, 
is an external means (bahirahga), because it depends on 
external materials. 

Jnana is the internal means to moksa, while karma is the external 
means. As between the internal and external means, the internal is 
stronger. And, there can be no combination between the strong and 
the weak. 

NTV — sattva-Suddh ih karma-phalam , jhana-phalam-ajnana- 

nivrttih. 

» t 

NKL—antarahgasya bahirahgat prabatatvat , prabalena durbalasya 
badho yukta ify art hah. 

[367 b-368 a] 

SRRKf Nr ^ fo’Rlct II ^ II 

When there is knowledge, the internal means, there 
cannot be the external means. Ritual can be the 
purifier ( samskaraka ). By knowledge, however, there is 
removal of ignorance. 

When the internal means, viz., jnana , is present, the external 
means, viz., karma , cannot stand. When jnana is there, ignorance is 
not there ; and when ignorance is not there, karma cannot be. Karma 
can only purify the mind. Jnana destroys ignorance. 
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NKL—pratyak - pravanya-karana-ntahkarana - Suddhih karma - 
phalam. 

AVS — sadhya-bhedac ca jnana-karmanor na samuccayah...Suddhih 
karma-phalam ajnana-nivrttih jnana-phalam ity art hah. 

[368 b-369 a] 

II II 

Knowledge of the self is (knowledge of) reality; 
rituals rest on delusion alone. When there is true 
knowledge, how can there be action, since the cause of 
action (delusion) has been destroyed ? 

Karma cannot remove ignorance; for it.depends on ignorance. 
When jnana removes ignorance, it removes karma as well. 

NKL —brahma-jnanam na karma-nivarttakam jnanaivat jnananta- 
ravad ity atraha — yatheti—brahmajndnam adhyasta-nivarttakam 
tattvadhitvat Sukti-tattva-jnanavad iti satpratipahsam aha. 

AVS — brahma-jnanasya yathabhiitatma-visayatvena karmanas tan- 
mohaSrayatvena jnanodaye karmasambhavdc ca na samuccayah. 

[369 b-370 a] 

{strata ^ f^Ff 3rlR: ^ II II 

Knowledge is eternally attained, since it is ever of 
the nature of the inner self. Action is non-eternal and 
varied. And, what is eternal is sublative of the non- 
eternal. 
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There is no parity between jnana and karma, Jnana is the self* 
of the nature of intelligence-light, and is eternal. Karma is non¬ 
eternal, because it is dependent on a plurality of causal agents, and 
because it is itself plural. Thus the two have divergent natures; and 
so, there can be no combination between them. 

MTV — atma-jnanasya nitya-praptatvat karmanas tad abhavat 
enityatvat, nityena anitya-badhopapatte$ ca na samuccayah. 

NKL—jhanam na karma-hetu-nivar t takam karyatvad ghatavad ity 
afankya hetvasiddhim aha—nityeti. 

AYS — atma-jnanasya nitya - praptatvat karmanas tad-abhavat 
nityena anitya-badhopapatteS ca na samuccayah . 


[370 b-371 a] 





II II 




The enjoyment ( loka ) earned by action perishes; by 
Brahman-knowledge one becomes the lord of oneself 
(svarat). Who would hug beggary, when there is ruler- 
ship of the three worlds at hand ? 

It is not possible to combine jnana with karma , because the 
results of the two are different, even as it is not possible to combine 
the Citra rite with the DarSapumamasa for the same reason. 

MTV — jndna-phalam svarajyam iti jnaninah karma-phale 
prepsabhavac ca na samuccayah...yat sadhyam tat ksayiti vyapti- 
niyamat. 

A VS—karmaphalasya anityatvdt jnanaphalasya nityatvdc ca na 
samuccayah. 

[371 b-372 a] 

fasrawn Wf Alltel =3 li ii 
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Knowledge belongs to a different context; nor is it 
needed by action. Because of opposition, that (viz. 
knowledge) which is independent is not an auxiliary of 

anything. 

Jnana and karma belong to different contexts. Karma does not 
require jnana. They are not related as helper and helped. They 
have contrary natures. So, there can be no combination. Jnana is 
independent, and, therefore, is not an auxiliary of karma. 

[372 b-373 a] 

q# II W II . 

aisjwIPd^ 1 

As it (viz. knowledge) is dependent on reality, it is 
not dependent on the knower. Knowledge is for the 
purpose of removing ignorance; therefore it is said to be 
independent. 

Why is jnana said to be independent ? It is not dependent on 
the knower, as karma is dependent on the doer. Jnana , it is true, is 
dependent on the real (vos/w). Yet, it is independent in so far as it 
yields its fruit without depending on any other means. 

NTV — brahma-jrianam svatantram, na karmapeksam. 

[373 b-374 a] 

q qq II ^ II 
fqq q§5U I 

Nowhere is it clearly stated in Scripture that by 
ritual one attains the state of non-return (i.e., release); 
many Scriptural texts, however, declare that by 
knowledge alone there is non-return. 


25 








194 [SAMBANDHA- 

There is no combination of jnana as the principal with karma as 
the subsidiary; for, jnana which is the means to release does not 
require the assistance of karmas which are not the means thereto. It 
is nowhere declared that through karmas one could reach the status 
of non-return. Scripture teaches repeatedly that jnana is the path 
to perfection. 

[374b-375 a] 

^ II II 

Knowledge is uniform because its content is the 
self which is of one-form; actions are multiform, 
because they depend on many causal correlates. 

There can be no combination of jnana and karma as equals. The 
two are different: jnana is uniform, whereas karma is multiform. 

NTV—jnana-karmanor ekaneka-rupataya moksa-sadhana t ve 

virodhac ca na karma itikartavyatva-laksanas samuccayah. 

* 

[375 b-376 a] 

For release which is uniform, what is multiform 
cannot be the means; for release which is uniform, 
what is uniform is, indeed, the means. 

As is the end, so should be the means. For release which is one, 
jnana should be the means, and not karma. 

AVS—moksasyaikariipatvat jnanasyapi tad-visayatvena ekariipat- 
vat, kar mono 'neka-karakaSritatvena anekatmakatvat taj-jnanasyapi 
tathatvat , ekarupasya moksasya ekarupam eva jnanam sadhanam 
ucitam , netarat. 
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[376 b-377 a] 

chHk«t>4't*s HHl II II 

\ " / 

Therefore, the fruit of action is varied, being 

produced by various deeds; (this is) for the agent in the 
forms of gods, men and animals. This has been shown 
by the Scriptures. 

The fruits of karma are many. It is these fruits that constitute 
samsara. And, they are enjoyed by the different kinds of beings. 

[377 b-378 a] 

t§l55^r »T*^ 

Some others who argue bravely, however, think that 
the resolution of some difference (bheda) or other is 
taught somewhere in the Veda. 

e 

Here, attention is turned to the view known as prapancavilaya- 
vada. According to it, karma is auxiliary to jnana through effecting 
the resolution of the world. 

[378 b-379 a] 

II II 



For example, in (the text containing) the expression 
‘ desire for heaven there is seen the resolution of the 
notion that the body is the self; for, the eligible person 
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who is different from the body is known here as the 
enjoyer in heaven. 

The prapancavilaya-vadin argues as follows : The text ‘ He who 
desires heaven should sacrifice’ conveys the resolution of the idea that 
the physical body is the self, for it is not this body that is to enjoy 
heaven. 

[379 b-380 a] 

t 

JT$^W<^nfa II V*. II 


Even in the text ‘ w^th the milk pail 9 there is seen 

resolution for one who is eligible in respect of another 
rite; for here there is eligibility for one who is already 
eligible ( adhikrta-adhikaritva ); no one else is eligible here. 

The text about * the milk pail ’ also teaches resolution— 
resolution of independent eligibility for the act indicated by this text 
in the eligibility for the DarSapurnamasa. 

In connection with the DarSapurnamasa there is the text * With 
the camasa (cup) he is to sprinkle the water \ Here sprinkling is 
enjoined. There is a further text which says, ‘ With the milk pai! 
for him who desires cattle This, evidently, does not enjoin any 
principal rite. In the case of one who is already eligible for the 
DarSapurnamasa, for its own fruit, here there is the injunction* 
incidentally, of another subsidiary for a further fruit. 

[380 b-381 a] 


S3 
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In prohibitions, there is the resolution, in no time, 
of activities roused by attachment, etc.; even in 
injunctions there is their resolution because of the 
prompting in respect of other activities. 

The prohibition texts too have resolution for their purport—the 
resolution of activities prompted by attachment, etc. So do the texts 
enjoining obligatory and occasioned rites. Here also, there is the 
resolution of natural and instinctive acts. 

[381 b-382 a] 

% 

Even in the world, a path that is not intended is 
prohibited either directly or by teaching another path ; 
similarly let it be understood as regards the Veda. 

The prohibitions and injunctions of the Veda are similar to 
those that belong to empirical usage. The latter too involve 
resolution—preventing the performance of an act, or changing the 
course of action. 

[382 b-383 a] 

^ ii n 

1%R: RSRl: | 

Thus all injunctions without exception are for 
making one eligible for self-knowledge^ through the 
resolution of actions roused by attachment, etc. 

Thus, concludes the prapaTicavilaya-vadin , all the texts of the 

karma-kanda make one lit for jnana through the resolution of the 
• • 

world. 
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[383 b-384 a] 

^ gtl II \<\ || 

This is not so ; for no injunctions of the Scripture 
relating to ritual are expectant of a fruit other than 
the karya which is made known by the texts of the 
injunctions themselves. 

The siddhantin replies: For whom do the injunctive texts 
declare the resolution of the world ? Is it (1) for the one who seeks 
release, or (2) for the one who desires heaven, or (3) for the one 
who wishes for only the absence of the world, or (4) for the one 
who wants to know the content of jnana-niyoga ? 

(1) The injunctions of rites that are to be found in the Veda 
declare Svarga as the fruit. They, therefore, cannot be related to 
moksa which is quite a different fruit. To say that the ritual texts 
teach the resolution of the world for the sake of him who seeks 
release carries no sense at all. 

[384 b-385a] 

n^tci ii ii 

As, in the Veda, the performance is the purport, 
resolution is nowhere taught; for, a fruit is declared in 
Scripture (for each rite). How, indeed, can non- 
existence which is no fruit be what is to be accom¬ 
plished ? 

(2) For him who desires heaven, the Veda does not teach the 
resolution of the world, for such resolution is not the means to 
heaven. What the Veda teaches in his case is the performance of 
rites. 
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(3) No one can desire a non-existence. The non-existence of 
the world is not what is to be accomplished, because it is a non¬ 
existence, like tortoise-hair. Also it cannot serve as a human goal, 
even as the non-existence of son, etc., is not a human goal. 

[385 b-386 a] 

|| YA || 

Nor is the perception of the real brought about 
anywhere by resolution; for even where there is absence 
(of resolution) there is perception, and in deep sleep 
(where there is resolution) there is no perception (of the 
real). 

(4) The content of jnana-niyoga is jnana as the means to 
release. But the non-existence of the world is not what causes 
jnana. Through resolution, the real is never known. Even when 
the world is seen to exist, it is possible to know the real. Just as, 
even while two moons appear, one may know that there is only one 
moon through the words of a trustworthy person, etc., so also even 
while the body lasts one may realize Brahman through the study of 
Scripture, etc. The resolution of the world does not necessarily mean 
the realization of truth. In sleep, swoon, etc., there is no world, 
but there is no Brahman-knowledge either. 

NKL-prapanca-Iaye satyapi supti-pralayayor brahmanavagamac ca . 

anadi-bhavasya atmavad anivarttyatvad upadana-nivrttim- 
antarena karyasyatyantika-layasiddhes tatkaranajnana-nivarttaka- 
jnattam eva a&rayamyam ity aSayah . 

[386 b-387 a] 
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If the universe is natural (svabhavika), it is not 
possible to remove it; if it is an effect, there would be 
removal of the effect when there is removal of the cause, 

and not of itself. 

Whether the world be beginningless or with a beginning, its 
resolution cannot be the content of jnana-niyoga. If it is beginning¬ 
less like the self, it cannot be removed at all. If it is a product, then 
it will be destroyed only when its cause is destroyed. The cause of 
the world is ignorance ; and that can be removed only by knowledge* 
So, it is not right to say that the resolution of the world leads to 
knowledge. 

jyjy —nahi svobhavo bhavanam vyavartyeta ausnyavad raveh , 
svabhavad vinivrttortho nihsvabhavah, kha-puspavad iti hy uktam , 
nityasya layabhyupagams atmanopi laya-prasanga iti bhaveth . 

[387 b-388 a] 

^4 wit ^ it ii 

^ mm-. i 

It is not possible for anyone to resolve the entire 
universe by anything (except knowledge); the resolution 
of one’s own sense-organs, etc., in sleep is of their own 
accord, and not from the sacred teaching. 

Is the destruction of the entire universe along with its cause said 
to be the content of jnana-niyoga , or only of a part thereof? The 
entire universe with its cause cannot be destroyed except by self- 
knowledge. If the destruction of a part of the universe be the 
content, what is this part? Is it any part of the universe, or that 
belonging to the individual such as sense-organ, etc.? If the 
destruction of any part would do, there is the contingence of the rise 
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of knowledge in one who has destroyed a part. As for the resolution 
of sense organ, etc., that happens automatically in sleep, etc., and 
there is no need for niyoga. 

[388 b-389 a] 

* 

If it be doubted that there is no absolute resolution 
(of the sense-organs in sleep) as they come into being 
again when one wakes up, then there would result 
lack of trust even in what you maintain. 

It may be thought that, as in sleep sense-organ, etc., are not 
altogether destroyed, there is need for niyoga to bring about their 
destruction. But what guarantee is there that in the resolution 
taught by the prapancavilayavadin sense-organ, etc., are completely 
destroyed? For aught we know, they may remain there in an 
unmanifest form. 

NTV—pravilinasya punar-bhavad anuccheda&cet> niyogatak 
pranlinasyapi punar-udbhava~sambhavat tatra praydso vyarthah. 

[389 b-390 a] 

\\ \\ 

^ ^ sreqfci sRrac, i 

e£ Then, by the destruction of the universe the cause 
of difference is destroyed.” Not thus ; nowhere is the 
cause destroyed by the destruction of the effect. 

It may be said that in sleep the cause of sense-organ, etc., is not 
destroyed, and that as the cause persists, sense-organ, etc., reappear 
on waking. But we ask: What is it that removes this cause? Surely, 


26 
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it cannot be the destruction of the universe. The universe is only an 
effect. With the destruction of the effect, the cause is not necessarily 
destroyed. 

AVS—na hi kunda la-v i lay a t prayatna-sQdhyad api suvarnalayah , 
tatha prapancalayUt prayatna-sadhyan na tat-karana-laya iti. 

[390 b-391 a] 

i 

As nescience which is the cause is destroyed by the 
knowledge of reality, resolution of the universe is useless 
for the sake of destroying nescience. 

For the destruction of the cause, viz., nescience, what is required 
is the knowledge of truth ; therefore, the resolution of the universe is 
useless. 

[391 b-392al 

^pnfe -m n w ii 

It is by the knowledge of rope that there is 
resolution of the appearance of serpent, etc., for even 
when the snake-appearance is resolved in darkness the 
rope is not seen. 

What was stated above is here explained with the help of the 
rope-snake illustration. 

[392 b-393 a] 

mm W cRgrN^fl: II W II 
3m SRgft cFRR ^ =3 3 $ | 
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If the evidence (of Scripture) be in regard to 
resolution, then reality cannot be its sphere, because of 
difference; if, then, it be evidence for reality, it cannot 
be (evidence) for resolution ; nor for both. 

What does Scripture teach—is it the resolution of the universe, 
or the nature of reality, or both ? If Scripture teaches the resolution, 
reality cannot be its purport. Nor can both be its purport, for, then, 
there would be sentence-split. 

[393 b-394 a] 

II II 

For you, of what is yet to be (bhavi) destruction is 
not possible; nor of what is past, for it has ceased to be 
of its own accord; and the universe that is present, 
because it is an effect, will by itself cease to be. 

Moreover, which universe is it that is sought to be resolved—the 
future, the past, or the present ? The past universe has ceased to be; 
the future universe is not yet; the present, because it is an effect, 
will disappear of its own accord. Hence there is no need for a 
rtiyoga to bring about the resolution of the world. 

[394 b-395 a] 

'RHrosfci# ii ii 

S3 

%% 5=r ^WF-{ I 

If Scripture has resolution for purport, the fruit 
will become accidental; if it has the fruit for purport, 
it cannot have resolution (for purport); nor both, 
because of sentence-split. 
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It may be contended that the ritual texts have the resolution of 
the world as their purport. But, if that were so, the attainment of 
heaven, etc., which is declared to be the human goal would become 
accidental. If the ritual texts teach the relation between heaven, 
etc., and sacrifice, etc., as ends and means, the resolution of the 
world cannot be their purport. The ritual texts cannot have both as 
their purport, for, then, there would be sentence-split. 

[395 b-396 a] 


rr^Msi^PEi: II VV* II 


If by the resolution of the universe itself, there be 
the destruction of all evil, then, as the human goal has 
been accomplished, there would be futility for know¬ 
ledge. 


If the ritual texts have the resolution of the world for purport, 
and if by this the human goal is reached, where is the need for 
knowledge ? 


[396 b-397 a] 

W\ II ^ II 



Therefore, since by the true knowledge of the one 
self ignorance is destroyed, and thereby the human goal 
is accomplished, the postulation of resolution is useless. 

It is by knowledge that ignorance is destroyed. With the 
destruction of ignorance, all evil is removed. Therefore, there is not 
required the resolution of the world. 
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[397 b-398 a] 

=q qww[,ii \\* II 

fc| 3? I 

As injunctions are exhausted with their own (respec¬ 
tive) karyas, and as there is no mutual expectancy, say, 
how can there be singleness of eligibility ? 

The eligibility for the karma - and jTtana-kandas cannot be the 
same. It is only in the case of what are related as principal and 
subsidiary that the same person is eligible for both. Karma and 
knowledge are not so related. Each of these results in its own 
fruit; therefore, the eligibility for each is different. 

NKL—karma - kandasya jnana-kandavat svaphalopakfinatvat 
parasparanapeksatvdn na karma-vidhinam jnana-niyoga~$esatvam. 

[398 b-399] 


Mrt ^ ftfcprarrt m II \\< II 



If it be admitted that all injunctions and prohibi¬ 
tions too have for purport the resolution of name, etc., 
which is not authorized (by the Scriptural texts), then 
release would be accidental and the sacred teaching 
would be futile. 

If injunctions and prohibitions have for purport the resolution 
of the world, there would be no Havana, etc., which are known as the 
means to moksa, Then, moksa too, like heaven, etc., would become 
accidental. And, Scripture would lose its value. 
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[400-403 a] 

^SI^K^mt, II 3oo II 
q%t II 8«? II 

t 

tN^ sr^q l 

wm n m n 

ywpfe^i: l 

If you should think thus : 44 Just as one climbs to 
the terrace of a house by a flight of stairs, so the ritual 
acts serve to introduce one into eligibility for self- 
knowledge through the instrumentality of karyas like 
heaven, etc., even as the direction for going to a village 
which is on the way to a town becomes auxiliary to the 
direction for going to the town it is not so, because as 
going to the village is not what is desired, it can well be 
ancillary; heaven, etc., however, connot be ancillary, 
since they are human goals. 

Purvapaksa —The two kandas have the same fruit which is 
release; and heaven, etc., are not accidental results, as they consti¬ 
tute the channel to release. Heaven, etc., may be compared to the 
rungs of a ladder leading to the terrace, or to a village that is on the 
way to a town. So, one has to pass through heaven, etc., in order 
to attain moksa. The present argument may by expressed in the 
following syllogistic form : What are in dispute, viz. heaven, etc., are 
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auxiliaries to jnana-niyoga , because they are taught for the sake of 
him who seeks knowledge; what is taught for the sake of a seeker is 
auxiliary to what he seeks ; just as the teaching about going to 
a village with reference to a person who wants to go to a town is 
auxiliary to going to that town. 

Siddhanta — The reasoning is fallacious. In the instances cited 
as examples, there is no particular fruit attached to the rungs of the 
ladder or to the wayside village. So, they may well serve as auxi¬ 
liaries to go up to the terrace and to reach the town, respectively. Not 
so are heaven, etc. These are desired as ends-in-themselves. 

AVS — grama-gamanopadeSesu purusarthasyagravanat phalavan 
nagara-gamanopadega-gesatvam ghatata eva , svargadeh phalasya 
gravanan nanya-gesatvam karma-vidhinam iti. 

[403 b-405 a] 

^ JTRTCci: II II 

“ Heaven, etc., are inducements to release, even as 
extolling the excellences of the village, etc., that are on 
the way is for reaching the town.” If thus it be said, 
not so ; for, as there are other evidences possible in the 
case of a man’s statement, that is all right (i.e., praising 
the excellence of the village, etc., may be determined to 
be ancillary by other means of valid knowledge); but as 
regards the Veda, there is no speaker, and so it is not 
possible to determine the intention, etc. 
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Purvapaksa— Heaven, etc., are not intrinsic ends. They are 
praised only in order to inspire those who have no longing for 
release. In other words, they are offered as baits to entice the 
worldly people away from their empirical attachments. This is just 
like extolling the wayside village. A boy that refuses to move may be 
induced to move by telling him that there are food, etc., available in 
plenty in that particular village. The objective, however, is to lead 
the boy to the town. 

Siddhanta —How is the auxiliariness of ritual-commands to 
jnana-niyoga known? Is it known by some other pramana ? Or, by 
verbal testimony? In the example, it is possible to determine the 
true intention of the person who extols the village through means 
other than his words. But, in the case of the Veda, such a procedure 
is not possible. The Veda is not a human composition ; and there is 
no question of determininig the intention through means other than 

the words of the Veda. 

[405 b-406 a] 

qgj cpfcf ^13?I II || 

Or, if that itself were the purport (i.e. going to the 
village) where one is led to by persuasion, then since 
there is no evidence as regards reaching the town, how 
could a man strive for it ? 

If the words alone constitute the pramana , then, in the example, 
going to the village will have to be declared as the end, and not 
going to the town. The boy who hears the praise of the village 
will regard the village as his destination, and not the town. 
Similarly, from the texts of the Veda, it cannot be determined that 
the injunctions of ritual are for the sake of eligibility for jnana. 
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[406 b-407 a] 

11 8 o?ui 

fine!: 1 

Even if, by the nature of things, reaching the village 
is the means for reaching the town, reaching the town 
(by that means) is by implication {arthat) and not by a 
means of valid knowledge ( manatah ). 

In the example, going to the village is ascertained to be auxiliary 
to reaching the town, not from the express words which are only in 
praise of the village, but by implication.- In the case of the ritual- 
commands, however, these are said to be auxiliary to jnana-niyoga 
on the strength of testimony. Hence, there is disparity between 
the illustration and the illustrated. 

[407 b-408 a] 

'T cilM II 8 oV3 II 

Even by implication it is not the purport, as in the 
case of the injunction to gather money ; for the cogni¬ 
tion of purport as regards the Veda must follow the 
simple words. 

Even by implication, the injunctions and prohibitions do not 
have jnana-niyoga as their purport; for they are not unintelligible 
without postulating the latter. An example is given to show that 
karma-kanda is not for the sake of jnana-niyoga. In the Purm- 
mimamsa-sutra (IV, i, 2) distinction is made between what Is a 
human end (purusartha) and what is for the sake of a sacrifice 

(kratvartha). PurusUrtha is that upon which follows man’s happine ss: 

27 
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whereas kratvartha is that which is required for the performance of 
a sacrifice and is to be learnt from Scriptural injunction alone. 
Now, there is a text relating to the acquisition of property which 
says: ‘For the hrahmana , by means of receiving gifts; for the 
ksatriya , by means of conquest, etc.; and for the vaisya, by means 
of agriculture, etc.* The question with regard to this text is whether 
the acquisition of property is a purusartha or kratvartha. The 
answer is that the acquisition of property is for the purpose ot 
bringing about happiness which is the human end. It is not 
necessary, therefore, to include this acquisition in the injunction 
of the performance of the sacrifice. Similarly, karma-tcanda has its 
own end. Why, then, should it be regarded as auxiliary to 
jnana-niyoga ? 

[408 b-409 a] 

ff II II 

If the purport be in respect of heaven, etc., it cannot 
be in respect of the knowledge of the one self; if (the 
purport be) as regards release, it cannot be as regards 
heaven; nor can it be in regard to both because of 
sentence-split. s 

Moreover, if karma-kanda be auxiliary to jnana-niyoga , it must 
be stated whether the purport of karma-kanda is heaven, etc., or 
release, or both. If the purport be the first, the kanda cannot be 
auxiliary to jnana-niyoga. If the purport be release, then there is 
contradiction with the cognition that karma-kanda is related to what 
is unknown, viz,, heaven. The third alternative is impossible 
because if both heaven and release be the purport there would be 
sentence-split. 





[409 b-410 a] 

^ ^ RTO-&WFWI II 2o\ || 

3i^M5T: vR m^RK Riel I 

i 

What are to be accomplished, like heaven, etc., are 
not similar to the fore-sacrifices (prayajas) in which 
case they may be assumed to be included in some other 
thing to be accomplished. 

Karma-kanda cannot be treated as an arthavada , because we 

* * 

hear in it of fruit like heaven. Heaven, etc., cannot be compared to 
the fore-sarcrifices, because they are ends-in-themselves. 

NTV—-prayajadisu varma va etad yajnasya kriyate ity-adi 
Sruyamanarthavadika-phalavan na svargadi-phalam> prayajadivad 
agnistomadinam atma-jnanahgatvasya adyapy aprasiddheh ity 
art hah. 

• i 

[410 b-412 a] 

^ il II 


Ria^l 1 

“ Somehow, these (injunctions and prohibitions) 
must be stated (to be auxiliary to jndna-niyoga) because 
they are seen to be helpful to eligibility for self- 
knowledge.” If this be your view, let this be so in the 
case of prohibitions, for they help turning away {mvrtti) 
by banning activity towards seen objects brought about 
by attachment, etc. 
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If it be said that injunctions and prohibitions are helpful to 
jnana-niyoga in so far as they make one turn away from too much 
activity, the siddhantin replies that such is the case only with 
regard to prohibition. 

[412b-413 a] 

II 8?RII 

^ TOW-fl ^ ftwi: I 

But how is it possible to say that injunctions destroy 
attachment ? They are not for the sake of exclusion 
( parisahkhya ) ; nor are they restrainers (niydmakah). 

How can injunctions serve to remove attachment and thus 
make one turn away from activity ? 

There are three types of injunction—the injunction of the 
novel (apurva-vidhi), the restrictively complementary injunction 
( niyama-vidhi ), and the exclusive injunction (parisahkhya-vidhi). 

(1) Apurva-vidhi is that injunction whose fruit is the establish¬ 
ment of what is not established in any other way; e.g. “He 
sprinkles the paddy-grains.” Here, what is enjoined is the 
purificatory act of sprinkling the paddy-grains. This is not established 
by any other evidence, the injunction being the only authority. 
(2) Niyama-vidhi is that injunction whose fruit is the complement¬ 
ation of the unestablished element, in respect of what is estab¬ 
lished in part; e.g. “ He pounds the paddy-grains.” Here, 
even in the absence of injunction, pounding of the paddy-grains 
would result in order to get the rice which is the basic material of 
the sacrificial cake ( puroda&a ). But the pounding is established only 
in part, for there are other means of producing the rice such as 
husking with the nails. And so, the purpose of the injunction is to 
restrict the means to producing the rice by pounding. (3) Parisah¬ 
khya-vidhi is that injunction which excludes one of two alternatives 
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that are simultaneously established or are available. For example, 
in the Agnicayana two acts are to be observed, viz. taking hold of the 
reins of a horse and taking hold of the reins of a donkey. Here 
there is an injunction which says, * He takes hold of the reins of the 
horse with the words “ they seized the bridle of the right”. Since 
there are two animals connected with this sacrifice, the words ** they 
seized,’* etc., may refer to the act of holding the reins of either a 
horse or a donkey. The purpose of the injunction is to exclude 
the possibility of taking hold of the reins of a donkey. 

If the karma-kanda is held to be helpful to jnana-niyoga by 
removing attachment, etc., it must be of the nature either of 
parisankhya-vidhi or of niyama-vidhi. But neither can be the case. 
There are no alternatives here, nor establishment in part. 

[413 b-414 a] 

(| (§Nrat ?t: h \\ 

Injunctions, indeed, teach us what is not absolutely 
accomplished (otherwise). That injunction which relates 
to an accomplished object is in effect for excluding some¬ 
thing else. 

The main purpose of karma-kanda is to enjoin what is novel. 
It teaches what is not established by any other means. Restriction 
and exclusion are possible only in the case of what have been 
already established either in part or as alternatives. 

[414 b-415 a] 

' ii n 
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Nor is there similarity of being accomplished as for 
service (of the king) and the Sahgraho.nl rite (in the 
matter of acquiring a village) ; for the activity consequ¬ 
ent on Vedic injunction does not yield its fruit in a 
fixed time- 

It may be contended that, even though the injunctions of 
ritual have what is novel as their content, they make one turn 
away from something else. For example, service to a king and the 
Sangraham rite have the same fruit which is acquiring possession of 
a desired village ; the adoption of one of these means, by implication, 
makes one not seek the other means. Similarly, activity that: is 
prompted by attachment, etc., and the empirical usage prompted by 
Scripture result in transmigration; in the case of one who has re¬ 
course to the latter, the former is removed. So, even though the 
injunctions of ritual relate to what is not established otherwise, they 
do serve to remove activity prompted by natural desire. 

In reply to the above contention it is stated that there is no 
parity between the illustration and the illustrated. While service 
may yield its fruit immediately, the Sangraham may fructify iu the 

future, 

[415 b-416 a] 

rPTIJc**!: SfrPT: II II 

M w ta fo itapn: i 

For (the activity consequent on Vedic injunction) 
has unseen fruit; whereas actions prompted by desire, 
etc!, have seen fruits. And, there is no opposition 
between the Sangraham and service as means for gaining 
a village. 


Scripture-prompted activity and activity prompted by natural 
desire, etc., do, it is true, result in transmigration. Yet, there is a 
difference between them in regard to intermediary results. So, the 
illustration of service, etc., is not apt. 

Service and the Sahgrahani do not have the same fruit. There 
is Scriptural evidence for the Sahgrahani leading to the possession of 
a village. There is no such evidence for service resulting in the 
same fruit. Since there is no mutual conflict between the two, the 
adoption of one does not necessarily mean the rejection of the 
other. 

[416 b-417] 

Eftn || 8?^ || 

ii h 

44 Through rite (kriyd) the fruit.” This much 
alone Scripture makes known validly. Whether in 
sequence or simultaneously, if service and the Sahgrahani 
be performed, there is nothing incongruous; they may 
well be performed by him who desires more of the fruit. 

The text which declares, ** He who desires a village is to 
perform the Sahgrahani merely says that he who performs this rite 
along with its auxiliaries obtains the village; it does not say that 
■service is not a means to that end. 

There is no disjunction between service and the Sahgrahani . 
One may perform them both on the same day or on different days. 
Therefore, the Sahgrahani does not exclude service. 
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In addition to the Sahgrahanl one may perform service in order 
to acquire more of the fruit. The former results in the acquisition 
of a village. When service is added, one may acquire a bigger 
village. 

[418] 

*3^*1 WraRSFsfTR: || 8?^ II 

If there be opposition to all activities prompted by 
desire, etc., then there would be no activity at all as 
prompted by niyoga, because of the absence of money. 

Does the Scripture-prompted activity remove all activity 
prompted by natural desire ? If that were so, then the activity tor 
earning wealth will also be removed. And if there is no wealth, no 
Scripture-ordained rite can be performed. There will, therefore, be 
no activity based on Scriptural injunction ; and karma-kanda. will 
become invalid. 

[419] 

There is no difference ( vi&esa ) whatever between 
activity in respect of a seen fruit and that in respect of 
an unseen fruit, for the reason that both are means to 
what one desired, and are brought about by attachment, 
etc. 

Activity bom of natural desire and Scripture-prompted activity 
are equal in the sense that they are adopted as means to an end 
that is desired. Desire is the root of both the types of activity. 
Without the desire for heaven, etc., there cannot, indeed, be 
Scripture-prompted activity. 
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[420] 

jpqsiq i 

w< %i g^rgaMi n ^ \\ 

Since both of them are equal as being the means for 
developing attachment to the universe, depending on 
what difference can it be said that one of them is ancill¬ 
ary to release ? 

Both types of activity bind one to the world. So, it cannot be 
stated that one of them, viz. Scripture-prompted activity, is the 
means to release. 


[421] 

If you do not accept that actions are means to the 

accomplishment of desires, then the rule set forth (in the 

✓ 

Mlmamsa Sastra) would be destroyed, and the fruit 
would be accidental. 

In texts such as ‘He who desires heaven is to offer sacrifice,’etc., 
heaven is seen to be the principal and sacrifice to be the subsidiary 
(vide PM, VI, i, 2). So, it is clear that the fruit of ritual acts is 
heaven, etc. If that were not the case, the attainment of heaven, 
etc., would become a matter of accident. 

[422] 


28 
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“ By the enjoyment of all desires, all desires get 
destroyed ; and through this means the injunctions be¬ 
come ancillary to release ”—this is without substance. 

The kamadhvamsa-vadin argues thus : “ The injunctions of 

ritual prompt a man to perform ritual acts; and when a man 
performs those acts, they cause him to enjoy the appropriate fruit; 
and by causing him to enjoy, they remove his desire for that fruit. 
Through this procedure, the injunctions culminate in making that 
man eligible for jnana .” 

The siddhantin finds no sense in this argument. 

[423-424] 

II 8^ II 

SIR |{F( II 8=*8 II 

That for the sake of which (or, that caused by 
which) there is activity, how can that (activity or 
enjoyment) remove v that ? He who has begun to be 
active will turn away from the activity that is the means 
to the desired end; and there will be no activity. 

Or, he who has desires will abhor knowledge which 
is destructive of all human enjoyments. Thus the 
statement of the man of desires : “ Even in the deserted 
Vrndavana , etc.” 

What removes the desire for fruit ? Is it activity ? Or, is it the 
enjoyment of that fruit ? Activity cannot remove the desire for 
fruit, for it is the desire for fruit that prompts activity; and how 
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can activity remove its own aim ? If what removes the desire for 
fruit is enjoyment, it must be stated whether enjoyment removes 
desire during the time it lasts, or during the time of its prior 
non-existence, or during the time of its destruction. Not the firsts 
when there is enjoyment, that only increases desire and cannot 
remove it. Nor the second ; if enjoyment of fruit were to remove 
the desire for fruit even before its commencement, then one would 
turn away, at the very same time, from activities that are the means 
to the desired fruit, although one might have started being active. In 
other words, one would cease from all activity. The third alter¬ 
native, that enjoyment of fruit removes the desire for fruit when it 
is destroyed, is also unacceptable. It is seen that when a man has 
enjoyed the object of his desire he does not cease from desire. On 
the contrary, desire only increases. If any one tells him at that 
time aboip self-knowledge, etc., he is greatly displeased. 

SP gives also another interpretation of these two verses. 
According to this interpretation, the rendering of the first &loka 
would be: ‘That for the sake of which there is activity—how can 
that (activity) be the remover thereof ? He who has begun to be 
active will not turn away from the activity which is the means to the 
desired end.’ 

The second Sloka proceeds to say : In the case of such a person, 
it cannot be maintained that there is cessation of activity through 
self-knowledge. He would not stand even the talk about self- 
knowledge. The following statement about the passionate soul is 
cited:— 

api vrndavane Sunye Jrgalatvam sa icchati, 

na tu nirvisayam moksath kadacid api gautama. 

* Even in a deserted Vrndavana, he desires to be as a jackal; 
not, indeed, (does he desire) at any time, O Gautama, the 
contentless moksa .’ 

This verse is referred to by the commentator as kami-gita. 
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There is a similar verse which is iu criticism of the Nyaya view 

of moksa : 

* 

varam vrndavane ramye frgalaivam sa icchatu , 

gautamabhihitam muktim gautamo gantum arhati. 

(Nyaya-siddhanta-dipa-prabha, p. 232.) 

NTV —ifi ragi-vacah pramanam. 

NKL—yatah karanat pravrttih sa sva-karanasya kamasya katham 

nivarttika ity arthah.... _ bhogasya na kevalam jnananugunyabhavah 

pratikulyam api. 

NKL—iti ragi-gitam atra pramanam . 

AVS—yatah kamat kamaSanapravrttih sa katham sva-karanasya 
kamasya nivartiketi . athava yatha bhukte kamotpattih sa bhuktih 
katham tasya kamasya nivartiketi. 

yadi bhogat kama-ksayas tada punar-bhogasadhane karmani na 
pravarteta , pravartate ca , ato na bhogat kama-ksaya iti. 

[425] 

|| II 

As for what was said that, in the Veda, somewhere 
the resolution of something or other is understood, that 
is not sound; for the texts of the Veda do not have 
that for purport. From those (texts) there is no resolu¬ 
tion of body, etc, 

Karma-kanda does not have the destruction of difference for 
its purport. For its purport is only the relation to what is unknown, 
viz. heaven. Nor is the destruction of difference the purport of jnana- 
knnda; for the purport of that is the distinctionless Reality. So, the 
resolution of the world of duality is not the purport of the Veda. 
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The texts * He who desires heaven,’ etc., do not teach the 
resolution of body, etc. What they teach is the relation between 
heaven, etc., and sacrifice, etc. (Vide v. 3776 b f.) 

NTV—svargakamo yajetety evam ■ admin na prapancavilaya - 
paratvam kimtu scidhya-sadhana-sambandha-vidhiparatvam, atas tato 
vakyat na dehat mabhavadi-vi lay as siddhyati. 

[426] 

II 8=^ || 

“ Even though Scripture has heaven for purport, the 
resolution is assumed by implication.” If thus it be 
said, no ; for the resolution of body, etc., is established 
by direct statements. 

It cannot be said that, even though the relation between 
sacrifice and heaven is the purport of karma-kanda, the resolution of 
body, etc., is to be assumed, as otherwise no man would be active in 
respect of the other world. For, assumption is necessary only of 
what is not established otherwise; the resolution of body is esta¬ 
blished on the strength of other evidence; and it is on that that 
otherworldly activity is based. 


[427] 


When an elephant is directly seen, the elephant is 
not, indeed, inferred. The text “ not-gross,” 1 etc., 
directly negates body, etc. 
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The resolution of body, etc., is declared by Scripture directly ; 
so, there is no need to assume it. 

1* HI, 8. ‘He (Yajnavalkya) said: O Gargi, the 

knowers of Brahman declare, this immutable (Brahman) is, verily, 
that. It is not gross nor subtle, not short nor long, not red nor * 
sticking, not shadowed nor dark, not airy nor aetherial, without 
attachment, without taste, without odour, without eyes, without ears, 
without speech, without mind, without light, without the vital air, 
without mouth, without measure, and without inside or outside. 
Not that does eat anything; nor does that anything eat.’ 

[428] 

TJFT rlwtawl II II 

As for those who maintain the view that there is 
contrary relation as between knowledge and action, as 
aforesaid, and that there is identity of eligibility, they 
must produce evidence for so relating knowledge. 

The contrary relation is that karma is the principal and jnana is 
the subsidiary. There is no use in merely asserting that there is such 
a relation ; evidence must be produced. 

[429] 

|| || 

As in the case of sprinkling the paddy-grains, etc., 
here there is no context, because the paddy-grains there 
suggest by implication the relation to the apurva under 
reference. 
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Context (prakarana) is not the evidence for making out that 

jnana is subsidiary to karma. That the sprinkling of paddy-grains is 
subsidiary to the DarSapurnamasa is known through context. Nothing 
like that obtains in the present case. 

[430] 

sniG&rw ft i 

3^ II 8^0 II 

If the word ‘paddy-grain’ (denote) the paddy- 
grain itself, then it is futile. It is but proper to say 
that it makes known the relation to the apurva under 
reference. 

The expression * paddy-grains * in the illustration does not denote 
paddy-grains as such; because it is not possible to sprinkle paddy- 
grains as such, and it is not necessary also. So, the expression refers 
to the relation to the apurva in the context of Darfapurnamasa. The 
sprinkling generates an unseen potency which is related to the 
supreme unseen potency of the DarSapurnamasa rites. 

[431-432 a] 

Nor can that relation be established through vakya, 
as in the case of the ladle being made of parna- wood; 
because the ladle is invariably related to ritual, even 
without the context, (the nature of being made of parna - 
wood) will surely be related to ritual because of that 
(viz. vakya). 
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Syntactical connection ( vakya ) too is no evidence for establish¬ 
ing the subsidiariness of jnana to karma. Through syntactical 
connection it is known that * being-made-of-paraa-wood * is 
subsidiary to the ladle. (See note on v 334 b-335 a.) And thus it 
comes to be related to the rite. This is intelligible because the 
material of the ladle, etc., is invariably related to the rite. But no 
such relation between jnana and karma is known through syntactical 
connection. 

[432 b-433 a] 

II H 

There (in the third adhyaya) it was declared that 
the relation (of parnct -wood to ritual) is by vakya itself. 
But self-knowledge is not thus ; it is not declared in that 
context. 

Unlike 4 sprinkling,* self-knowledge is not auxiliary to karma , 
because it is not taught in that context (prakarana). 

[433 b-434 a] 

\ 

^m II 8^ II 

Nor is there seen non-inconstancy as between the 
self and action; the relation of that (knowledge) with 
action is not intelligible on any evidence (mana). 

Syntactical connection (vakya) too is not the evidence; nor 
express statement Urw/i), etc. Even as empirical action is not 
unintelligible without self-knowledge, so also Scripture-ordained 
action is not unintelligible without that knowledge. 
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[434 b-435 a] 

^ whn: W&ft: II II 

Thus, when it (knowledge) is not known to be for 
the sake of something else, the declaration of the fruit 
thereof is not eulogy; therefore, the eligibility is different 
for knowledge and action, as aforesaid. 

Thus, self-knowledge is not a subsidiary of anything else ; and 
so the declaration of its fruit is not an arthavada. Jnana is the 
means to moksa; not karma . Therefore, the two kandas have 
different eligible persons, etc. 

[435 b-436 a] 

35^ ii svt ii 

Postulation by implication ( arthakqepah ) is intelligi- 

* 

ble, of what is competent therefor, v/z., the agent and 
enjoyer; but that is not possible of the self, to be known 
through the Upanisads alone, which is devoid of differ¬ 
ence. 

It may be claimed that there is evidence for stating the 
subsidiariness of jnana to karma —the evidence being postulation 
(i arthapatti ). Without knowing the nature of self, it is not possible 
for one to engage oneself in acts relating to the other world; hence 
self-knowledge is a subsidiary of karma. 


29 
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Here, the objector is to be asked: What is the kind of self- 
knowledge you are thinking of—is it the knowledge of the self as 
agent, or of the self as non-agent? The first alternative is acceptable 
to us. The second is not possible. The self which is to be known 
through the Upanisads as the real without any distinctions is of no 
use at all for karma. 

NK L — kartrady - atma - j nan am karmahgam , na aSanayadyanta- 
-tma - /nanam, anupayogat, virodhac ca. 

A VS — yadrSatma-jhdnam vina karmanusthatum na takyate, tadrg- 
atmajnanasya karma - Sesatvam bhavatu, aupani sadat majhanasya 
kartrtvady - aSesa - viiesopamardakatvat tac - chesatvam na ghat ate. 

[436 b-437 a] 

II II 

Because, depending on the evidence of the direct 
statement of the Veda, renunciation even at the begin¬ 
ning is established, the Traditional Code ‘ Debts, etc.,’ 

* 

is no evidence. 

Some may believe that the texts of the traditional code which 
speak of the three debts every man has to discharge are evidence for 
making karma subsidiary to jhana-niyoga. The text referred to in 
this verse is from Manu (vi, 35). Besides this, the glossator quotes 
the Taittiriya-samhita (VI, iii, 11). 

The siddhantin maintains that all such texts are of no avai 
against the express declaration of Sruti that one may renounce even 
from the student’s stage in life (See Jdbala, 4). The texts quoted 
above only mean that one should discharge the three debts some 
time or other, not necessarily in the present life. 
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[437 b-438 a] 

^ ^ II 8^> it 

m ^ $&!: i 

Nor is it possible to show by reasoning that release 
is through mere action ; how this is so will be explained 
clearly later ; therefore, release is not through action. 

The words of the Bhagavad-gita that * By karma alone Janaka, 
etc., attained samsiddhi * (iii, 20) cannot be quoted in support of the 
view that karma alone is the means to moksa . For, these and 
similar words cannot make the Scriptural statement that jnana is the 
means to moksa invalid. What they really mean is that karma 
purifies the mind and thus helps in the rise of jnana. Scripture 
declares explicitly: * Not by karma , not by progeny, nor by wealth* 

but by renunciation alone some attained immortality’ ( MahanSrdyana, 
X, 5; Kaivalya , 2). This is corroborated by the experience of the 
wise. The reasoning in support of this will be stated later on. 

[438 b-439 a] 

^ II \\ 

grt^ *icHr4 ®n =4i'4 sra^ci i 

Nor is knowledge of the one self dependent on 
practice (abhyasa ); nor is it expectant of meditation 
(bhavana) for the sake of release ; this will be explained 
later (iii, 3). 

Jnana does not require repeated practice {abhyasa). Nor does it 
stand in need of continued meditation {bhavana). It is the teaching 
of Scripture that jnana is the sole and independent means to release. 
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[439 b-440 a] 

3 ^:» v\\ \\ 

The reality which is called the one self is self- 
established in experience. Hence knowledge is not that 
which produces it (sdmpddika); this also will be stated. 

It cannot be said that self-knowledge is not valid, because 
it is generated by the Upanisads, like the knowledge that woman is 
fire (CHU, V, viti, I; BU, VI, ii, 13): for, in the latter case, which is 
cited as illustration, the content is something which is superimposed 
and is therefore illusory ; not so is self-knowledge whose content 
is the supreme truth. Even here, it must be remembered that the 
self is not produced, but only revealed by the Upanisads. 

[440 b-441 a] 

3fl|: II 88. n 

sfFRt i 

Others say: “Because the self is an entity, it is 
known through pramdnas other than Scripture. It is not 
established (through Scripture) even as other entities 
like paddy-grains (are not so established). 

The view here set forth is as follows : As the self is an established 
entity, there is no need to depend on Scripture for knowing it. What 
is enjoined in the Vedantas is the suppression of the residual 
impressions of waking and other states or the suppression of mind. 
Injunctions of karma are auxiliary thereto. 
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NKL—atma agamatiriktamdgamyah siddhavastutvat ghatavad 

ity arthah . vrihyadeh pratyaksadi-siddhatvena avidheyatvad yathd 

kartavyataparam vrihibhir yajate ityadi-vakyam, tathd vedantavakyam 
api. itaratha anuvaddpatdd ity arthah. 

[441 b-442] 

|| || 

ii ii 

“ Enquiring into waking, dream and deep sleep by 
co-presence and co-absence, thence one recognizes one’s 
self; as the functioning of the means of valid know¬ 
ledge is complete (with this), there is no need of it 
again. 

The evidence for the self is such reasoning as is based on 
co-presence and co-absence. An inquiry into the states of experience 
reveals that the witness-self is constant, while the objects are 
inconstant. As a result of this inquiry the self is realized. So, 
Scripture is unnecessary. 

NKL — avasthatraya-sdksitvena atma-sphuranat, avastha-trayasya 
vyabhicarat , alma-svarupatva-taddharma tayor ayogai, yo ’ham 
purvedyuh so 5 ham idanim iti prafyabhijnanac ca atmanarh 
vivicyavasthitasya punar manapeksa vedantapeksa va na syad ity 
arthah. 

AVS — avasthatraya-saksitvena atmanah sphurandt, avasthatrayasya 
vyabhicarac ca, atmasvariipatvadharmatva-'yogat, pratyabhijnd- 
balenaikyena atmanam vivicya sthitasya punar manapeksa vedapeksa 
va na bhaved iti yata ukta-prakarena pramanantara-siddham atma - 
vastu ato vedantanam tatra pramanatvayogat , vasananirodhe 
vedantavakyaih puman niyujyate, mano-nirodhe va. 
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[443-444 a] 

5t! ft *19^ ^ II W\ II 

s^irisfcft =R: | 

“ Therefore, man is prompted by Scripture to cont¬ 
rol the residual impression thereof (i.e., the three states), 
or to control the mind, and not in respect of knowing 
reality; for, that having been established by other 
means of valid knowledge, the words (of Scripture) do 
not function here. 

What Scripture does is to lay down the means which consists, in 
suppressing the residual impression of the three states of the mind- 
The glossator cites here KU iii, 13, ‘Let the wise man resolve speech 
into mind, resolve that into the intelligence-self, resolve intelligence 
into the great-self, and resolve that into the peaceful self.’ 

]SfTV _ krtisadhyo hi niyoga-visayah atmavastu-vivekavabodho 

manantarasiddhas tena krtisadhyatvabhavat tatra na niyoga ity arthah. 

[444 b-445 a] 

“ Beacuse the self is self-luminous, when the residual 
impression of the mind has been removed, it shines of 
itself without depending on any other means of valid 
knowledge. 
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When the impressions of the mind have all been removed, the 
self which is self-luminous shines of its own accord. Hence too, it 
is not proper to say that the self is known through the Vedantas. 

NKL—vasanasu niruddhasu svayam eva *tma siddhyati sva - 
prakaSatvat . 

0 

[445 b-446 a] 

^FcIRT I 

“ Thus the validity of the Vedantas is only by way of 
what-is-to-be-done (karya), as that of the text relating 
to the Jyotistoma , etc.; it is not required in respect of 
an entity, as the sense of sight. 

The Vedantas are not pramana in respect of the self. They have 
validity only through enjoining something-to-be-done ( niyoga ). 
What is to be done here is the suppression of the mind. 

[446 b-447 a] 

88«k || 

g^n i 

“Since for the conjunction of the self with evil 
{anarthd) the residual impression is alone the cause, 
whether a different means ( updya ) is present or not 
release results from (mind-) control alone. 

That which joins the self to evil (anartha, i.e., samsara) is 
residual impression (v as ana). When that is suppressed, there is 
release. It is not proper to say, therefore, that release is through 
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jnatia. It is seen that even jnariis have samsara . The sole means 
(upaya ) to moksa is the suppression of residual impressions. 
Scripture and Traditional Code have this alone as their purport, 

NKL—vidusopi samsara-darSanat , nasau ajnana-krtah , vasana- 
matra~krta eva ity arthah. 

AVS—yadyapi jnanasya moksa-sadhanatvam Sruyate, tat hap i 
jhaninopi sam$ara*darsanad vasana-nirodha eva moksa-sadhanam ity 
arthah . 

f 


[447 b-448 a] 

II Mu II 

“ The functioning of words {laukika and vaidika) 
is not possible independently, without niyoga (mandatory 
force), and niyoga is not possible as regards what is an 
existent. 

There is also another reason why the Vedantas are valid only as 
being auxiliary to the injunction of suppression ( nirodha-vidhi ). 
Words, secular or sacred, become valid only through niyoga 
(command). Niyoga relates to what-is-to-be-done. It is of no use 
in respect of an established entity (siddha-vastu). The Vedantas 
which are auxiliary to niyoga cannot, therefore, teach something 
which is already an established entity. 

AVS—$abda~prayogasya anapeksam pramanyam niyoga-vyatire- 
kena tavan na sambhavati , siddhe ca na niyogah sambhavati , sadhya - 
visayatvan niyogasya, ato na siddhe vedanta-vakyanam pramanyam. 
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[448 b-449 a] 

^ ^ *TRR || || 

STOPWlcSEl: | 

“ Guna-vidhi is not an example for (the Vedantas) 
being the means of valid knowledge in regard to an 
existent; for that too has for content an operation. 

Nor may it be argued that the Vedantas have an established 
entity for purport, even though they may be auxiliary to injunction, 
even as the text ‘ One who is desirous of sense-efficiency should offer 
oblations of curds ’ (dadhna indriya-kamasya juhuyat), although 
having niyoga for purport, has as its content an established entity. 
(PM, II, ii, 25.) In the example cited, the problem is whether the 
text in question enjoins another act (i.e, an act other than Agnihotra ) 
as qualified by an auxiliary, or whether it enjoins an auxiliary 
belonging to the present act ( Agnihotra ) itself for the sake of a fruit 
(here, sense-efficiency). The conclusion is that the text does the 
latter. But the example does not serve the purpose here. For, even 
there the content of injunction is not a bare entity but a subsidiary 
material as governed by an operation. So, operation is the principal, 
not an established entity. 

[449 b-450 a] 

psfer ii m w 

“Further, only a thing that is to-be-experienced can 
be a human end; this is seen everywhere in the Veda ; 
by no means can experience be a human end. 


30 
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Another reason for saying that the Veda cannot be pramana in 
respect of what is pure {Suddha) and established (siddha): everywhere 
in the world it is seen that only what-is-to-be-experienced is a human 
end. The mere self-luminous self cannot be the human end. So, 
the Vedantas are pramana only as being auxiliary to a fruitful niyoga. 

NTV — adhyayanavidhyupatta-vedantavakyasya purusarthaparata 
svlkartavya , anubhutUlaksanam ca siddham brahma na pumarthah , 
anubhuyamanasyaiva pumarthaiva-niyamat , atopi nirodha-niyoga-paraia 
vaktavya. 

AVS—anubhftvyasyaiva modakadeh purusarthatvam, na anubhuter 
ity art hah. 

[450 b-451 a] 

^ II II 

RcitoRH qsilcl; srfhfen: I 

“ So from the words (of Scripture) there is only 
awareness ( pratibha ), and not validity. It is only that 
which is experienced that can be a human end. This is 
settled. 

Texts like ‘intelligence, bliss’ {BU, III, ix, 28), etc., merely gene- 
rate insight. They do not become pramana thereby. It is only what 
is being experienced that can become a human end, not experience 

as such. 


[451 b-452 a] 

=3 fat ^ 5T 3STR SI 8H? || 
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<c Even though an existent entity be taught (in the 
Veda), it is not seen to be taught as a human end unless 
it is known to be an auxiliary to an act. 

Veda does not have for purport any pure existent entity. Such 
entities are certainly mentioned in the Veda, but only as auxiliaries 
of action. 


[452 b-453 a] 

ff gicHf*l=R5: || II 
3TCTI \W I 

<c If the self be not taught in the Veda (because it is 
of the nature of self-luminous experience), and if it is 
not known to be auxiliary, then it cannot be subsidiary 
to injunction. 

If it is true that the self is of the nature of self-luminous ex¬ 
perience, it cannot be taught in the Veda. Also, it cannot become 
a human end by being an auxiliary of injunction. 

[453 b-454 a] 


^TOcRR^tl URBETOHR. II W || 
ffq WIcI: I 

“ If you say that there is subsidiariness (for the self) 
to the injunction of meditation because it is declared in 
Scripture 6 Meditate on your own self,’ then you adopt 
my view. 
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If it is your view that the self is taught as the content of the 
injunction of meditation, then you are adopting my position which 
is niyoga-vada , relinquishing your doctrine that the Vedantas are 
pramana in^respect of the pure self-established self. 

AVS—tar hi bhavat-siddhanto hat ah, asmat-siddhantah siddhah. 

[454 b-455 a] 

smm II 8^8 II 

ftcl | 

“ Thus it is settled that words have validity only as 
having for purport injunction to act.” 

Thus say some who are attached to the sense of 
niyoga. 

Here the niyoga-vadin concludes the presentation of his case: 
The Vedantas are auxiliary to the injunction of suppression (nirodha~ 
vidhi ). Karmas are also auxiliary to injunction. Thus there is 
connection between the two kandas . 

[455 b-456 a] 


TTFIrTt I 


What you have loudly proclaimed is not good. 
Even without niyoga we find the accomplishment of 
desired ends by empirical means of valid knowledge 
alone. 


Siddhanta .—It is not right to say that release is through 

i 

suppression alone. If suppression of mental impressions alone were 
the means, then it could be accomplished even through empirical 
pramanas; and there would be futility of Vedic injunction. 
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NTV — karma-nirodhayos samuccayan moksa iti purvottara-kanda- 
sambandham nirakaroti. 


[456 b-457 a] 

II II 

It is known that the relation of the self to evil is as 
dependent on residual impression {y as ana) and it is not 
real. This is known through reasoning, v/z., when that 
( v as and ) is, the other (relation to evil) is. 

Through empirical reasoning it is possible to establish the causal 
relation between residual impressions and the evil called samsUra . 
The reasoning, here, is based on co-presence and co-absence. What 
is the use, then, of the Veda ? 

NTV—jagradadau vasanodbhave samsarodbhava-dar&anat , susup- 
tadau vasanabhibhave samsarabhi bhava- darSanad ity art hah. 

[457 b-458 a] 

1: II 8H\9 II 

rlcKcRZf I 

Therefore, since the cause of the relation to trans¬ 
migration is established through reasoning itself (lihga), 
when that (cause) is destroyed, evil is removed. (This 
is also known by the same reasoning.) 

Just as through reasoning the cause of transmigration is 
determined, so also through reasoning it can be known that the 
suppression of the cause will result in the destruction of the effect. 





238 


[SAMBANDHA- 


Thus even without the help of Scripture, the human end can be 
achieved. 

NKL — nirodha-vadina samsarasya anvayadina vasana-krtatvam 
vacyam. ata& ca tan-nivartaka-nirodhasya ’pi lokata eva siddhir ity 
art hah. 


[458 b-459 a] 

a^oniq cfm wfecl: II 8V II 

Since for you, as for the Bauddhas, etc., the human 
end which is release is accomplished even without the 
word (The Veda), the word (the Veda) would be futile. 

If there is no help from Scripture, Scripture is futile. And, yon 
would be joining the ranks of the ndstikas. 

NTV—yatha bauddhadinam mate mokso *numanenaiva siddho 
nagamam apeksate tadvad ity art hah. 

[459 b-460 a] 

I! II 

cIM *thI: I 

As the residual impressions given rise to by the 
past several lives are endless, it is not possible for men 
to destroy them in a single life. 

It may be said that man is prompted to suppress the residual 
impressions by Scripture. Even, then, it must be stated whether the 
residual impressions to be suppressed are of the past, the present, or 
the future. The past impressions are endless and, therefore, cannot 
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be suppressed. The present impressions are occasional, and do not 
stand in need of an injunction for suppression. The future 
impressions are not yet, and so how can they be suppressed ? 

[460 b-461 a] 

^li^wi m 5®pri gfo I 

If by the direct intuition of the self there is no 
destruction of the inner darkness, how can it be removed 
by continued meditation (bhavana) which is itself dest¬ 
royed by the contemplation of sorrow, etc. 

If you believe that direct self-knowledge destroys ignorance, 
that that destruction suppresses mental impressions, and that through 
that there is release, you are virtually adopting our view. Or, if you 
think that the direct knowledge of the self cannot destroy ignorance, 
and that continued meditation is needed, we ask you, how is this 
intelligible ? If self-knowledge cannot destroy ignorance, continued 
meditation ( bhavana ) which is itself destroyed cannot destroy it. 

NTV—saksad atmavabodhah pratyak-dhvantam ajnanam bhinaiti 
’ * ^ 

tattva - jnanasya ajnana - nivartakatva-niyama - dar&anat, tatra yadi 
duhkhadi-vasana dhvastah karane dhvasie tatkaryasya anavasthanani- 
yamat , katham tarhi jnanottarakalam , tad~dhvamsanaya upasanani 
vidhiyate . 


[461 b-462 a] 

KMu II II 
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Later on, in its proper place, we shall show clearly 
through reasoning how release is not accomplished 
through the path of niyoga. 

The view that release is obtained through the injunction of the 
practice of jnana , we shall refute later ( vide v. 762 f.). 

[462 b-463 a] 

^ 31CTTSq 5Rcp Wh II 8 V* II 

The self, really, is not the sense of either a word or 
a sentence; its true nature is understood only from the 
Scriptual texts which deny that* 

It was stated in v. 440 b-441a that because the self is an entity, 
like paddy-grains, it is known through pramanas other than Scripture. 

With reference to that contention, it is explained here how 

* 

Scripture becomes evidence in respect of the self. The true nature 
of the self cannot be known through the literal sense of words or 
sentences. Scripture indicates the nature of the self through the 
exclusion or denial of the superimposed particulars constitutive 
of the world ; also through denying that the self is the content of 
words or sentences. 

NTV—brahmatmany eva pramanam uttara-kandam iti samudayar- 

thah . neti-netyadina sakala-paddrtha-vakyartha-pratyakhyanena 

atma-yathatmyam pratipadyata ity arthah. 

tena pramanantara-gamyatvdbhavdt atma-yathatmyasya agamad 
eva vidhih yuktam, vrlhyadinathpada-vacyatvat pramanantara-gamyat - 
vatriy atma-ydthatmyasya tvam-pada-vacyatvat avakydrthatvac ca na 
pramanantara-gamyatvam iti vaisamyam . 
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[463 b-464 a] 

^ II V\\ II 

In sleep, etc., even though there are no residual 
impressions, there is no release ; nor in the absence of 
the functioning of the means of valid knowledge in that 
state does the inner self manifest itself. 

By the mere suppression of residual impressions one cannot 
attain release. There are no residual impressions in sleep ; but sleep 
is not release. It cannot be said that there are residual impressions 
in sleep, for if that were so, sleep would not be sleep. If it be urged 
that in sleep the impressions remain in the form of their cause, viz. 
nescience, then it is only the removal of that cause that would lead to 
release. And the removal of nescience is possible only through 
knowledge. 

As for what was said that even without the functioning of 
prcimanas the self shines when the impressions are removed, we have 
to make this observation, viz. that without pramana the self-manifes¬ 
tation of the self cannot be known. 

NTV — vasana-nirodhan na muktata susuptyadau vyabhicarat , ikipi 
svanta-vasana-nirodhat atrna svayam eva prakaSate vasana~sunye 
susuptyadau drg-atmanah prthag adarSanat. 

[464 b-465 a] 

35ROR, II II 

fcIRHMWft 3^1 I 
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For the relation (of the self) to all evil, nescience 
alone is the cause; for conjunction with residual 
impressions nescience alone is required. 

Nescience is the cause of residual impressions and of bondage. 

NTV—adhya tmikadhibhautikadhidainka-nartha-sambandhe mulct - 
karanam avidyaiva , na ca tasyds sattvcnn asattvam va yena tan- 
nirodhaka-prayatnapeksa kimtv anirvacydya jnanadeva nivrttih , tena 
yedantanam tattva-jnanoipadakam eva. 

[465 b-466 a] 

II II 

m\ m ^ ^ i 

As to how independence (as means of knowledge) is 
possible (for Scripture) even without niyoga, we shall 
explain clearly through reasoning. 

Scripture is pramdna even without dependence on niyoga. 

NTV — siddhe vastuni niyoga- 9 sambhavasya tvayaivoktatvat 
nirapeksa-pramUna-bhdvena vedantena kevalam brahmaiva pratlyate na 
niy^gah, nirvisayatvad ity art hah. 

[466 b-467 a] 

^15^5351^ WilSN fII 8^ || 

smm\ I 

Even by you niyoga , etc., are known only on the 
strength of self-experience; experience is not known 
through niyoga. 





Even the niyoga-vadin is able to understand the sense of niyoga 
which is inert only on the strength of the self which is consciousness. 
So, the self which is consciousness is self-established, and does not 
stand in need of niyoga . The impossibility of niyoga in its case is, 
therefore, not a defect. Surely, the sun which illumines colour, etc., 
does not shine as being dependent thereon. 

NTV—niyogadeh jadasya anubhavah siddhav apeksyate , anubha- 
vasiddhau tu na niyogapeksa asti , anubhutir eva atma ity art hah . 

[467 b-468 a] 

$51: | 

That of which there is neither non-establishment 
through ignorance nor establishment through means of 
knowledge—how can that experience-reality be said 
to be dependent ? 

The self does not require to be established by pramana ; nor 
does it become unestablished on account of ignorance. It neither 
rises nor sets. It is immutable and is of the nature of the one 
consistency of intelligence. Hence there is no need of niyoga. 

[468 b-469 a] 

* 

Because all other things are established only 
through self-knowledge which is independent, there is 
no dependence of the experience-self on the cognition 
of what-is-to-be-done. 
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The self is primary and independent. On it depend the entire 
host of things constituting the not-self. For its establishment, it does 

not depend on anything, even as the rope-cognition does not depend 

on the snake-cognition. 


[469 b-470 a] 

is 3 g*r*Mr n n 

Where, indeed, is it validly seen that what is being 
experienced is the human end? The constant human 
end is only the fruit of the means of knowledge (viz, 
experience). 

It was stated by the purvapaksin that what-is-enjoyed alone is 
the human end. But that cannot be. What is enjoyed or experien¬ 
ced varies. Enjoyment or experience alone is constant. What is 
inconstant and contingent cannot be the huihan goal. Only that 
which is constant and unconditioned can be the goal. 

[470 b-471 a] 

wA n \\ 

Because experience is the fruit of means ot know¬ 
ledge, how can it have the object alone for basis ? The 
cognitive activity is in the cognizer ; the fruit is related 
to the enjoyer. (These two are not different.) 

It cannot be said that experience is dependent on the experienced 
object, even as the colour of the object is ; for, experience is the 
fruit of pramana , and the cognized object cannot be its locus, as the 
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object is inert. Surely, as between what is inert and what is not inert, 
there is not the relation of locus and the located. 

Nor may it be urged that a fruit cannot be independent, and 
therefore experience must depend on the object ; for, the fruit of 
pramana depends on the cognizer, and the fruit of action on the 
enjoyer ; and the two—cognizer and enjoyer—are not different. 
To speak of experience as the fruit of pramana is only in the 
figurative sense. Experience is the self. 

NTV—anubhavasyaiva svayamprakatatvat anubhavyasya ca jadatvat 
na anubhavyaSraya pratitir ity arthah . na kevalam profit eh hetoh 
na meyaikamistha anubhutih, kimtu mana-phalatvac cm tataS ca 
bhoktari phalam tat bliokta ca pramataiva. 

AVS—anubhavasya mana-phalatvat prameyasya jadatvac ca 

anubhavo na meyatirayah, kimtv atmaSraya iti. 

[471 b-472 a] 

3# |%g | 

Nothing other than self-experience is the content of 
all means of knowledge—what, then, of Vedanta-teach- 
ing! 

The self which is experience is the content of all pramanas, for 
there is nothing other than the self which is unknown. So, it 
requires no special effort to know that for the Vedantas there is no 
content other than the experience-self which is the human goal. 

NTV — anavagatartha-gantr pramanam iti laksanad ajnananivarta- 
kam pramanam, tac ca ajnanam jade ghatddau na sambhavati, tatha 
ca anubliuter eva ajnanavisayatvena anavagatatvat tasya eva meyatvam 
pumarthatvam ceti yada jada-nisthanam api pramananam evam gatih , 
tada kimu vaktavyam anubhava nistanam vedantanam. 
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[472 b-473 a] 

q[oj ^Fqiscl: sp^R | 

S3 

All usage in the world, whether empirical or 
Scriptural, is for the sake of the enjoyer, and not for 
anything else—so, the enjoyer is the principal. 

Here is another reason for saying that the Vedanta is pramana 
in respect of the supreme consciousness-self which is the ultimate 
human goal, untouched by niyoga : 

All empirical usage in the world is for the sake of the enjoyer- 
self. The self which is experience and which is of the nature of 
bliss is the principal; all else is subsidiary. Hence, it is the goal 
of Vedanta-pramana. 

NTV—kimca sarvasya atmarthatvena priyatvad atma nirati Saya- 
sukham, anubhutir eva atma iti saiva pumarthah . 

[473 b-474 a] 

II ii 

From texts like “Not for the sake of the husband, 
etc.*’ 1 and “ So this is dearer, etc.,” 2 it is learnt that 
everywhere in the world there is nothing superior to the 
self. 

1. BU t II, iv, 5 ; IV, v, 6 : ‘ Not indeed for the love of a husband is the 
husband dear ; but, for the love of the self is the husband dear.’ 

2. BU , I, iv, S : * This which is the self is dearer than a son, dearer than 

wealth, dearer than everything else, and is innermost.* 
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That the inner self is of the nature of unexcellable bliss is taught 
in Scripture. The self is the principal; it is the sphere of uncondi¬ 
tioned love; hence, it is of the nature of supreme bliss. 

NKL—yadartham sarvam upadiyate yac ca nanyarthaih tat 
sukham iti laksanam atmani paripurnam ity arthah, nirupadhiprewia 
gocaratvadapy atmanah sukha-rupatvam sadhayitum para-prema - 
gocaratve Srutim udaharati. 

[474 b-475 a] 

«T SFTRl SRTO 31 31 || || 

3773^} SP3H3: I 

Neither the cognizer, nor the means of cognition, 
nor activity, object, or fruit, can be assumed to be 
the principal here (in the empirical state), for the 
enjoyer alone is the principal. 

The enjoyer alone is the principal ; everything else is for his 
sake. 


[475 b-476 a] 

3IPR: || yvaH || 

Even the state of agency for the self is certainly 
for the sake of the enjoyer; for all other things subserve 
the purposes of the enjoyer. 

Even agency is secondary. Agency is for the sake of enjoyer- 
ship. The enjoyer-self is not subsidiary to anything else. If it 
imagines that it is subsidiary, such imagination is born of delusion. 
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[476 b-477 a] 

^ 15 ^ 391 | 

Nothing other than the self can be the sphere of 
cognition ; how this is so will be explained later. 

The self alone is the content of valid knowledge. What is other 
than that is illusorily posited. 

NKL—udarke uparistad avyakrta-vicaradau ity art hah. 

[477 b-478 a] 

qsjirEI# ft9ftT#RPlcl: || 8w> || 

Setting aside the sense we have explained, some, 
because of exclusive attachment to the sense of niyoga > 
maintain that the Vedantas have for their sole purport 
what-is-to-be-done. 

So far it has been shown that the Vedantas are not auxiliary to 
the injunction of suppression. Those who would not brook this 
view say that the Vedantas culminate only in what-is-to-be-done 
(karya). 

[478 b-479 a] 

pi 91^3 3*11 

“ Since Scripture as means of knowledge has for its 
sole purport what-is-to-be-done alone, how can it have 
for purport what you have stated, viz. the one self ? 
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Purvapaksa .—All Vedic texts, including 1 That thou art,’ etc., 
have karya as their purport. Even when existent entities are 
mentioned, it is only with the intention of making them auxiliary to 
karya. 

NTV—agamo hi Sastratvat pravrttimivrtty-upadeSaparah , vedanta - 
vakyamapy agamah , tena asyapi pravrtti-nivrtti-parata vacya. tad 
ulctam : 

pravrttir va nivrttir va nityena krtakena va, pumsath yenopaditiyeta 
tat-Sastram abhidkiyate , iti. 

[479 b-480 a] 

II II 

“ That (Scripture) would not be independent if it 
taught an existent entity, for an existent entity is known 
through other means of knowledge. 

Existent entities can be known through pramanas other than 
Scripture. If Scripture gave information about these alone, it 
would be dependent and' stale. Karya is known only through 
Scripture ; so, that alone constitutes its purport. 

NTV—vedantanam siddhe vastuni anapeksataya pramanyam na 
sambhavati. siddham hi pramanant arena pramitam ity ucyate. tena 
vedantanam karyaparatonkartavya. 

[480 b-481 a] 

#|#?raJF^ || 8co II 

46 The rule regarding capacity of words is under¬ 
stood from the world (secular practice) alone; and in 
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the world an existent entity which is known through 
other means of knowledge is referred to by words only 
for the sake of what-is-to-be-done. 

The capacity of words is learnt from the usage of elders ; and 
all words point to some karya or other. Moreover, in empirical 
usage, the things that are established through perception, etc., are 
made to subserve a karya. 

NTV—kimca lokadeva Sabdasamarthyadhigamah, tatra hi 
karyaparatayaiva vakyani prayujyante , atah karyaparatvam eva 
vedantanam api. 

[481 b-482 a] 

qrl : * || ^ j| 

“ For a word which is void of either activity or with¬ 
drawal there is no meaning seen here ; therefore, there 
is no validity in respect of an existent. 

Testimony as a means of valid knowledge depends on purport; 
purport refers to a human end ; such an end is to be accomplished 
by appetition or desistance ; these are prompted by injunctions and 
prohibitions ; and they are what-are-to-be-done. Hence also the 
Veda does not have the existent for purport. 

NTV—Srotuh prayojanam vivaksan preksavan padani prayuhte, 
prayojanam ca pravrtti-nivrtti-sadhyam bhavati , pravrtti-nivrtti ca 
karyata-’bhijnanat bhavata iti tat-paratayaiva sakala-padanam prayoga 
ity art hah. 

[482 b-484 a] 

ii it 
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mi sw4 h \\ 

stFFRqra: sFfl°R: | 

“ Nor is there cognition of relation in the case of a 
word which expresses an existent entity. It is by the 
activity prompted by a prompter that the meaning in 
respect of a particular thing is inferred. 

Thence the capacity of a word to signify certain 
things (through what-is-to-be-done) is determined. 
Thus it is settled through means of knowledge that a 
sentence has for its sole content what-is-to-be-done. 

In the absence of activity, words do not convey meaning. Let 
us see how a child learns the meanings of words. The superior elder 
(say, the grand-father) commands the intermediate elder (his son) to 
do something. When the latter obeys the command, the child looks 
on ; and then the child infers the meanings of the words contained 
in the command. Thus action is the important factor. It is as 
associated with action that words become meaningful. 

NTV—iatha ca pravrtti-sambandha-rahitesu bhutarthesu na Sabda- 
nam Saktir gamy ate , tathasaty anavagata-samarthym Sabdah bhuterthe 
katham tam avabodhayeyuh 9 mama punah karyata-jnanad eva pravrttih , 
na kriyamatra-jhanat, napi phalamatra-jhanat, nacapi kriya-phalayoh 
sadhya-sadhana-sambandhavagamat , at ah karyata-jnanad eva asyapi 
pravrttir ity anumimite. 


[484 b-485 a] 
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“ As for those who say that the sense of a sentence 
is the relation between action and agent, their statement 
is not valid, because of the method of agreement and 
difference. 

It cannot be said that the sense of a sentence is the relation 
between an action and an agent, as in the case of the sentence ‘He 
cooks food.’ For, in the example cited, the relation of agent to 
action is known through other means, such as perception and 
inference. So, it is not ‘ sentence ’, or testimony that is the 
evidence here. We can only say in such cases that the testimony is 
either in agreement with or differs from the other pramanas. Hence, 
karya alone should be taken as the sentence-sense. 

NKL—pacatityadau kriya-karaka-sambandhasya mantara-yogyat- 
vat tat siddha-bodhakatve anuvadakatvam, anyatha yogyanupalamblna- 
virodhan mithya-bodhakatvam , ato niyoge pramanyam vakyasya ity 
arthah . 

[485 b-486 a] 

^ ii a 

i| #F-cl: | 

“It cannot be doubted that even for what-is-to-be- 
done there may be some other evidence; for the sense 
of what-is-to-be-done is known from the Veda alone, 
and not from the world. 

Karya cannot be known by any other means. That is why it is 
called manantarapurva. Vedic sentence, of the nature of command, 
is the only means for knowing karya. 

NTV — svargakamadi-padanam niyojya-samarpakatvena rta tatsa- 
mabhivyahrtanam lihadi-padanam niyojyanvita-ka ryabh id hay in am 
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alaukikapurva-karya-vacakatvabhyupagamat na anuvadata-prasarigah 

. niyojya-sambandha-samarthah linadibhih karyam kalantara - 

sthayi kriyato bhinnam abhidkiyate ity anastasyapurvakaryasya svarga- 

janakatvat na manantara-virodhah. 

[486 b-487 a] 

“ Because the Vedic statement speaks of activity, 
it is called that which teaches activity ; for, the purpose 
of a means of knowledge is to make known; if it 
actually prompted one to activity, it would be a causa¬ 
tive agent (like desire or passion). 

Here, the following objection may be raised : Sahara says that 
a command (eodana) means a statement which prompts activity. 
Therefore, that alone should be regarded as the cause of activity 
( pravrtti-hetu ). How, then, can kdrya be inferred through activity as 
the probans , or lift, etc., connote karya ? And also how can there 
be the apprehension of the sense of apurva-karya from ‘sentence’ 
alone ? 

The reply is : ‘ Sentence’ does not become directly the prompter. 
If it were to prompt directly, all those who hear the words, lin, etc., 
would begin to act. It is only as indicating an activity that a 
sentence becomes a prompter. 

NKL~vacya-vacakayor abhedopacarena prerayan iabdah pravar- 
taka ity ukto bhasyak arena ity arthah, 
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[487 b-488 a] 

^ Slf?Jrl || 8 ^v3 || 


“It cannot be doubted that desire, etc., are the cause 
in generating the cognition of activity from word 
( Umdi-Sabda ); desire, etc., are what lead to prompting; 
sound (i.e. lihadi-fabda) makes known prompting. 

It cannot be said that appetition, etc., are responsible for 
knowing activity from * word ’ (verbal testimony) ; for they may only 
lead to a command; that which makes command known is the word. 


NKL — Sabdat pratipannasya pravartakasya janako ragadir 
iti bhavah. 


[488 b-489 a] 



: II ^ cc II 


TOW 7IJ7rI: | 


66 Since we see activity for accomplishing something 
enjoined by a master, and since here appetition, etc., 
are not possible, the activity of the agent is not due to 
appetition. 

It has been said that what prompts activity is neither appetition, 
etc., nor the word, and that it must only be the karya. For example, 
commanded by the teacher, a student performs an action. Here, 
there is nothing like appetition, etc., on the part of the student. He 
acts merely as impelled by the power of the teacher’s command, i. e. 
out of a sense of obligatoriness. 
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[489 b-490 a] 

|| $<:% n 

6i Nor is the activity ot the hearer prompted by a 
knowledge of the inner intentions like anger, pleasure, 
etc., of the master; for anger, etc., are not known from 
the word. 

Nor may it be said that anger, etc., present in the one who issues 
the command are what prompt one to activity; for they cannot be 
known directly, as the niyoga or karya is known from lin, etc. 

[490 b-491 a] 

^ #11%; II || 

WRKfecfl: (| im E|5|#: | 

<c The potential ending, lih , etc., are not taught to 
be the indicators of anger, etc. They, viz., anger, etc., 
become prompters of men’s activity only as known 
through other means of knowledge. 

The suffixes lin , etc., make known command, and not the anger, 
etc., of the speaker. These latter are known through other means. 

[491 b-492 a] 

“ They (anger, etc.) are inferred from probans like 
the expressions ‘ Fie ’, ‘ Dear one etc; appetition, etc.. 
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establish the content ( visaya ) and thereby make niyoga 
possible. 

Anger, etc., are inferred from such expressions as * Fie !,* etc.; 
they are not directly expressed by words. 

If karya is what prompts one to activity, and not //7z, etc., or 
appetition, etc., why was it said that attachment, etc., are what cause 
prompting ? The reply is : attachment, etc., establish the stem-sense 
which in turn establishes the niyoga. Hence it is that they are said 
to cause the command. 

NKL—dhatvarthamsadhakatvena niyoga-sadhaka ity arthah. 

[492 b-493 a] 

i 

qilci I^ri mt i 

“ Therefore, because, when the word (sense of the 
imperative ending, lot) ‘ go ’ ( vraja ) is uttered, he goes 
even without any purpose of his own, the meaning of 
the imperative ending lot, though mixed up with appeti¬ 
tion, etc., is discriminated. 

It cannot be said that in the case of empirical injunctive state¬ 
ments the niyoga is always associated with appetition, etc., for when 
his master says * go, * the servant is seen to go even without appeti¬ 
tion, etc. So, it is only the invariable niyoga that is the prompter, 
and not appetition, etc. 

NKL — phala-ragam vinapi ka&cit pravartate ato yatra Sabdanan - 
tara-pravrttau ragadi-sambhavana tatrapi niyogasyaiva pramrtakatva- 
niScaya ity arthah. 
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[493 b-494 a] 

^n^oi 51^ i 

‘‘Now, it may be said that when apart of a sentence 
‘ go 9 is uttered, one infers a full sentence (mahavakya) 
relating to reward, etc., and so one acts from avarice 
alone. 

It may be contended thus: One does not act without expectation 
of reward, etc. When one bears the word * go,* one supplies the 
missing words ‘ to the village,’ etc., and understands that some 
benefit will accrue from that action. And so, activity does not 
proceed merely from niyoga. 

[494 b-495 a] 

|| 8^8 || 

jpnirrcg sirq jiff: i 

“ (It is not so.) Even where a full sentence is used, 
when the word-senses are distinguished, it is seen that 
men’s activity is from the imperative ending lot , etc., 
alone, and not from anything else. 

To the above contention, the reply is as follows : Even when 
the full sentence is used, on analysis it will be found that the person 
who is commanded acts not because of appetition, etc., but because 
of the niyoga which is the sense of the imperative lot, etc. 

NKL—mahavakyanumanepi niyogah pravartako ragoveti vicare „ 
niyogad eva pravrttir ni,fciyata ity art hah. 

33 
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[495 b-496 a] 

tFFRTO: n 8%H II 

mi m wti i 

“ Where appetition, etc., are impossible and lot , 
etc., alone are heard, a boy acts ; here we know that lot , 
etc., are for the sake of prompting. 

It is observed that children sometimes obey commands issued to 
them even without appetition, etc. 

[496 b-497 a] 

3^ II 8^ II 

wicis^iriu^n^tci i 

“It is said : 4 This sense, indeed, is not known 

through any other means of knowledge; it is known 
through word alone; and its relation has not been 
known; so it is curious. 

Here an objection is raised : If the niyoga is not known through 
any other pramana, it cannot be known through lin, etc. For, the 
relation of Un, etc., to something unknown is not possible. And, how 
can even a child act without knowing the niyoga which is not a 
word-sense ? 

NTV — agrhita-samar thy at sab d at niyogah. pratiyata ity-anupa - 
pannam iti codyam udbhavayati . 

[497 b-498 a] 


W^l W#t.ll 8^ II 









“ ‘If the word can make known a sense whose relation 
has not been determined, then why is this hostility 
because of which you censure us ? ’ 

If I in, etc., may convey a sense, though their relation to their 
contents is not grasped, why should not the words ‘Brahman,’ etc., 
do so? If it is insisted that only words whose relation to their 
contents is grasped can convey a sense, then Brahman would become 
an object of other pramanas , and Vedanta would then cease to be 
authoritative. 

* 

An alternative interpretation is given in AVS and NTV, taking 
the verse to contain a plea of the purvapaksin. Then the meaning of 
the verse would be this : The purvapaksin says, ‘‘We do not hold 
that words whose relation to their senses is unknown can convey 
knowledge. Or, even if we held that a word whose relation to its 
sense is not known conveys knowledge, why should you, O calm 
Vedantin 9 get provoked, since it is you who believe that the word 
* Brahman,' whose relation to its content is not known, conveys a 
sense of its own ? ” 

NTV — brahmatmadi-padanam ayam mahima yadagrhi ta&aktayopi 
svdrtham hodhayantiti samam samadhanam ity arthah . 

athavd yady anirjnatasambandha ity drabhya purvavadinah 
pariharah. ayam arthah. nirjnata-sambandhesu gavadi-Sabdesu art ham 
abhidadhat svanirjhata-sambandha apt brahmadU&abda artham abhida* 
dhlran ity abhyupagacchato bhavato asmasu lihadigabda agrhita - 
sambandha evartham bruvantiti abhyupagacchatsu kah pradvesah. 

AVS—athavd yady anirjnata-sambandha ity drabhya purvavadinah 
pariharah. ayam arthah . na hy an irjndta-sambandhasya Sabdasya 
bodhakatvam asmdbhir isyate, yady api liharthe pramantaram na 
sambhavati . bhavatu vd agrhita-sambandhasya iabdasya bodhakatvam , 
tathdpi kah pradveso bhavatah, &anta~darpasya nirastakrodha-nidanasya 
sannyasino 'smasu, yenaksepas tvaya kriyata iti. 
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[498 b-499 a] 

'+-k ,j ii*tk+j s || gv II 

“ When for activity there is no other cause known, 
and when the word is clearly known to be the cause, 
then the sense (of myoga ) is to be distinguished. 

The purvapaksin replies: As there is no other cause discernible 
for action which follows a command, and as it is known that suffixes 
such as //«, etc., are remembrancers of the cause of activity, so it is 
ascertained that the niyoga which is the sense of lift, etc., is the cause 
of activity, as distinct from words which are names, etc. 

NTV—yada pravrtteh karanantaram ragndih na driyate pitrvam 
nirastatvat , karya-jnanam ca pravrtteh karanam svatmani drstarh 
pravrttUlihgena avagamyate , SabdaS ca taj-janako * nvaya-vyatireka - 
bhyam avagamyate , lad a art ho niyogah pravivicyate nama-padar~ 
thebhyah . 


[499 b-500 a] 

|| m || 

f^hsrii i 

4 Co-presence and co-absence, however, are 
preceded by cognition of sentence-sense; but the sentence- 
sense is not dependent on them ; thus it is to be distin¬ 
guished from the rest. 

It may be objected that as the karya is known from words by 
the application of the method of agreement and difference (co¬ 
presence and co-absence), it is not unknown by means other than 
verbal testimony. 
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The reply is that karya is known only from word. It is only as 
thus known that it becomes the content of inference based on the 
method of agreement and difference. It is just like Rahu becoming 
the content of perception only in association with the moon. 
So, karya or niyoga should be distinguished from nouns, etc. 

NTV—etad uktam bhavati yatha $astraika-samadhigarnyo rahu$ 
candradityadi-samprkta eva pratyaksa-gocaro na svarupena, evam 
niyogopi praisanadhyesanady-upadhika eva pramanmtara-gocarah na 
svarupena , evam upadhidvarena niyoge pramanantaranupravegat. 

NKL — anvaya-vyatirekau vydpta-lihgajam anumanam vakyartho 
niyogah . iyath pravrttjh pravrttyabhava-virodhi-dhi-purvika svatantra - 
pravrttitvat madiya-pravrttivat , iti, madhyama-vrddhasya gabdam 
praty ay am anumaya madhyama-vrddhe na Sabdavagater niyoge balena 

sahgati-grahat, na niyogasya mantara-gocaratvam ityarthah . 

candradi-bimbaparaktasyaiva rdhor aksa-go carat vavat, niyogasya 
ajnadhyesanady-upadhikasyaiva man t ara-go carat vam na svarupenety 
art hah. 

[500 b-501 a] 

II Hoo || 

“It is the intention of duty that is understood 
even from human statements ; for mere intention there 
is no obligatoriness ; that is the content of the sense of 
words. 

It may be contended that even though appetition, etc., are not 
the sense of lift, etc., niyoga is not their sense, because their sense 
is the intention of the speaker. The reply to this contention is as 

follows : Is intention alone the sense of lih t etc.,? Or, is the sense 
the intention as qualified by obligatoriness ? Not the first; for in the 
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case of the Veda which has no author there can be no intention. 
Even as regards human statements or commands, intention appears 
only as qualified by obligatoriness. Nor the second ; for in the case 
of the Veda, the observation made above holds good. And as for 
human statements, it is prolix to assume that intention as qualified 
by obligatoriness is the sense, while obligatoriness may well be the 
sense. The two, intention and obligatoriness, are not the same. 

[501 b-502 a] 

tism 5 W% l4: e I || V? II 

l^qscl: I 

“ The word-sense (i.e. obligatoriness) is not depen¬ 
dent on that (intention) ; for it is known even earlier; 
therefore, though related to the direction, the sense 
(obligatoriness) is settled by discrimination. 

Activity is not governed by the intention of the speaker ; for it 
is seen that one acts on hearing the words even without knowing the 
intention of the speaker. So, the determination of the sense of 
words is not dependent on the intention. That, indeed, depends on 
the capacity of the words. Moreover, it has already been pointed 
out that in the case of the Veda intention is not possible. Hence, 
obligatoriness and intention are different. 

Even direction is not the sense of lift , etc. For, in direction too 
what persists uniformly is karya. 

NKL — vivaksayadi-samsrstopi niyogo vivaksader anyah. 

[502 b-503 a] 


swrpwIcN: ii ^ n 

sNf?# ^ *7 ^^i% rRn i 
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“These which fall on the side of human intentions, 
direction, etc., are the adjuncts of word-sense (obli¬ 
gatoriness) ; they are not the word-sense; nor could 
there be many senses (for word). 

Direction, etc., are not known as the sense of lih, etc. In 
worldly sentences they are known only as the adjuncts of niyoga 
which is the sense of lih, etc. In the case of the Veda, such direc¬ 
tion, etc., are not possible. Also, instead of assuming many direc¬ 
tions as the sense of lih, etc., it is in keeping with the rule of 
parsimony to take the constant karya (i.e. niyoga ) as the sense of 
lih, etc. 

NKL—niyogopadhitvena praisadinam laukika- lihadi-$abdanvaya~ 
vyatirekavatvam , na tad-arthataye *ty arthah. 

[503 b-504 a] 

II II 

“ Since there is no one who intends in the case of 
the Veda (which is not of human origin), it is not even 
possible to doubt those (direction, etc.), which fall within 
intention; hence it is settled that in the Veda the express 
sense of the word is what-is-to-be-done. 

In the ease of the Veda, as has been pointed out already, there 
is no one who intends or directs. 

NTV—kimca bhavet pauruseya-vakve praisadei sahddrthaiva- 
’fahka, vede tv apauruseyatvat aSahkaiva nasti , ato niyoga eva lihady 
art ha iti. 
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[504 b-505 a] 

^ 11 h »8 ii 

“ Directions such as c Agmd, draw off the fires ’which 
are found in the Veda are auxiliary to procedural injunc¬ 
tions; they are occasioned by them and not by any 
intention. 

It is true that commands such as these are to be found in the 
Veda: * Agnld, draw off the fires, spread the strew, make ready the 
sacrificial cake.’* But they do not imply any person with intention 
commanding. It is niyoga that prompts one to perform a principal 
rite with all its auxiliaries. A procedural injunction is subsidiary to 
it. And so, the operations of this nature that are observed in the 
Veda do not imply any human intention or command. 

[505 b-506 a] 

fII HoH ii 

<e Just as the obligatoriness is seen to be different 
from direction, etc., because of the nature of the potency 
of the word, even so it should be understood to be 
different from action, etc. 

Even as command, etc., are not the meaning of lih, etc., action, 
etc., are not their meaning. These latter also, like the former, are 
different from niyoga . And, it has already been shown that niyoga 
is the constant connotation of lin, etc. 

* The Veda of the Black Yajus School entitled Taittiriya Samhitd (Part II 
translated by A. B. Keith, Harvard Oriental Series, (Cambridge) 
Massachusetts, 1914), Vol. 19, p. 514. 
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[506 b-507 a] 

wa ^^qcn m 11 ii 

“Though the stem-sense (z.e. action) is of the 
nature of what-is-to-be-accomplished, as is obli¬ 
gatoriness, it is not (identical therewith); for that (the 
latter) is not expressed in lat , etc., ( pacati , present tense, 
etc.), as it is expressed in lih , etc. 

It may be asked : Since both action (kriya) and niyoga are what 
are to be accomplished, and since there is no niyoga over and above 
action, why should not action be regarded as the sense of lih, etc. ? 

It is replied thus: Activity is not the same as obligatoriness 
{niyoga), although it too is what-is-to-be-accomplished. Therefore, 
the two are not identical. For example, when one hears the word 
‘pacati’ (he cooks), one does not cognize obligatoriness, although 
that word denotes action ; it is only on hearing lih , etc., that there is 
the cognition of obligatoriness. 

[507 b-508 a] 

^5 ^l#F-F%5r || V'a II 

“ 4 Now, here (in pacati , etc.) what impedes the 
cognition of obligatoriness is the obstruction in the 
form of (present) tense’. No ; this doubt of yours, here, 
is due to lack of discrimination. 

It cannot be said that in the case of pacati there is no cognition 
of obligatoriness because of the obstruction caused by the ending 
which is in the present tense {lat) ; for there is no conclusive argu¬ 
ment for such a view. 

34 
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[508 b-509 a] 

II H°C II 

& ftsn ^1^4 ^ I 

“ (The doubt is :) Is it the obstruction in the form 
of (present) tense that impedes the cognition of obli¬ 
gatoriness, or is obligatoriness different from the stem- 
sense because it is not expressed by lat, etc.? 

The doubt is there, in the case of pacati, etc., whether the non¬ 
cognition of obligatoriness is due to the use of present tense, or to 
the fact that lat, etc., which are not expressive of obligatoriness, are 
different from the stem-sense which expresses activity. 

[509 b-510 a] 

^ II || 

44 In ‘The mat is to be made’, etc., even though 
there is no operation, there is seen obligatoriness; so 
there is difference (between the two); from fruit too 
(obligatoriness is different), because it is seen earlier. 

In statements such as ‘The mat is to be made’,‘The village is to 
be gone to’ the tavya suffix does not express an activity; yet there is 
cognition of obligatoriness. So, the stem-sense which is activity and 
the sense of the suffix which is niyoga are different. 

The fruit (phala ) also cannot be the sense of lih , etc.; for it is 
different from niyoga , and in the case of ‘ Go to the village,’ etc., 
even before the appearance of the fruit, there is the cognition of 
obligatoriness. 
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[510 b-511 a] 

^3 mkm ll n 

*Hf | 

‘•‘Now, this krtya -suffix denotes an object, as 
taught in (the sutra) ^ tayor eva” (Panini, III, iv, 70)/ Not 
so; just like direction, etc., this (action) also is an 
adjunct, and is not the express sense. 

The cognition of niyoga from the suffix kartavyah (is-to-be-made) 
may be objected to thus : Panini in his Astadhyayi , III, iv, 70 ( tayor 
eva krtyaktakhalarthah) says that the krtya suffix has only the sense of 
an action (bhava) or of an object ( karma ). So, it cannot have the 
sense of an imperative (karya or niyoga). 

The reply is as follows: Just as direction, etc. (praisa), may condi¬ 
tion the sense of the imperative or optative suffix, as an adjunct, so 
also action and object may figuratively condition the meaning of the 

&rO>a-suffix because they are the adjuncts of the niyoga which is the 
sense of the suffix. 

NTV—yatha praisadayo na linady-arthah , apitu linady - 
arthopadhayah , bhava-karmani api na krtyanam arthau, kimtu krtyar- 
thopadhi iti pariharati maivam iti. 

AVS—ayam arthah-yatha praisadeh pratyayarthopadhitvat pratya - 
yarthopacarah, evarn bhavakarmanor api. 

[511 b-512 a] 

“ Hence it is that the sage (Panini) lays down krtya- 
suffixes in the case of direction, etc., also; so, even 
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through reasoning there is not for krtya- suffixes 
denotativeness in respect of object. 

The case of direction ( praisa ) cited above is quite appropriate, 
because Panini says (III, iii, 163 : praisatisargapraptakalesu krtyalca) 
that the krtya suffixes are used after verbs in the sense of direction 
also, as in the senses of impersonal action and object. Therefore, it 
cannot be said that these suffixes are used only in the senses of action 
and object. 

Moreover, it can be shown through reasoning that the krtya - 
suffix does not directly denote object. 

[512 b-513 a] 

\ 

614 As in 4 He makes a mat ’ the object alone is known, 
there may be the same in 4 A mat is to be made \ But it 
is not so observed. 

The reasoning is as follows: In * He makes a mat’ {katant 
karoti ), by the accusative case-ending ( katam ) the objectivity of the 
mat is made known. Not so in *A mat is to be made’ (katah 
kartavyah). Here what is conveyed is direction. Hence, the view 
that the krtya suffix denotes object and impersonal action alone is 
not sound. 

[513 b-514 a] 

^ (tcIRl | 

44 When the nature of being what is desired is 
accomplished from the nature of being what is to be 
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done, the sense of object is achieved (by implication), 
even though it is not directly expressed; there is no 
contingence of accusative case. 

In the case of transitive verbs when the suffix does not express 
the object, the accusative case-ending is used, as in katam haroti. In 
kartavyah kata!}, since the tcivyci- suffix is not held to denote the 
object, should not the noun kata take on the accusative case-ending, 
it may be asked. The answer is: No; because of the fact that the 
term kartavyah implies that the mat is desired to be made, thereby 
suggesting the objective status of the mat. It is to be noted, there¬ 
fore, that the accusative case-ending is to be used only where the 
objective status is altogether unexpressed. 

[514 b-515 a] 

qct: i 

“ Nor are the nature of being what is desired and 
the nature of being what is to be done identical, for 
there is difference in ‘He shall desire’, ‘It should be desi¬ 
red’ ; also, there is difference in sense. 

It may be objected thus: You say that kartavyah implies that the 
mat is desired to be made. But, in fact, there is no difference 
between having to be made {kartavyah) and being desired {estavyah). 

The reply is : There is a difference between the two. So, it is 
legitimate to infer istatva (desiredness) from karyatva (the status of 
having to be made). For example, in icchet (one may desire) and 
estavyam (ought to be desired), the sense of the suffix is different a from 
the stem-sense. Otherwise, there would be infinite regress, as * one 
may desire desire,’ ‘ desire ought to be desired’, etc. So, here the 
meaning would be * desire is to be made’, etc. 
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[515 b-516 a] 

5[I cff || ^ || 

31SN 3r4*ki ^ ^SfcF^cf: | 

Therefore, it is as dependent on obligatoriness 
that action, or fruit, or causative agent attains the 
status oi what is to be done; not independently. 

Obligatoriness is fundamental. The notion that action, etc., are 
to be done arises only as penetrated by the sense of obligatoriness. 

[516 b-517 a] 

n vs ii 

“‘Now, as in the world, even in the Veda, it is 
not merely what is obligatory that is taught; in the 
Veda, the obligatory as associated with the means in 
the form of effort is taught. 

Here, an objection is raised against the view that lift, etc., denote 
karya which is other than action, etc. 

The objection is: Just as in worldly usage karya is known only 
as in association with the stem-sense which has been established 
through other pramanas , so also in the Veda what is taught is not 
mere karya , but karya which is related to activity which is the means 
such as sacrifice, etc., established through other pramanas. 

NTV—yatha loka istaphala-sadhananubandhasyaiva karyasya- 

vabodho nci kevalasya , ndpy an is t as adhanena 9 taduktam—kimtu sv ay a fit 

kleSarupam karma yat-karyatam vrajet, phala-sadhanata tatra karanam 

- * 

tena karyate* ti. 

......tasmal loks phalasadhanatanuhandham cva karyam gamyat€ 9 cvarh 

vedepi phalasadhanatanubandha eva karyavagama iti . 
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[517 b-518 a] 

*TRRITO3$R SHSq^ | 

* 

“‘Thence results (for the Veda) the nature of 
being dependent, because, as in the statement prescri¬ 
bing diet for him who desires health, there is depen¬ 
dence on some other means of valid knowledge. 

The statement 1 Let him who desires health eat restricted diet* 
depends for its sense on other means of valid knowledge. If in Vedic 
commands also, such as £ Let him sacrifice,* the niyoga has for its 
content the relation of end and means which is obtained through 
other pramanas , then it would become a dependent. 

[518 b-519 a] 

sNll^qhq II II 

“ ‘Hence, this niyoga which is bound up with action 
and fruit would be equal to direction, etc., and that 
(the authority of the Veda) in Citra, etc., will be destro¬ 
yed for you, because there would be disparity.’ 

This dependence on other pramanas cannot be admitted in the 
case of sacrifices like the Citra. Here, there is no obvious relation 
between activity and fruitfulness. But niyoga , like direction (praisa), 
is based on the obviousness of the relation between action and fruit. 
Hence, niyoga cannot be admitted in the case of Vedic sacrifices. 
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[519 b-520 a] 

^ iNgqi^, it nn n 

35$ S$f5H$t =3 SPflrtftfcI 3^ | 

“ Not so; it is intelligible that, in the world, obli¬ 
gatoriness, dependent as it is on other means of valid 
knowledge, should be conditioned by the adjuncts, such 
as direction, etc., and that activity should be for the 
sake of fruit. 

The upholder of the doctrine of karya now replies : In the case 

of worldly sentences it is true that the karya denoted by lih, etc., and 
having direction (praisa), etc., as adjunct, has as its principal the 
procedure made known by other pramanas . Here, the sentences are 

uttered by human beings, and their purpose is to serve as the cause 

for bringing about some fruit. 

NTV—y uktam laukika-vakyanam pauruseyanam vaktr-jhananuma- 

pakaiaya karye pramanyameva vaktr-jnanasyaiva tatra pramanyat . 

tatha ca y ad ay am pramanad art ham avagamya vacanany-uccaritavan iti 
dhis tada tany art ha-bo dham adadhatiti manantaravetat k ary am 
pratlyate , tac ca mantaram praisady-upadhikam praisadikam eva va 
karyam gamayati. tad uktam — 

tahkyamana yatharthatva-racanam tena pum-vacah , 
trutamatrakam evarthe na tavan nitcayavaham. 
yavad vaktur avijhatam purvabfiavi pramantaram , 
vivaksitartha-vi say am indriyadi nibandhanam . 

—iti . 

evath ca saty anuvadakam vakyam bhavet. tad uktam — 
tatrarthe nitrite patcat so'rtho vakyasya gamyate , 
tasyam datayam vakyasya tasya syad anuvadata. 

—iti, 

NKL—pauruseyam pravartaka-vakyam manantara-siddha-praisady- 
upadhika-karya-bodhakam , tad-arthe mantara-sambhavat. 
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[520 b-521 a] 

\ 

3^5 II II 

64 The (secular) niyoga has for content the relation 
between ends and means, as it refers to a human end ; 
therefore, the (secular) niyoga , here, construes with the 
agent. 

The secular niyoga has for its content the relation of means and 
end—a relation that is established by other pramanas: e.g. that the 
eating of harltaki is a means to health is known through experience. 
When a physician prescribes it, he only sets [forth the procedure, as 
to who should adopt it, etc. 

[521 b-522 a] 

m 33 II W II 

“ Because he is active of his own accord, eligibility 
is for the agent alone; and the words 4 He who desires 
health’, etc., are a qualification of the agent. 

In the present example ‘ He who desires health ought to eat 
harltaki the verb construes primarily with the agent. Here the 
agent is active of his own accord, even without waiting for the 
command. The command in such cases has for its content only the 
procedure. And the expression * he who desires health * does not 
indicate primarily the niyojya (one who is prompted by the 
command) or the adhikarin (the eligible person), but the agent. 

]S[TV—loke arogyakamadi-padam kartr-samarpakam na niyojya - 
samarpakam. 
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NKL—haritaki bhaksayed ity-adau niyogasya mantara-siddha - 
viniyoga-visayatvat kartrtvena anvayah , na adhikaritvena. 

[522 b-523 a] 

^ || II 

“In the Veda, however, the knowledge of end and 
means is not gained through any other means of valid 
knowledge like perception, etc.; it is gained from the 
niyoga alone, not otherwise. 

Yedic injunctions are not like secular commands. The niyoga 
here is not the sphere of any other pramana; the relation between 
sacrifice, etc., and heaven, etc., is known solely from the niyoga , 

NTV—niyogasya pratyaksadi-sakala-pramanagocaratvat. 

A VS — esorthah-vede pratiyamana-sadhya-sadhana-bhavasya veda - 
vyatirikta-sarva-pramanavisayatvat vaidika-niyogad evatat siddhih. 

[523 b-524 a] 

rn II W II 

“Thus, indeed, the one who desires, as made 
known by the words £ He who desires heaven,’ is not a 
causal agent; when there is relation to an object (known) 
through the niyoga , thereafter one (the desirer) attains 
the status of being an agent. 

In regard to Vedic injunctions, the relation of means and end is 
not established through any other pramana . The niyoga , therefore, is 
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known from the Veda alone. The expression ‘He who desires 
heaven * indicates the niyojya and adhikarin , and not the agent. Here 
4 desire * is not a qualification of the agent, but serves only to indicate 
the niyojya. 

NKL — svarga-kamo yajeta iti pratyayat pratita-niyogakanksayd 
svarga-kamo mamdyam niyoga iti niyojyatvena anviya niyogavisaye 

karane karmany aiSvaryam adhikaram pratipadyata ity arthah . 

sahge karmani mamdyam niyoga iti niyoga-svamitvena anvito niyogah 
may a sadhyata iti niyoga-dv arena niyoga-visaya-bhavarthena 9 pi 
kartrtvena sambandhata ity arthah. 

[524 b-525 a] 




I: II W II 




“ Since desire is the principal, without prejudice to 
its own importance it may become a qualification of 
man ; therefore, the enjoyer is the desirer, and not the 
causal agent. 

Another reason is given as to why desire is not a qualification of 
the agent: Desire is the principal, for it has the fruit for its content. 
Without losing its nature as principal, it becomes the qualification of 
man. It cannot be the qualification of the agent, for the agent is a 
subsidiary of action ; and if desire were a qualification of the agent 
it would become a subsidiary of a subsidiary. This will not happen 
if desire were a qualification of the adhikarin , for the adhikarin is the 
master and not a subsidiary. 


[525 b-526 a] 

*T II II 

ETItFT I 
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44 Being causal agent is not intelligible in the case of 
the activity of one who has not been active; as for one 
who has been active, there would be the causative form 
(nicoktih) as in 4 Make him cook, who is cooking.’ 

The causative suffix nic may not be used to indicate the primary 
action of an agent in the world who can know the relation of what is 
to be accomplished ( sadhya ) and what can accomplish it ( sadhana ). 
Such activity is hot prompted by niyoga. But as regards Vedic 
actions, one cannot know them through means other than the Veda. 
So, here, the Veda alone may prompt one to act, having made that 
one the niyojya. Had agency in regard to Vedic action been inde¬ 
pendent of niyoga, and had an agent acting independently been the 
niyojya of the Vedic command, the form of that command would be 
not svargii'-kamo yajeta (Let one desirous of heaven offer sacrifice), 
but svarga-kamo yajayet (Cause him who desires heaven to offer 
sacrifice) as in pacayet (Cause him to cook) in regard to a man inde¬ 
pendently starting to cook. 

NTV—kimca loke phala-sadhane pravrtta eva pravarttate, vaidike 
tu niyoge apravrtta eva pravarttate, atopi niyojyatvam eva svargaka- 

minah na kartrtvam . .pacamtam pacayed-itivad yajamtam 

yajayed iti nin na Sruyate ity-arthah. 

NKL—yagadau Sabdat-prak pravrttiScet prayojaka-bhuta-niyogasya 
yajayed iti nij-antena vacanam syad ity arthah. 

AVS—na catra nicoktih , tasmad apravrtta-pravartanat kamy- 
adhikary eva na karte ’//. 

[526 b-527 a] 


qg SRTwR) || II 
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“ * Now, if the relation is not that between the acti¬ 
vity and the agent, there is the contingence of the 
genitive case.’ Not so; for, the residual genitive is 
laid down exclusively for the relation between nouns. 

If the relation between the agent and act is given up in favour of 
that between seeker after heaven ( adhikariri ) and act, should there 
not be the genitive case used in the text thus: svarga-kamasya yajeta? 

No ; for the genitive case can come in only when the relata are 
nouns (e. g. rajnah purusah , the king’s man), and not when one of the 
relata is a verb. 

A VS—nanu kami kartrtvena niyogena na sambadhyate svamitvena 
sambadhyate cet t devadattasya vastram itival svarga-kamasya niyoga iti 
sasthi prapnotlty aha. 


[527 b-528 a] 

i § ii w ii 

“ The other cases like the accusative, etc., are used 
to express the relation between the act and the accessories 
thereof. And, the tenses like the present, etc., are used 
to express the meaning of the noun-stem and that of the 
root. Thus there is no confusion. 

The accusative case, etc., are used to indicate the relation bet¬ 
ween verb and accessories— karakas like agent, object, etc., (e. g. 
vrksah tisthati , tam pa$yet ; the tree stands, look at it). Verbal 
suffixes are used to indicate the relation of verbs to nouns (e. g. 
pacakah pacati , the cook cooks). 
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[528 b-529 a] 

ii II 

3i3u%ci v£\ ^ ^cu i 

“ The words 4 blue * and ‘lily’ though having the 
meaning of nouns, have attained identity by giving up 
their mutual difference; so, in their case the genitive 
case is not accepted. 

It was stated in v. 526 b-527 a that the genitive case applies only 
when the relata are nouns. As against this observation, it may be 
asked why in the case of the ‘ blue lily * the genitive case is not used. 
The reply is : In such cases, the genitive case is ruled out because 
the denotations of the two component names have become one. The 
genitive case is possible only where there is difference, and not where 
there is identity of locus. 


[529 b-530 a] 

* 

“ The desirer who is prompted by the use of the 
potential mood (the sense of lih) is not the object of the 
verb; because the niyoga is not action; if it were so, 
then the accusative case would be used. 

Objection —Even though the genitive case is not|possible, can we 
not use the accusative case and say svargakamam yajeta , as we say 
gramam gacchati (he goes to the village)? 

Reply —No; for, the heaven-seeker is not an object, and the 
niyoga is not an act, but what is brought about by action. 
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[530 b-531 a] 

ftgswpr ^ mA | 

“ Therefore, the desirer who is not a causal agent, 
only as being prompted in order that the niyoga relating 
to him may be established, perceives the object which 
has to be accomplished. 

Thus, the svarga-kama (heaven-seeker) is, first, related to niyoga 
as the one prompted by it. At that time, he has no sense of agency# 
He only recognizes his eligibility. And then, he comes to look about 
for the object of action, its instruments, etc. 

[531 b-532 a] 

srfitesr h ^ h 

^ 3ftir \ 

£ ‘ It is well known that in the case of kings, etc., the 
niyoga has what is to be accomplished for its sphere; 
and the stem-sense (action) is what is to be accomplished; 
thus he (the desirer of release) is related to that (the 
stem-sense) also. 

Objection —There is no rule that the content of niyoga should be 
what-is-to-be-accomplished (sadhya). In the text, ‘For him who 
desires efficient sense-organs, one should offer curds/ curds, which 
constitute what-are-already-established {siddha) f are seen to be the 
content of niyoga. 

Reply —The content of niyoga must always be what-is-to-be- 
accomplished. Curds, etc., get related only as auxiliaries of what-is- 
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to-be-accomplished. What-is-to-be-accomplished is always of the 
nature of activity, in the first instance. After having been, first, 
related to niyoga , the svarga-kama gets related, next, to action. 
Without the action that perishes soon and which is the stem-sense 
(i dhatvartha ), niyoga cannot lead to the desired goal; and that cannot 
come about without the stem-sense; and also without itself coming 
into being, it cannot lead to heaven. 

MTV—modakam bhaksayed iti hi niyogah;na aka&am bhaksayed iti 
tat kasya hetoh ? modaka-bhaksanasya sadhyatvat. 

[532 b-533 a] 

II W II 

“ Though the gender and number are not (appa¬ 
rently) intended, they, in fact, are; later, causal agents, 
etc., are declared (in Scripture) in order that the object 
may be accomplished. 

Although gender and number in the expression 4 svarga-kama ’ 
are not of the essence of the injunction (. svarga-kama yajeta ), 
both must be treated as significant as they find a place in the 
injunction. 

There are such texts as the following : ‘ On being initiated, he 

sacrifices the animal dedicated to Agni and Soma’ ( Taittinya-samhita , 
V, i, 11, 6). ‘He yokes the two bulls.’ ‘ To the Spring, he sacrifices 
the partridges’ 0 iatapatha-brahmana , 1, v, 1,13). Here the question is 
whether the number (one, two, many) has any bearing on the sacrifice. 
The opponent of the Purva-mimamsa says that it has no bearing 
because it is only an auxiliary to the object (in the texts quoted, to 
the animal, to the two bulls, and to the partridges). {PM, IV, i. 11.) 
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The Mlmamsaka replies to this by saying that the number has a 
bearing. On hearing the sentence c Bring the animal,* one brings one 
animal; and on hearing the sentence ‘Bring the animals,’ one brings 
several animals. This only means that number is taken into account. 
Hence, in the case of the text ‘ He sacrifices the animal ’ ( pasum 
alabheta ), what is understood from the words is the sacrificing 
(denoted by the verb 4 alabheta ’) as qualified by the two qualifying 
adjuncts (the animal denoted by the noun fia&u' and the number 
‘one* as denoted by the singular case-ending in ‘ paSum *). Thus, it 
follows that number has a bearing on the sacrifice. ( PM , IV, i, 15.) 
What is true of number is true of gender also. For example, there is 
the text: ‘In spring, he sacrifices, in the morning, the black-necked 
animal {krsna-grivam) dedicated to Agni; in summer, he sacrifices, at 
noon, the lioness (simhim) dedicated to Indra; in autumn, he sacrifices, 
in the afternoon, the white animal (Svetam) dedicated to Brhaspati’ 
( Taittiriya-samhita,, II, i, 2,5). Then follow the words ‘These animals 
are pregnant* (garbhinyo bhavanti). It is clear, here, that what are 
meant in the text are female animals. {PM, IV, i, 17.) 

In the expression svarga-kama , therefore, number and gender are 
indicated. So also are the fruit, etc., indicated in the injunction. 
For, without these performance of sacrifice is not possible. 

It cannot be said that if the fruit, etc., are also intended besides 
niyoga, there would be sentence-split; for, although the niyoga is the 
primary significance of the injunction, the other factors also come in, 
being related to niyoga. 

[533 b-534 a] 

Hi *«rR3?pt u n ^3 n 

“Therefore, he alone who desires heaven should 
accomplish his niyoga. How ? By the performance of 
sacrifice, etc. This is understood from Scripture. 

36 
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So, the meaning of the injunction is that the person Cmasculine , 
singular) who desires heaven is the adhikarin , and that he should 
accomplish his own niyoga through the performance of the Vedic rite. 

NTV — svarga-kamo niyogam bhavayed ity arthah. 

[534 b-535 a] 

W ¥<WI | 

“ Without removing the desire-for-heaven of the 
person who desires it, by bringing it (heaven) about, the 
sacrifice cannot be the means to accomplish its niyoga 
(< adhikara ). 

It cannot be said that if sacrifice, etc., are the means to niyoga 
there would be no means to heaven, and if niyoga be the means 
thereto it would cease to be the principal; for, the sacrifice cannot 
be the means to the niyoga if it does not fulfil the desire of the 
seeker after heaven by leading him to heaven, and so, the sacrifice 
generates heaven through niyoga and thus removes the desire of the 
adhikarin. 

[535 b-536 a] 

“ If the desire has not been removed then even 
though one has accomplished his niyoga (adhikara), his 
state being not different from the former state, again he 
would be subjected to niyoga. 
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If the sacrifice does not remove the desire for heaven, then the 
person would have to strive for niyoga again, even though he has 
acquired niyoga . Therefore, it is but proper to hold that the sacrifice 
gives rise to heaven through niyoga , and removes the desire relating 
thereto in the person. 

AVS — yatah kame ’nivrtte yagena nispadita-niyogo'pi punar 
niyogarho bhavet, purvavasthato ’vifistatvat. 

[536 b-537 a] 

WHJ II II 

44 Thus niyoga , in order to accomplish itself, makes 
the desired object an end to be accomplished, by sacrifice, 
and having thus getting itself established, it attains the 
status of what is to be accomplished in relation to the 
object. 

If the sacrifice generates heaven, and through that removes the 
desire relating thereto, where is the need, it may be asked, for 

niyoga ? 

The sacrifice perishes soon; and heaven is to come hereafter. 
Therefore, niyoga is to be admitted as the link. Niyoga cannot 
accomplish itself if there is no niyojya. In order to have a niyojya , 
it makes heaven what-is-to-be-accomplished. And through the 
performance of the sacrifice by the niyojya , it establishes itself. 
Thus, niyoga is the principal; in order that it may have a niyojya , it 
must be helpful to the accomplishment of the fruit (viz. heaven). 

[537 b-538 a] 


ll ii 
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“ Nor may lack of agreement be feared if there be 
no immediate fruit; it may be so in the case of a fruit 
accomplished by action; but the niyoga which is the 
sense of the potential mood ( lihartha ) is not action. 

Now, it may be said that, as no fruit is seen immediately after 
the performance of the sacrifice, the text about desire-for-heaven is 
invalid. 

The reply is that the text is not invalid. Even in the case of 
sacrifices such as the Citra, etc., which are performed for the sake of 
gaining cattle, etc,, no immediate fruit is seen. Yet the texts enjoining 
them are quite valid. If a fruit were to result from mere action such 
as eating, then, if after the action there is no result, we may say that 
the injunction relating to the action is invalid. But, that does not 
apply in the present case. Niyoga is not action but the unseen 
potency ( apurva ); and the fruit that is to be accomplished thereby 
need not be immediate. 

NTV—citraya yajeta paSukama iti hi cod it am, na tv anantara- 
paSupha la-sadhanatvam coditam ity art hah. 

[538 b-539 a] 

^ II II 

“ When there is the Scriptural statement about the 
fruit, the absence of that (fruit) cannot be suspected on 
the ground of non-cognition. This (non-cognition) is 
evidence only in the absence of .(positive) evidence. 
Immediate sequence, however, is not declared (in 
Scripture). 





Nor may it be said that, as the fruit is not seen immediately after 
the sacrifice, it must be concluded that there is no fruit on the 
ground of non-cognition of the competent ( yogyanupalabdhi ); for, 
there is not here non-cognitiou of the competent. Scripture declares 
that there is fruit. The niyoga given rise to by sacrifice, etc., should 
necessarily lead to its fruit. But it is not necessary that the fruit 
should result immediately. What Scripture teaches is that the fruit 
comes about surely through apurva . 

AVS — anusthita-sadhanasya phalanupalabdhir na phalabhavam 
sadhayati. ... bhava-pramanabhUve anupalabdhih pramanam , Sabdas 
tu bhava-pramanam, atah Sabdad idam phalam bhavatity avagamyate , 
nanupalabdhya phalabhava iti. 

[539 b-540 a] 

“ Therefore, he who, through having accomplished 
the adhikara (niyoga), thinks that he has not achieved 
his end, has no eligibility for the Vedic rites, for he does 
not know the Scripture. 

A person may perform a sacrifice, and, seeing that no immediate 
fruit follows, may think that there is no fruit. Such a person, 
however, has no eligibility at all for Vedic rites. His scepticism can 
in no away affect the validity of Scripture. 

[540 b-541 a] 


^ II II 

5NRTO ^ 1^3 »TFIcn I 
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“ Mantra , arthavada and names are valid by being 
included in those that are for the sake of what-is-to-be- 
accomplished, and not independently; therefore the 
Veda is evidence in respect of what-is-to-be-accomplished. 

Mantras, arthavadas and names are auxiliaries to karya. 

In the Mantradhikarana (PM, I, ii, 31-53), it is established that 

the mantras serve the rites by conveying certain meanings. In the 

Arthavadadhikarana , it is explained that the arthavada texts have no 

purport independent of karya. Names also have karya for purport. 

There are names of sacrifices like Udbhid , Abhijit , Vi&vajit , etc. 

These too are for the sake of karya , as they fall within the scope of 
injunctions. {PM, I, iv, 1.) Thus, it is evident that all Veda has 

karya for purport. 

NKL — anustheya-smarakataya mantranam tat-stavakatvena artha- 
vadanam tat-samjhatvena namnam vidhinaikavakyatvat pramanyam ity 
arthah. 

[541 b-542 a] 

ii ii 

“Therefore, of the Vedantas, it must be said that 
they have validity only by being included in the 
accessories of what-is-to-be-accomplished; or their 
validity must be rejected.” This view is now refuted. 

The Vedanta texts also can be valid only by being accessory to 
karya. If this view be not admitted, there would be invalidity for 
those texts. 

In this verse, the purvapaksa is concluded, and the siddhantin 
promises to refute it. 






NTV —udbhida yajete’ty evam-adi-nama yasmat krtsnasya xedasya 
karye pramanyarn , ato vedantanam api pratipatti-kartavyata-pramanya- 
bhajam tan-mukhena tad~anugata~bhutarthatma-tattva~visaya-bodhakat- 
vam , atah tepi karya-nisthatam nativartata ity aha-vedantanam iti. 

[542 b-543 a] 


In accordance with the nature of reality, there is the 
pervasion (yyapti) of the cognizer, its modes and their 
originations in toto , by the self-established self-conscious¬ 
ness which is different therefrom. 

What is the reason for saying that there would be invalidity for 
Vedanta texts if they are not considered to be accessory to karya? 
(1) Is it because the Vedanta texts have no content ( visaya)? (2) Or, 
is it because words have no capacity to convey something already 
established {siddhartha)? 

(1) Not the first; for the witness-self is the content of the 
Vedantas. The modifications of the intellect which bear reflections 
of the self are the cognizers. It is the self that pervades them, while 
being immutable. It is this that is to be realized through the 
Vedantas. 

NTV — ananta-pramatrn tadvrtti-janmadlnamS ca raga-dvesadimS 
ca saksat paSyantam anubhuti-svarupam dtmanam konama nddriyeta, 
tad anadarane nihsesa-mdtr-tadvrttinam ananubhava-pramhga ity 
art hah. 

NKL—him visayabhavad apramanyam, siddhe Sab da-samar thy a* 
* bhavadva ,. 
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[543 b-544 a] 



^ EpRW. II W II 



fwi#r p4RW,i 


Just as a pot when produced is already filled with 
ether, by virtue of the nature of the ether itself, and not 
because of any causal agents, even so the intellect (and 
its psychoses) are pervaded by the consciousness-self. 


The ether example is given to show that the self is unchanging 
even though it pervades the intellect, etc. 


[544 b-545 a] 


iw II H88 II 


cKgwrl: I 


The intellect assumes the form of pot, misery, etc., 
because of merit, etc.; its assumption of the form of the 
causeless self-consciousness is because of the nature of 
the real itself. 

It cannot be argued that, if the self could pervade the intellect, 
etc., without changing, the same must be possible for the intellect 
too; for, the intellect is of the nature of the inert, and its taking on 
of the form of the object is caused by adrsta; its taking on of the 
form of consciousness, however, is not caused by adrsta; but is on 
account of the constant pervasion by the unconditioned self* 

NTV — jagat-vaicitryavat dhlvrtti-vaicitryam dharmadi-hetukam 
eva , anyatha tat-vaicitryanupapatteh. 
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[545 b-546 a] 

|| HaH II 

m: GtePlii #S*tl #3: \m: I 

That reality by which both the existence and non¬ 
existence of the intellect and the psychoses are estab¬ 
lished, should be known as self-established always, as it 
is self-evident. 

The self reveals the existence as well as the non-existence of the 
intellect and its modes. Hence, it is self-established and self- 
revealing, requiring no other revealer. 

[546 b-547 a] 

^ wii§Rfi33ci: ii n 

“ Now, if you believe that the self is self-established 
because there is no means of valid knowledge, then, the 
Vedantic statements would be void of validity, because 
they would only be making known what has already been 
known.” 

Objection —If the immutable self is self-luminous, of what use 
are the Vedanta texts? 

[547 b-548 a] 

cRjfT: H Ha^ ii 

rlgg?#: yi WgM SfjlRwfeKi: | 

It is not so; because prior to a knowledge of the 
meaning of Scripture the reality is not known—and this is 
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a matter of experience—the direct knowledge thereof 
results from a knowledge of the meaning of Scripture 
alone. 

Reply —Before the rise of the Vedanta-generated knowledge, 
everyone experiences ignorance of the form ‘I am ignorant, I do not 
know myself.’ So, although the self is self-luminous, it remains 
unknown. It is only through the ‘hearing’ (fravana) of the Vedanta 
texts that it comes to be realized. 

NTV—yady api svatas-siddha-atma , tathapy aham ajno mam 
anyam ca na janamity anubhciva-siddha apratipattya apratipannatvad 
apratipatti-nivartakatvena tatra prdmanyam upapadyata ity arthah. 

NKL — vakya-janitaparoksa-jhanat-prag aham ajTio na janamity 
atmanopratipannatvasya svanubhavenaiva siddhatvat ... vedantanam 
ajnana-nivartakaparoksadhi-janakatvam ayuktam Sabdasya parokscdhi- 
hetutvad atraha-saksad-iti. 

[548 b-549 a] 

tfcpNfr 3# fst II n 

si I 

Since, on the ground of one’s own experience, both 
knowledge and non-knowledge (of the self) are seen, on 
the strength of what do you maintain the unintelligi¬ 
bility of what is observed ? 

In regard to the self-luminous self, there are both occasional 
knowledge and beginningless ignorance. Through reasoning based 
on constancy and inconstancy and from the experience of the wise 
ones, one has occasional knowledge of the self. Because of the 
experience ‘I am ignorant,’ there is beginningless ignorance also. 

NTV—na hi kham krsnam ity-adi-drstam anupapannataya tyajata 
ity arthah. 
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[549 b-550 a] 

qi || W II 

fllS^RK^+lAW I^WT!^ | 

The experience ( sphurti ) here (in empirical state) of 
sleep, etc., even though cognizer, etc., were absent then, 
is made possible only on the ground of the inner 
uncognized object. 

It may be asked how ignorance which is opposed to knowledge 
can have knowledge as its basis. In reply, the sleep-experience is 
adduced. In sleep, there are no cognizer, etc; yet there is experience. 
Similarly, ignorance is established even though it is opposed to 
knowledge. 


[550 b-551 a] 



tflcl II 'rto II 




Nor is that through the evidence of non-cognition; 
non-cognition is possible when there is a cognizer ; how 
can the absence of cognizer, etc., be established when 
the cognizer, etc., are posited prior to it ? 


It cannot be said that the pramana for sleep is non-cognition 
(<anupalabdhi ). When a person wakes up, he says, ‘I did not know 
anything in sleep.’ This is recollection of an experience. In sleep 
itself there is no cognizer; and so, no pramana can function there. 
Hence, sleep is established by experience. Similarly, the establish¬ 
ment of ignorance is by experience. 

NTV—ato ’ nubhava-siddha-susuptyadi-nivartakataya vacasam pra - 
manyam apy adartavyam iti bhavah. 







292 


[SAMBANDHA- 


[551 b-552 a] 

WPftwnft RFTt?RI*i II HH? II 

cMSRI 5R: I 

That without knowing which, in accordance with 
the nature of things, the not-self is not known (through) 
means of valid knowledge like perception, etc.)—in 
respect of that, how could the Vedantic statements be 
unauthoritative ? 

That although the inner self is self-luminous, Vedanta is pramana 
therefor, because both knowledge and ignorance are experienced 
with reference to it, has been stated. Here, an argument a fortiori is 
employed. Even empirical pramanas such as perception, etc., cannot 
function without revealing, basically, the self. How much more is 
this the case in regard to Vedanta whose specific content is the 
real self? 

NTV — pratyaksadi-p ram an an i Sabdadi-visaya-bodhanena caritar- 
thany apy atmanamapi praminvate , anyatha anatmanam api na 
praminvate, kimu vaktavyam vacasas tatra apramanam na bhavatiti . 

[552 b-553 a] 

Because of ignorance (of the self), they (the 
Mlmamsakas) loudly denounce (the Vedantin) saying, 
‘He is not an inquirer, not an inquirer’. To silence 
them, the following reply is given (in the Commentary). 

The Purvamlmamsakas say that the Vedantin has no competence 
for inquiry, as he teaches that the purport of the Veda may be with 
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reference to existent things also. Their view is the result of their 
ignorance of the true nature of the self. In order to silence them, 
&ri Sankara says, ‘sarvo * pi vedah etc. 

AVS—eso 'rthah: amt mam aksipanti vedasya siddhavastuni 
pramanyam bruvan ko mimamsakah iti yadyasmad ajnanat tasmat 

tac-chantyai $yaj jndnasya Santyai uttatam vacah . athava 

yadyasya praticojhanad aksipanti tasyct pratico yadajnanam tac- 
chantyai uttaram vacah iti apara-vyakhya. 

[553 b-554 a] 

^ ii w ii 

C 

Making the said reply, the Master ( guruh ) declared 
the lucid words, “the entire Veda, etc.,” full of sound 
reasoning. 

Here the words of Sankara’s bhasya * sarvo ’ pi vedah ’ are quoted, 
and their purport is indicated. 

[554 b-555 a] 

II W II 

The statement “ the entire, etc.”, is in view of the 
nature of the means of valid knowledge; the declaration 
regarding the two sections is in view of what are taught 
in them. 

The Veda as such makes known what is unknown. This is true 
of both the sections of the Veda. And, both of them deal with the 
supersensuous. But the difference is that, while the karma-kanda is 
concerned with the sadhya (what-is-to-be-accomplished), the jnana- 
kanda is about the eternally established reality. 
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[555 b-556 a] 

*TR 1% 5^4 |%t rm || TO II 

^ fa%wtrl | 

The function of a means of valid knowledge in the 
world is to manifest; it functions in relation to what is 
established by its cause, as also in relation to what is 
eternally self-established; the difference is only as 
regards the objects known. 

The function of pramana is to reveal. The pramana can reveal 
only an object that is already there—which object may be a product, 
or an eternally established reality. Pramana thus is only a revealer 
(vyanjaka), and not a producer ( karaka ) of its own object. 

NKL—svakaranat siddhe ghatadau svatahsiddhe gagahadau tacca 
bodhakatvam. 

AVS—svato va parato va vidyamanasya manath bodhakam eva na 
karakam. 

[556 b-557 a] 

3ra: SRl<JT?bj|§rl} II TO II 

Therefore, the entire Veda, because it is the same 
means of valid knowledge throughout, must be under¬ 
stood as making known the established and the to-be- 
accomplished contents. 

Veda which is pramana makes known what was unknown. It 
consists of two sections: karma and jnana. So far as their pramana- 
nature is concerned, there is no difference between the two sections. 
The difference is only as regards their contents: the content of karma 
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is what is to be accomplished; that of jnana is what is already 
established. 


[557 b-558 a] 

m \\ HH ' 3 \\ 

Or, because the injunction to study the Veda culmi¬ 
nates in the human end, there is syntactical unity; and 
so it is stated, “the entire, etc.” 

The meaning of the words of the Commentary may be stated 
differently also. The two sections are related, even as the Prayaja 
texts and the DarSapurnamasa texts are. That is, they are related 
because they lead to the same human goal; only, while jnana is the 
direct means, karma helps indirectly. 

NKL — svadhyayo ’ dhyetavyah , vedah krtsno ’ dhigantavyah, 
sarahasyo dvijanmaneti ca ’ dhyayana-vidher eka-moksa-pramapaka- 
vedadhyayana-kartavyata-bodhakatvat. 

[558 b-559 a] 

Nothing can here be the human end, which is lower 
than release which is the attainment of the highest 
happiness and the destruction of all evil. 

It cannot be said that svarga (heaven) is the fruit of karma-kanda ; 

• * * 

for, nothing short of release could be the goal of Scripture. Svarga 
is but a pseudo-fruit. 

NKL — svargader anityatvena pumarthabhasatvat na tatra 
adhyayana-vidhi-tatparyam. 
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AVS — svargader adyantavattvena purusarthabhasatvat no tatra 
adhyayana-vidheh paryavasanam ity arthah . 

[559 b-560 a] 

II W II 

Rtfs: nsfi | 

Or, the words ‘the entire Veda, etc.’, mean that 
through experience (self) alone is established the non¬ 
es tablished (world) (in respect of its existence and 
manifestation); indeed, all is established only through 
the one consciousness-self. 

This is another meaning: Veda is the reality which is 
consciousness. The existence and manifestation that wc attribute to 
the world are really the essence of the self. But for the self, the 
world has no status. So, consciousness is all this world; it is that 
which makes the world-appearance possible. All that which appears 
is in its root the consciousness which is the self; it is experience 
(i anubhava ) which is called the Veda. 

AVS — asiddharthasya jada-prapahcasya siddhir anubhutyaika- 
matratah anvaya-vyatirekabhava-parihdrena anubhava-matre antarbhavo 
yatha tat ha siddhih sattopalabdhir ity arthah. 

[560 b-561 a] 

{ 

sn^ m #4 i 

Or else, because nothing other than the self is 
unknown, it is stated ‘ the entire Veda, etc.’ This will 
be explained later on. 
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A yet different meaning is here given. What is to be known is 
the self alone. The not-self cannot be the content of knowledge, 
for its very nature is nescience. Thus, in respect of the self alone is 
the entire Veda pramana. 

NTV—sarvopi jada-vargo yathoktanubhutir eve ’ tyarthah . 

NKL—jadasya ajhana-karyasya ajhatatvayogad atrnana eva tat 
sambhavad anubhava eva sarvo veda-ra$ih pramanam ity ucyate. 

[561 b-562 a] 

3?FciM 33®^ II II 
333 |cJ3I 33PI31 I 

The ground on which the validity of the Vedantas 
is established is no other than the ground on which there 
is validity for the ritual section. 

The reason for regarding the two sections as pramana is the same, 
viz. that they make known what is unknown ( ajhata-jnapakatva ). 

[562 b-563 a] 

I3131l3l3313c3 II HV* II 

The ground on which the Vedantas are stated to be 
non-authoritative—the same ground occasions the non- 
authoritativeness of the ritual section also. 

If jnana-kanda be invalid, then karma-kanda too would be 
invalid. 

NKL—drsto hi tasyarthah karmavabodhanam iti Sabara-bhasya- 
virodhad vedantanam na svarthe pramanam ity a&ahkya , Sahkara- 
bhasya-virodhat karma-kandasya na svarthe manatvam. 

38 
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[563 b-564 a] 

3# f l^M ^FTiR II ^ II 

SffiFRf RRFi =#cl RFRI I 


And, all means of knowledge attain validity only by 
engendering valid knowledge through contact with the 
objects of knowledge, not otherwise. 

The Vedantas are pramana in respect of their content, since they 
make known what is unknown, like perception. All pramanas , 
perception, etc., become valid by making known their respective 
contents. Pramana is that which generates a cognition that is fiuitful, 
determinate, and unsublated. This definition fits in with reference to 
the Vedantas also. 

JSfKL—pratyaksadiny api pramam kurvanty eva santi pramanyam 
yanti, anavagatarthadhigantrtvena pramanyam. 

[564 b-565 a] 

I3R^P1TWR m II II 

As mantras and arthavadas have syntactical unity 
with injunctions, it is intelligible that they do not gene¬ 
rate valid knowledge. 

It cannot be said that since the Vedantas are non-injunetive 
texts, like mantras and arthavadas , they are not pramana. In the 
case of mantras and arthavadas , it is intelligible that the}' are not 
pramana , because they have no fruit of their own. The case of the 
Vedantas is not so. 





NTV — vedanta-vakyanam brahma veda brahmaiva bhavati ityadi- 
phalavatam na vidhinaika-vakyatvam api tu vidhivakyanam svarthe- 
niratiSaya-purusdrthdbhavat adhyayana-vidhi-balena vedantaika-vakyaU 
vam upapadyate. 


[565 b-566 a] 

qisfa II HV* II 

tnsw mizm*. I 

The statement of the arthavada by virtue of which 
(eligibility) of the one who desires reputation (as the 
reward) is assumed—that too becomes valid only as 
related to the sense of an injunction, not otherwise. 


It may be objected that in the case of the arthavada text, ‘Those 
who have recourse to those sacrifices become famous’ (pratitisthanti 
ha va ete ya eta upayanti ), there is the mention of fruit. [See PM, IV, 
iii, 17-18,] In reply we say that here the eligibility is assigned, not 
to the svarga-kama (one who desires heaven), but to the pratistha- 
kama (one who desires fame), because this eulogistic text is associated 
with thednjunction about the Ratri-satra sacrifice. This procedure 
is, however, not to be followed in the case of other texts such as the 
mantras , etc. 


[566 b-567 a] 


ii ii 





Because a sentence has a single meaning, it is not 
possible to assume for it two opposed meanings, viz. 
that it is auxiliary to the sense of the injunction and 
that it has a different sense. 
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It is not proper to assume two purports of equal strength for a 
single text. The supreme purport ( maha-tatparya ) of an arthavada 
is that it is auxiliary to an injunction. It is only through this that 
the arthavada has an intermediary purport {avantara-tatparya) in 
regard to its own sense. 

[567 b-568 a] 


II II 

*RT: | 


Arthavada is thought to be of three kinds: when 
there is contradiction, it is a case of figurative statement; 
if it relates to what has been determined, it is a re-state¬ 
ment ; if it is neither, it is bhutarthavada. 

Arthavada is of three types: (1) guna-vada, e. g., ‘The sun, verily, 
is the sacrificial post’ (adityo vai yupah); (2) amvada , e. g., ‘Fire is 
the medicine for snow’ ( agnir himasya bhesajam); and (3) bhutartha¬ 
vada, e. g., ‘He who has the Vajra- weapon in his hand is Indra’ 
( vajra-hastah purandharah). Guna-vada states something which is in 
conflict with what is established through another pramana ; hence, 
the statement is figurative. Anuvada is re-statement of what is estab¬ 
lished through another pramana . Bhutarthavada relates to a matter 
which is neither established nor not-established through another 
pramana. 

[568 b-569 a] 

\\ it 
%Rit ^ '*i I 


If even arthavada which is auxiliary to injunction 
may convey its own meaning, what is there to show that 
the Vedanta texts which are brought in by the cognition 
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of non-duality are not authoritative (in respect of what 
is already established)? 

It is admitted that the arthavada texts have an intermediary 
purport, and so are authoritative. If this be so, why should not the 
Vedanta texts be authoritative? Surely, they are not void of meaning. 

[569 b-570 a] 

ii w 11 

*tfcr i 

The words ‘perception, etc.% are indicative of all 
means of valid knowledge; for, other than Scripture 
there is no means of knowledge which makes known the 
unity of the self. 

Here, the reference is to the words of the Bhasya which say 
that the Veda teaches the means to the ultimate goal which does not 
fall within the sphere of pramanas like perception and inference. 
To the category of these two pramanas belong the others also, such as 
comparison, etc. 

AVS—agamad anyasya pramanasya na gocaro brahma ity art hah. 

[570 b-571 a] 

ii ’w° n 

And, the function of a means of valid knowledge is 
there (only) in regard to what is already established and 
unknown; if unknownness is established through a 
means of valid knowlege, there would be mutual 
dependence. 
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Perception, etc., have only empirical validity; they cannot serve 
as guides to the supreme truth. In fact, the definition of pramana 
does not fit in at all in the case of perception, etc. Pramana can 
function only in the case of an unknown object that is already estab¬ 
lished. If perception, etc., were to be regarded as pramana , it must 
be known that their object is unknown before they start functioning. 
But, can this unknownness be known? Is it through pramana or through 
anubhava (experience) ? If the former, then there is mutual depen¬ 
dence as between pramana and unknownness. Nor can the latter be 
the case, for that is not acceptable. Experience can establish only 
what is other than it, and what is superimposed thereon. The inert 
object and its unknownness, then, would be of the nature of the 
superimposed, like the rope-snake. If such stuff be the content of 
perception, etc., then perception, etc., cannot be considered to be 
true pramanas. 

NTV — jadasya ajnatatvam na mana-siddham , napy anubhava- 
siddham ananglkaranat. 

NKL—prameye ’ navagate , pragevavagateh pramanam pravartate, 
ataS ca pramana-pravrttau ajnata-pramitih taUpramitau pramana - 
pravrttir iti itaretaraSrayat na tattvavedana-pramanatvam pratyaksadeh. 

[571 b-572 a] 

Therefore, there is no conflict of the text ‘That thou 
art’, etc., with anything, because consciousness ( samvit ) 
is the locus of all, and (perception, etc.) do not function 
in respect of the self. 

Perception, etc., have no conflict with Vedanta. Experience is 
the basis even of perception, etc. And, as experience (viz., the self) 
is the content of Vedanta, Vedanta cannot be opposed to perception. 
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etc. The basic pramdna is Vedanta; what are superimposed thereon, 
perception, etc., cannot sublate it. 

Moreover, perception, etc., reveal things that are coloured, etc. 
As the self is devoid of colour, etc., perception, etc., cannot be 
pramanas in respect thereto. 

NTV — pratyaksader anumanatvat tattvamasyadi-vdkyasya na 
kenapi-pvamanena visarhvada iti ...na pratyaksadi sva&rayam bodhayati 
badhate va, itopi pratyaksadi-mmvada-visamvadabhyam na tattvamadi- 
vakyasya apramanyam. 

NKL—anubhavasya sakala-pramana-visayadhisthanatvad agamasya 
anubhava-visayatvat , pratyaksader an a tma-v is ay a l ven a bhinna-visayatvac 
ca no virodhah. 

[572 b-573 a] 

11 w ll 

The attainment of the entire desired end and the 
destruction of the entire evil are possible through self- 
nature, not through anything else; and that (the attain¬ 
ment of the self) indeed is through means of valid 
knowledge. 

Self-realization is the supreme goal. That is accomplished 
through Vedanta. So, Vedanta is pre-eminently fruitful. There is 
nothing to be attained after the self is attained ; there is nothing to 
be avoided either. 

[573 b-574 a] 
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The meaning of (the words) ‘this and other state¬ 
ments’ of the Commentary as relating to the one self, 
will be explained logically in sequence, through a refuta¬ 
tion of the prima facie views. 

The thesis set forth above will be strengthened through a refuta¬ 
tion of the prima facie views in the Bhdsya. 

[574 b-575 a] 

The authority of the Vedanta-texts in respect of 
their own sense is not destroyed, for they bear the 
characteristic of being a means of valid knowledge, like 
the Jyotistoma text. 

The Vedanta texts are valid because their content, the self, is 
not the content of any other pramana : and they reveal what is 

unknown otherwise. 

NKL — vedantah svarthe pramanam tatra phalavad-vedatvat 
jyotistomena yajeteti-vakyavat . 

[575 b-576 a] 

5#[ II w II 

5[35q;cl ^ | 

There is no evidence for you to show that as a rule 
in empirical usage words are used only with reference to 
what is to be accomplished. 

It cannot be said that the Vedanta texts are not purportful 
because they do not relate to karya ; for, there is no rule that words 
should be construed only with karya. 





-vartikai 305 

NTV — na hi karyaika-nisthany eva loke vacamfi * ti niyame 
pramanam ajii, siddhaparanam api vakyanam prayoga-darfanat. 

[576 b-577 a] 

\^ m \ & ^ h w ii 

W \ ^ hir hitr i 

‘You are happy, my friend, by God’s grace! A son 
is born to you, who will be prosperous.’ This sentence 
is neither for the sake of activity nor for the sake of 
avoiding activity. 

In the statement about the birth of a son, there is no mention of 
any act to be done ; and yet the statement is meaningful. 

[577 b-578 a] 

eTSRIFf sra | 

Statements which do not imply what is to be 
accomplished are seen to produce happiness, even as the 
statement ‘Go to the village’. 

As injunctive statements are fruitful, so are non-injunctive 
statements. 

[578 b-579 a] 

By the statement ‘Be happy,’ no activity is enjoined. 
His (the father’s) becoming happy follows from the sense 
of the statement, and not because of any command. 

39 
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It cannot be maintained that in the statement about the birth of 
a son there is an implicit injunction of the form ‘Be happy.’ The 
father becomes happy not because of any injunction, but because of 
the news conveyed by the statement. 

[579 b-580 a] 

fttRisfer groisfa ^ II w n 


“There is special activity (in the form of jdtakarma , 
etc.) from the purport of the statement.” If this be 
said, no; for, by the occasioning of happiness, etc., the 
statement becomes purportful; and this stands to 
reason. 

It may be pointed out that the statement about the birth of a 
son is related to activity in the sense that the father begins to arrange 
for performing jatakarma, etc. 

But this is irrelevant. The statement becomes purportful by 
generating happiness in the father. It is not directly connected with 
the performance of birth-rites, etc. 

[580 b-581 a] 

|| II 

It is because of the fear of futility that in the case 
of the text about sprinkling, etc., a purport other than 
what is declared is assumed; this is not the case as 
regards a text which is independent like the text about 
eligibility. 









-VART1KA] 


307 


It may be said that the text ‘That thou art* has no purport of its 
own, like the text about sprinkling. In the context of the Dar$a- 
purnamasa there is the text: 'One threshes the corn with pestle and 
mortar that have been besprinkled ; one pounds it with the pounding 
slab and stone that have been besprinkled.* The question here is whe¬ 
ther the ‘sprinkling* is prompted by the threshing and the poundings 
or by the transcendental potency ( apurva ). It is decided in Mlm&msfi, 
that the sprinkling is connected with the apurva, because it is 
undertaken for the sake of gaining the objective {apurva) of the 
primary act which is the sacrifice. [PM, IX, i, 2-3). If ‘sprinkling’ 
is construed with the threshing and the pounding , it is without fruit; 
it is only when it is construed with the apurva that it become# 
fruitful. 

Siddhanta —There is no parity between the Vedanta text ‘That 
thou art’ and the text about sprinkling. The Vedanta text is fruitful 
in its own sense, and is not prompted by anything else. 

Nor is the knowledge generated by the Vedanta text ‘That thou 
art* on a par with the subsidiary acts such as threshing and pounding. 
These subsidiary acts are prompted by apurva , and are to be construed 
therewith, not directly but through the act of purification. Not so 
is Vedanta-knowledge, since it leads to its fruit independently. The 
Vedanta text, therefore, is a primary text, even as the text ‘He who 
desires heaven should sacrifice’ is. (See PM, II, i, 6, 9-10). 

[581 b-582 a] 

Moreover, does this (statement about the birth of 
a son) prompt the man to activity, as he is not active in 
respect of the means, or does it prompt him, who has 
understood the means, in order that the object may be 
achieved through the injunction ? 
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It cannot be said that, like the text of eligibility for heaven, the 
Vedanta text should be injunctive; for, it is non-injunctive like the 
news about the birth of a son. The statement regarding the birth of 
a son is not an injunction, even if it includes the words ‘ Be happy’. 
If it be an injunction, then the hearer (the father), on hearing it, 
should be active either in respect of the means which is the birth of a 
son, or in respect of achieving the end (viz. happiness). 

[582 b-583 a] 

ii ii 

Of these here, there is no (activity) in respect of the 
means, of the nature of the birth of the son, etc., for 
that is already accomplished; nor in respect of the 
object, viz, happiness, for the same reason. 

Neither of the alternatives mentioned above is possible. The 
son is already born; and so there is no need for activity in respect 
thereof. Happiness results from hearing the news, and not from 
any further activity. 

NTV—natavat up aye putrajanmani tasya nispunnatvat, nopeye 
sukhe tadartha-vyaparantarabhavat. 

[583 b-584 a] 

57 S7TOF7K WJEfpPl i! || 



For the sake of happiness no other operation is 
required; because the mere statement about the birth of 
a son culminates in the human end. 
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The father is happy just on knowing the meaning of the 
statement he hears; he does not engage himself in any activity for 
becoming happy. 


[584 b-585 a] 

II 1c 8 li 

^ m f^t^Kii^n i 

Moreover, in the case of a man who has been bitten 
by an illusory snake and whose imagination is full of the 
poison thereof, it is seen that the poison is removed when 
he is told that it is a garland and not a snake. 

Another example is given for showing that there is no rule that 
a statement should prompt activity. This example relates to the 
removal of misery. 


[585 b-586 a] 

in WiRlcI ?r i%%f: STOP# il VH II 

Even if it be stated ‘Be not afraid’, there is not seen 
a niyoga ; for the mere mention of garland destroys the 
entire fear. 

When the deluded person is told ‘This is not a snake; it is only a 
garland/ he becomes rid of fear. Even if he is exhorted thus: ‘Be 
not afraid/ it is not because of the exhortation that he relinquishes 
fear. Fear goes automatically when he knows that there is no snake 
before him. 
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[586 b-587 a] 

\ m ^cii^ || n 

3FFcit ETfS%: cUPT | 

A niyoga is properly there only where a person, 
having known that something is to be done, begins sub¬ 
sequently to be active in respect of it in order that he 
may attain the object of the niyoga. 

Niyoga is possible only where a person knows that something is 
to be accomplished by him, and then begins to be active in respect 
thereof. 

[587 b-588 a] 

But, here, however, in the case of the texts about 
the one self, the human goal is accomplished immedi¬ 
ately from the knowledge of the truth; there is not 
observed any accomplishment of what-is-to-be- 
accomplished. 

When one knows the Vedanta text and realizes its truth, one 
attains the final goal. There is nothing that one should do thereafter. 

[588 b-589 a] 

ii ii 

321 I 

Similarly, it is seen that in the case of persons who 
are curious, the mere narration of what is actually 
established removes their entire curiosity. 
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It is not in Vedanta alone that the texts relate to what-is-estab- 
lished; the storie* that are told in Scripture and Traditional Codes are 
of the same character. 

[589 b-590 a] 

i 

Those statements relate merely to facts; and so he 
who understands them has neither anything to take nor 
anything to leave. 

These statements merely convey knowledge. They do not aim at 
making the hearer active. 

[590 b-592 a] 

2*5# =3 Refill fRRFf ii yu ii 

m q?*?i i 

sqiqif: i^s^^ra; || || 

Effraq: | 

Even where activity in the form of leaving or taking 
is found on hearing statements like “This road is infested 
with robbers,” “This spot contains a treasure-trove”, 
the operation does not belong to the words, for those 
words make known what is established, and thus have 
accomplished their purpose; the activity of the person 
concerned is from his desire alone. 

A man may be active after hearing certain statements of facts. 
Even then, the activity is not an effect of those statements; it is 
prompted by the desire, etc., present in the man. 

[592 b-593 a] 

seicB ii ii 
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Man is active, because of desire, being impelled by 
greed, and turns away from an object because of aver¬ 
sion. Here, there is no functioning of words. 

Positive activity and negative activity are caused, not by 
prescription and prohibition, but by appetition and aversion. 

NTV—ay am art hah : tab d at bhutam art ham pratipadya taj- 
jmiyasya pramanantarad upakarahetutam apakara-hetutam vd 
avagatam samsmrtya taj-jatiyasyapi tam anumaya icchaya pravartante 
dvesena ca nivartanta iti. 

[593 b-594 a] 

rT^n | 

“But, though not uttered, does not the informant 
intend to say, ‘Do not go along this road’, ‘Take this 
treasure’ ?” 

Objection —Is there not an injunction implied in a statement like 
‘This road is infested with robbers*? Does not the speaker of this 
statement intend to say ‘Do not go this way.’? 

[594 b-595 a] 

m h sr^qci ii w n 

Not so; the sense of words is settled not from the 
intention of the speaker, but from the capacity of the 
words; so, that is not caused by anything else. 

Reply —The sense of a statement is what is declared by it, and 
not what is intended by the speaker. 
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[595 b-596 a] 

naHsR wra: n wt n 

3SRScF^ !| n i^JRT: ga^ I 

Even by you this must be admitted per force, for if 
the sense of words depended on the speaker, there 
would be no faith in (the determination of the sense of) 
Scripture. 

The observation made above, the Mimaihsaka should necessarily 
accept; for the Veda has no speaker, according to him. 

[596 b-597 a] 

afg; n*¥if|ai ii w ii 

ann a|R an^na i 

And, since the attainment of many kinds of human 
ends may be intended by the speaker, all that would 
have to become the sense of the words, if what you say 
is true. 

Moreover, there may be no limit to the intentions of the speaker. 
Surely, all these cannot be regarded as the sense of his statement, 

[597 b-599 a] 

ETfl% 51! I%(%' 3! laat II W 9 II 

atfSpfcn# a ?i?! s!H% 4!? Ian n hv n 

a^iflswlia mm mi ilq&ai i 
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Having in mind the intention of activity or turning 
away, a person knows something through the means of 
knowledge, perception, etc.; but no one who is wise would 
say in this case that the intended activity or turning 
away is the object of perception. 

The illustration of other pramanas is given. A person sees a 
thing, with the intention either of grasping it or of rejecting it. 
Here it cannot be said that the seeing is the cause of grasping or 
rejecting; seeing gives only knowledge of the thing. Therewith its 
function ends. 


[599 b-601 a] 

3^1% II W II 
II V. II 

#iq$irai q\ ^ m\ i 

What we have stated must be admitted for this 
reason also: with reference to one and the same object, 
for one there is cognition of avoiding it, and for another 
the desire to attain it. If (the intention) were the 
meaning of words, then for all there must be the cogni¬ 
tion for attaining it, not the cognition for either in¬ 
difference or rejection; for there cannot be a plurality of 
senses. 

That the intention is not the meaning of words may be shown 
thus also: hearing a set of words, one acts for gaining something, 
another strives to avoid it, and a third is indifferent to it. All these 
cannot be the meanings of the identical set of words. 






NTV — nidhiman esa bhubhaga ity ukte kasyacit svata eva 
viraktasya hanadhih kasyacid ragandhasya adanadhih kasyacit 
Sokasahisnoh jighrksabuddhir upajayate , tatra adanamcet vaktra 
vivaksitah sabdarthah sarvesdm Sruta-vakyanam adanabuddhir eva 
bhavet , nopeksahana^buddhi bhavetatn. 

[601 b-602 a] 

^ ^ SR&S&fa II V>? II 

wii q^HT i 

Even admitting that a sentence prompts one to 
activity, you cannot explain the syntactical construction 
of words which are other than injunctive. 

Even if we admit that a sentence prompts the hearer to activity, 
it is impossible for the piirvapaksin to show that the non-injunctive 
words of the sentence are to be construed only in relation to the 
verb. 

NTV —vidhayakapadatirikta -padanam na kciryan vaya - par at ay a 
prayogahytiapi tatra samarthya-grahahjcimtuyogyetaranvite samarthya - 
grahah. 

[602 b-603 a] 

(% 1! W II 


You must say whether (words) refer merely to their 
own sense, or to what-is-to-be-accomplished alone, or 
whether they have for purport the relation of word- 
senses alone. 

To show that in the piirvapaksa view it is difficult to construe 
words other than verbs, certain alternatives are set forth here: 
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(1) When a boy learns the meaning of words through the 
activity of the intermediate elder, being commanded by the superior 
elder, how does he do so? To him, do the words convey their 
individual meanings alone? In other words, do words have capacity 
only in respect of their own senses, without mutual relation? 

(2) Or, because the capacity of words is understood as construed 
with the verb (expressing what-is-to-be-done), do the words have 
that (what-is-to-be-done) as purport? 

(3) Or, because the words as construed with what-is-to-be- 
accomplished have capacity in regard to their own senses, do they 
have their own senses as their purport? 

(4) Or, do the words have capacity to indicate what has direct 
relation to the karya which is the meaning of the sentence as a 
whole? 

(5) Or, do the words convey their senses as associated with 
other words such as are fit to be so associated, whether these latter be 
verbs or non-verbs? 

[603 b-604 a] 

If words end merely with conveying their own 
senses, then how could the sentence-sense be understood? 
The application ( prayoga ) also would be futile, for it 
would not be fit for empirical usage. 

(1) The first alternative is not possible. If the words convey 
their own senses without mutual relation, there would not, then, be 
the cognition of the sentence-sense on the part of the hearer. Nor 
can the sentence as a whole convey the sentence-sense. Does the 
sentence, in that case, need the denotative capacity of each word? 
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If it does, it cannot express any distinctive meaning of its own. If it 
does not, why seek to grasp the meaning of the words, at all ? If 
words do not jointly express a unified sense, why use them in the 
form of a sentence? 

[604 b-605 a] 

% ii ii 
I 

If the words convey the relation to other congruous 
word-senses even in the absence of the sense of what-is- 
to-be-accomplished, then, since empirical usage is 
accomplished, the assumption of what-is-to-be-accomp- 
lished is futile for you. 

(5) On the fifth alternative, the purvapaksa view will have to 
be abandoned, and the siddhanta view will result. Words as related 
with other congruous words convey their meaning. These other 
words need not be verbs. 

[605 b-606 a] 

Relief: ^ | 

If the sentence-sense be the relation (of words) to 
what-is-to-be-accomplished alone, then there would be 
no meaning for sentences which convey something 
existent; and there would also be the futility of such 
statements. 

(2-3) As regards the second and third alternatives, the following 
difficulty arises: If all words have capacity in respect of a single 
karya, they would become synonyms. And, if no sentence without 
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an injunctive suffix conveys sense, then statements of facts would 
become futile, and no hearer would make any sense out of them. 

[606 b-607 a] 

sflqfciWf II ^ II 

flsFll I 

And, for the word which conveys the sense of karya 
alone there would be no relation with other words signi¬ 
fying means, etc., for there is no other karya. 

(4) The word which denotes action itself is not related to yet 
other word or words expressive of action, for they are not to be 
found in any given sentence. Nor is it related to the sense expressed 
by itself, for the Prabhakara does not favour the abhihitanvaya-vada. 
Again, the word expressive of action is not related to its sense, which 
in its turn, is related to an accomplished entity. Finally, it is not 
related to something which is itself related to the action denoted by 
the sentence as a whole ; for this relation may not be conceived of 
as either an adjective or an adjunct of the wordin question. And, if 
the relation of the word expressive of action is not to be determined, 
it remains suspended, as it were. 

NTV — karya-padasya karyantaranvita-svarthabhidhana-niyamanu- 
papatteh , karyasya karyantarabhavat . 

NKL — vivada-padani padani na karyanvita-svartha-niyata-samar- 
thyani , padatvat, karya-padavat. 

gam anaya dandena ity-adau karyantarabhavat tad*anvita-svartha- 
bhidhayltyayogat , arthantaranvita - svarthabhidhayakatva - ' nabhyupa- 
game dandene'tyadibhih sambandho na bhavet. atah karya-padam 
anvitamatrabhidhayity arthah . 
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[607 b-608 a] 

|| W || 

If all words were related to karya t then there would 
certainly be no mutual relation among them, because of 
absence of expectancy. 

If every word had capacity for a sense, only as related to karya , 
there would be no mutual relation among words. 

[608 b-609 a] 

srefract fli%sf^ra*=rai n n 
et^i f^ram*. npraenfrrarac i 


Then, there would not be understood niyoga as the 
content of what is qualified; and the niyoga would 
become what is accomplished by each single word-sense. 

If the senses of the words had no mutual relation, then a 
sentence such as ‘Sacrifice with the soma * will not have for purport 
a niyoga whose content is the sacrifice as qualified by soma. The 
niyoga would then become the content of each of the constituent 
words. 


[609 b-610 a] 

m Rinuft ft'ra m: \\ \\ 


If the niyoga is thought to be the content of sacrifice, 
etc., as related to Soma , etc., it must be stated what 
before that is the cause of the relation. 
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If it be held that the niyoga is conveyed by the sentence as a 
whole, it must be stated how this is done. How are the qualifying 
words like * soma ’ and others like 'yaga' related? If their mutual 
* fitness ’ relates them, the insistence on niyoga as the hub of relation 
may be discarded. Niyoga becomes equally superfluous, if the cause 
of relation of the words be held to be either their status as accessories 
to action or the fruit they point to. 

[610 b-611 a] 

fhtsnih Rl%5 1%^ ^f*Mcl II %X<> || 

m zmm$&£ hi I 

If the established qualified content be not there, 
there would be no karya; if that relation were estab¬ 
lished through the activity itself even before the karya , 
then there results what is acceptable to us. 

So, the niyoga cannot function without the mutually related 
words denoting a qualified action. If it is held that the action itself 
(viz. yaga , etc.), before niyoga operates, relates adjectives like * soma* 
to * yaga, / etc., that would be accepting our position. 

NTV—vinapi karyam yogyetaranvite sarva-padanam samarthyam 
tatparyam ca siddham ity art hah. 

[611 b-613 a] 

n ii 

II w II 
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And the words of the Commentary “Then the other 
for the sake of that,” etc., would then fit in; if there be 
the nature of being karya in respect of the content even 
before knowing the karya, then, since there is no other 
karya in respect of the karya, whence could there be the 
cognition of karya ? Because it is not there, even the 
content will not become for you what-is-to-be-done. 

The principle that all other words contribute to the apurva deno¬ 
ted by any one word, in a sentence, also supports our position, viz., 
that a word construes with a sense with which other words construe. 
Words first express senses which are compatible with those expressed 
by others in the same sentence; only then they may be subordinated 
to some other special sense. If it is held that a precedent knowledge 
of niyoga is needed to associate ‘the ought* with yaga , etc., it may be 
asked whether this knowledge of niyoga also is preceded by the 
knowledge of another niyoga, and so on. And, in the absence of 
the knowledge of niyoga, no action is there for you to perform. 

NKL—atra Sabara-bhasvam jnapakam aha-tadeti. pratipadadhi - 
karane kirn sarvesam padarthanam pratyekam niyogena ’ nvayah, 
utaikenaiva niyogene ’// samdehe , pratyekam iti purvapaksayi tva 
yadekasmad apurvam tadetarat tadartham syad iti siddhantitam 
samgatam syad ity art hah. 


[613 b] 

wfi&n eraSra 8ri n n 

Then, without performance the sense of karya which 
you desire will be destroyed. 

And, when you cannot perform yaga, etc., yaga will cease to be 
the object of niyoga. 


41 
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[614-616 a] 

m | 

W 5Rft ^vPfi$5iraw^jRf: II w II 

^ ¥|^ri|<p! | 

If you think that there is the nature of being kdrya 
for this even in the absence of another kdrya , then there 
would be the nature of being kdrya for the content also 
of its own accord. If the content, because it is not of 
the nature of kdrya , requires the kdrya for its own 
accomplishment, then, even the kdrya would require the 
content because it is not of the nature of something to 
be accomplished. Thus, even the kdrya -ness of the 
kdrya will have to be caused by the content. 

If you say that niyoga can operate without requiring another 
niyoga , we reply that what applies to niyoga must equally apply to 
yaga, etc. If you should say, “ Yaga, , etc., require niyoga because 
in themselves they involve trouble and would not be carried out 
without the sense of niyoga” we reply: A sense of mere oughtness 
does not make sense ; to give it sense it has to be related to the 
content of the verbal roots like yajeta , etc. 

NTV — istopayata-dhiya hi mamedam haryam iti buddhva svatantrah 
pravartate , istopayata-dhita eva kleforupasya karyata iti ca. 

[616 b-617 a] 

SRPflSPlcrt =3 =3 || || 

$i4§^ i 

And, there would be reciprocal dependence; and 
the kdrya would not be the principal. 





That is called karya which for its own establishment 
stands in need of human effort. 

Also, there would be mutual dependence between niyoga and the 
sense of the verbal roots like yaga , etc. Thus, niyoga would cease to 
be more important than those root-senses. 

Properly speaking, obligatoriness is for yaga alone, not for 
niyoga . For, what is karya ? It is that which needs human effort 
for being accomplished. 

A VS—n iyoga-kartavyatve visayakartavyatvam, visaya-kartavyatve 
niyogakartavyatvam iri i tare t a ra sraya tv am , niyoga-pradhanya-ksatif 
ceti. 

NKL—n iyogasya dhatvar tha-karyatva-s iddhyarthatvat prtkUtfinyam 
ca na svad ity arthah . 

[617 b-618 a] 

W\\$i *T ^ $$ II || 

That (kcirya) is sacrifice, etc.; the niyoga is not 
karya „ because (according to you) it is itself the nature 
of karya . 

For the karya itself there is no karya- ness; there is 
karya- ness only for what is not karya . 

And, that is yaga; for it has the nature of being accomplished. 
Niyoga , on the contrary, does not satisfy the definition of karya. 
The niyogavadin contends that niyoga is karya by itself, and that it 
does not depend on human effort. So, if niyoga is obligatoriness, 
(karyatva) f it cannot have obligatoriness; for one and the same thing 
cannot be the locus and the located. Thus, it is only yaga , etc., 
which are by themselves not karyata f that become obligatory on 
account of injunction. 
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AVS—niyogasya karyatvam svatahsiddham , na purusa-vyapara - 
dhlnarriy anyatha ghata-tulyatvam niyogasye ’ty art hah. 

[618 b-620 ] 

53WH5RRI 1%^ i 

11 ^ 11 

. ratra: spjrafsR*^ n v*o n 

There is no contingency of whiteness in whiteness; 

that is predicated only of cloth, etc. 

« 

When ‘pot’, ‘ karya 9 , ‘sacrifice’, etc., each of which 
has its own nature, are expressed by their respective 
words differentiated as accomplished or to-be-accomp- 
lished, then, there is seen to be difference as regards 
making known an unknown sense by the sounds; thus 
activity is not the result of injunction. 

It was stated above that there is karyatva only for what is 
not karya. An example of this is that there is no whiteness for 
whiteness, but only for cloth, etc. 

The result of this discussion is this: Words relate to senses 
which are not related to karya. According to their varying capacities, 
they denote either accomplished entities like pots, etc., or yet-to-be- 
accomplished activities like yaga, etc., or qualities like whiteness, etc. 
They denote what they are ‘fit’ to denote. So, sentences made up of 
words, also, may denote either accomplished entities, or activities yet 
to be accomplished. Niyoga comes nowhere into this picture. 
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[621] 

g i^TP-iigipra: I 
m ^ Rfl%: || Vtf || 

When the sense of the word has been understood, 
there is activity of its own accord, in accordance with 
the desired human end; it is neither from the word nor 
from the sense. 

If it be asked how there is activity after hearing the words, we 
reply: the activity springs from desire. When an unknown object 
has been known from words, a man begins to be active because he 
desires that object. Another who does not desire it is not active 
even though he comes to know of it from words. 

JSJTV—pravrttih pravartaka-purvika pravrttitvat madlya-pravrttivad 
iti y sa ca raga eva pravrtti-hetutvat madly a-prvrttihetubhuta-ragavad 
iti. sa ca ragaistasadhanata-jnanahetuko ragatvat madly a- ragavad Hi. 

AVS—na Sabdah pravartakah, napi niyogah, raga eva pravartakah . 

[ 622 ] 

35 ii w ii 

That which is outside the three, means, etc., and 
also other than the human end—which wise man will 
accomplish it? And what is its nature? Let it be stated 

So far, assuming that niyoga is of the nature of sadhya , it was 
argued that it is not what prompts activity. Now, it is sought to 
be shown that niyoga is not sadhya at all. There is no kdrya other 
than the means ( karana), the modus operandi (itikartavyata ), and what 
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is to be accomplished ( bhavya ). Niyoga is not the same as bhavya', 
for the bhavya (that which is to be accomplished) is either happiness 
or destruction of sorrow, which is the human end. 

And, it is not possible to define niyoga . (1) Is niyoga a direction 
C prerana )? (2) Is it internal effort? (3) Is it action (kriya)l (4) Is 
it fruit? (5) Is it instrument ( karaka)! (6) Or, is it something else? 
(7) Is it that which is unrelated to three times? (8) Or, is it some¬ 
thing supersensible ? 

AVS—na yagadi-sadhanam niyogah , napi prayajaditikartavyatn , 
Mpi brahmanady-adhikari , napi sukha-duhkhanivrttir va phalanx, evam 
laksanam nfyogam kah s ad hay 61 , p r cks apurvak av i-svarupam ca tasya 
kim bhanyatam ity art hah. 

[ 623 ] 

ciraerc<JTi spiq f| si i 

Karya cannot be direction, for that (direction) has 
for content the sense of karya ; nor internal effort, for, 
then, it would be known through other pramana. 

(1) Niyoga is not direction, for direction which is word-function 
is the content or object of niyoga, and as between the content and 
the container there is difference. 

(2) Nor is niyoga internal effort; for effort is mental, and if 
niyoga were to be that, there would be no apurvatva for it. 

[ 624 ] 

I 

It is not activity, because activity is related to the 
agent; nor the fruit, because the niyoga is not what is 
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desired ; nor what accomplishes the act, because the 
niyoga is not what has been established ; nor something 
else because it is not clearly stated. 

(3) Niyoga is not activity; for activity is related to the agent, 
whereas niyoga relates to the prompted person, and the two—agent 
and prompted person—are not the same. 

(4) Nor is niyoga the fruit; for it is not a human end, as it is not 
what is desired. 

(5) Nor is it an instrument; for an instrument is an accomplished 
thing, whereas niyoga is what-is-to-be-accomplished. 

(6) Nor is it any other; for there is no evidence therefor. 

[ 625 ] 

*TI ^l4cll || w II 

Nor is the definition of karya that which is expressed 
without being touched by the three times, lest from the 
word ‘ pot ’ the pot would be understood as karya 
(niyoga), because it is untouched by time. 

(7) The non-relation of niyoga with the three times—is it from 
word, or from sense? Not the first; for if that were so, when it is 
said ‘pot’, there would be niyogata for pot, for the word itself does 
not mention any relation to time. Nor the second; for, the word 
‘pot’ has for its sense the broad-bellied object, and has no capacity 
to indicate relation to time as such. 

NKL—ghata ity ukte kalatrayasya-sprsto ghato bhati. itaratha 
ghatostityad.au ladady-arthasya dvirabhidhana-prasahgad ato ghatt 
karyata ma bhut tatra *tiv\avtir iti bhavah . 
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[ 626 ] 

FRPTlsfo SSfNR: U ^'4 *T4g, I 

^'4 it w || 

And, the niyoga is the operation of him who is 
prompted; how can that be the sense of the potential 
mood (liti), etc., which is super-sensuous? And how can 
that be accomplished ? 

(8) Just as sacrifice, etc., constitute the activity of the agent, the 
niyoga too forms an operation of the one prompted; and so, it cannot 
be super-sensuous. 

[ 627 ] 

If it be said that the niyoga is accomplished when 
the object is accomplished, not so; attainment, origina¬ 
tion, etc., are not possible through activity, for the 
niyoga is not of the nature cf the superimposed. 

It cannot be said that sacrifice, etc., when accomplished, accomp¬ 
lish niyoga; for the usual results of action, viz. origination, attain¬ 
ment, purification, and modification, cannot be brought about for 
niyoga , as those who advocate the doctrine of niyoga believe that no 
excellence can be imposed on niyoga; and also it would be a 
contradiction to say that niyoga is eternal and that it is what-is-to- 
be*accomplished. 

NKL — apty-utpatti-vikara+samskara na niyogasya karma-sadhyah 
tasya ’naropya-svabhavatah anadheyatisayatvena svikarad ity art hah* 


-VARTIKA] 


329 


[ 628 ] 

g*r4 arwi^ i 

fl^l cM c[lC^Rgip3: n%I II \n< II 

If the karya , which being self-accomplished, were to 
accomplish the human end, then because the karya is 
always of that nature, the human end also will be 
always there. 

Having shown that niyoga is not accomplished by anything, it is 
now argued that niyoga does not accomplish anything. 

Does niyoga (i.e. karya), being already there, accomplish heaven, 
etc. ? Or, does it come into being through human effort, and then 
accomplish heaven, etc. ? 

On the first alternative, heaven, etc., will always be there, as 
niyoga is admitted to be there always, and there would be no need 
for accomplishing heaven, etc. 

[ 629 ] 

II w it 

If it be thought that the karya having been accomp¬ 
lished by human effort produces its fruit, it can never 
bear fruit as it is of the nature of what is not an effect. 

The other alternative is also not possible; for it has already been 
shown that niyoga does not admit of the imposition of any 
excellence. As niyoga is not accomplished through human activity, 1 
never can heaven, etc., come into being as dependent thereon. 


42 
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[ 630 ] 

^l4cll *Tr!l | 

sqWcRgmlst II W* II 

There is the nature of being karya only for sacrifice, 
etc,, which have the prospect of being accomplished; 
that is not possible in the case of the already-accomp¬ 
lished like the sky or the entirely non-existent like the 
sky-flowers. 

The nature of being accomplished ( karyata ) can belong only to 
a positive entity whose origination is through human activity, and 
not to niyoga which is not of that nature. Niyoga which is of the 
nature of absolute non-existence, like the sky-flower, cannot be 
accomplished. 


[ 631 ] 

3^53! ^PT qiiTlfgStt | 

m&i ii ii 


If it be said that in the statement ‘The sacrifice is to 
be performed’, what is to be performed is something 
different from the sacrifice, then even in ‘ What is to be 
performed is karya ’ what is to be performed will be 
different from that. 

If it be said that in the usage ‘The sacrifice is to be performed’, 
the sacrifice figures as something different from karya , then on the 
strength of the usage ‘karya (i.e, niyoga ) is to be performed’ we 
must say that niyoga is different from karya. 
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[ 632 ] 

* 

rl^TlvJ eRg^^IS^ RspRci: || \\\ II 

There is a similar transcendence in “the to-be- 
accomplished nature of the kdrya is to be performed”. 
Therefore, this is not a characteristic of reality, because 
the difference is only in word. 

It may be said that karyata (nature of being what-is-to-be-done) 
is not niyoga, but its attribute ( dharma ), and that karyata is not the 
attribute of sacrifice, etc. 

But we ask: the karyata of the niyoga which is karya —is that 
to be done or not? 

If that is to be done, then that would be different from niyoga . 
This will lead to an infinite regress. 

If karyata is not what-is-to-be-done, then it would be similar to 
what is prohibited. 

Thus karyata can be neither the nature nor the attribute of 
niyoga. It is only a verbal expression. 

NKL — $a$a-$rhgam gagana-kusumam itivac chabda-vihalpa-mat- 
ram ity art hah. 

[ 633 ] 

mi ^ | 

JTRtTfci: ^ || ^ || 

Hence that alone, which is understood from the 
Veda as being the means to the accomplishment of what 
is to be accomplished, is the kdrya, because it has to be 
accomplished, and nothing else apart from it. 
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What is karya is sacrifice, etc., alone which are the means to the 
end, viz. heaven, etc. 

[ 634 ] 

RlURl# f<a: I 

snsssrat wwsf mqi m>, \\ \\ 

The potential mood, etc., express direction. Whence, 
then, the karyal The karya cannot be regarded as the 
object either; for, the object is the stem-sense. 

According to the Bbattas, the potential mood, Jin, etc., express 
direction ( prerana ). Niyoga is not the content of direction; sacrifice, 
etc., are the content. 

[ 635 ] 

Even direction here is not different from the making 
known of what is unknown; for it involves all the possi¬ 
ble defects pertaining to the karya; and there is no 
evidence to the contrary. 

It is wrong to say that even direction is the meaning of the 
potential mood, Jin, etc. For, what is direction? Is it different from 
making known what is unknown? Or, is it not different? 

It cannot be different; for, if it were so, all the defects pointed 
out earlier in the case of karya would appear here also. 

[ 636 ] 
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Direction is not the nature of the potential mood 
(/in), etc., for the potential mood is for making known 
(the unknown) and direction is understood even where 
there are different forms (like let). 

Moreover, if direction is different, what is it? Is it the nature 
of lin, etc.? Or, is it some potency? Or, is it some particular 
operation? 

It cannot be the first; for, lift, etc., are what make known, and 
direction, you say, is not of that nature. Moreover, although there 
are different forms such as yajeta , juhoti , etc., employing lin, let , etc., 
there is no difference so far as their sense, direction, is concerned ; 
and if direction is the nature of tin, it cannot be the nature 
of let, etc, 

[ 637 ] 

(Direction cannot be) the capacity ( §akti ) (of lih, 
etc.)* for then it would not be what is expressed; nor can 
it be the operation thereof; nor can prompting be the 
operation of the director, for in respect of the Veda 
there is no director. 

Nor is direction some potency or capacity of lin, etc.; for those 
who argue against us hold that direction is expressed by lin, etc. 
If they hold, at the same time, that direction is their potency, they 
would be contradicting themselves; for, as potency and the potent 
are non-different, if direction is the potency of lin, etc., it cannot be 
what is expressed (vacya) by them. 

If direction is to be regarded as some particular operation, 
whereof is it an operation—of lin, etc., or of the director? 
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If it is the operation of / in, etc., what is this operation? Is it 
movement (spanda)i Or, effort (yatna)7 Not the first, because lin, 
etc., are albpervading. Nor the other, because effort is an attribute 
of the conscious, and //Vi, etc., are unconscious. 

If direction is the operation of the director, who is this director? 
Is it a person? Or, is it the Veda? 

It cannot be a person, for the Veda has no human author, and it 
can have no director. 

[ 638 ] 

Mi n n 

Therefore, the director is the Veda which makes 
known a reality which was unknown, as the means to 
the desired end; and the making known is direction. 

Therefore, it must be admitted that direction is not different 
from making known what is unknown, and that the director is 
the Veda. 

[ 639 ] 

clan ^ SWI^RH | 

r^cri m ii \\\ H 

And thus, there is validity only as making known the 
real nature of things, and not as directing activity; for 
this latter is not seen in perception, etc. 

Perception, etc., simply make known what is unknown; they do 
not direct activity. Similarly, the Veda too is valid, not as directing, 
but as making known. 
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NKL—vedah abuddha-bodhakatvenaiva pramanam pramanatvat 
pratyaksadivat. 

AVS—pratyaksadivat vedasya pramUnyam abuddha-bodhakatvena 
siddham, na prerakatvena ity cirthah. 

[ 640 ] 

^ ii ^8® ii 

Just as (according to the niyoga-vada) the niyoga 
carried out invariably bears fruit from the authority of 
the Veda, so also may it result through the performance 
of the means (viz., sacrifice). 

Although neither niyoga nor direction is the meaning of lih, etc., 
these latter can convey the meaning of instrumentality to the desired. 
Just as in the niyoga-vada it is maintained that the niyoga that is 
acquired by performing the stem-sense (viz. sacrifice) leads to the 
fruit on the strength of the text ‘He who desires heaven,* etc., even 
so we may legitimately hold that the same sacrifice, when performed, 
results in bringing in the fruit through the intermediary operation of 
an unseen potency ( apiirva ). Thus, it is possible for us to say that 
the sense of lin, etc., viz. sacrifice, etc., constitute the means to what 
is desired, i.e. heaven, etc. 

[ 641 ] 

n ii 

Just as, if the niyoga be the sense (of lih, etc.), failure 
of fruitful result cannot be doubted, even so, if the 
means (sacrifice) be the sense, for it is declared by the 
Veda; there is inconstancy only in what depends on man. 
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It cannot be said that if the instrumentality of sacrifice, etc., to 
heaven, etc., be the sense of lin, etc., the Svarga-kama text would 
become invalid, as immediately after the performance of sacrifice, 
heavenly enjoyment is not observed; for, the situation is the same in 
the case of both the views, viz. the view that niyoga is the sense of 
lih, etc., and the view that sacrifice is the sense. 

Just as even if niyoga be the sense of lin, etc., there is no futility 
even though no immediate fruit is seen, and there is no invalidity for 
the Vedic text, so also if sacrifice, etc., be the sense of lin, etc., there 
is no contingence of the suspected defects. The instrumentality of 
sacrifice to heaven is to be ascertained from the Veda alone. And, 
the Veda is unlike human statements, and so cannot miscarry. It 
has no human author, and is free from defects. 

NTV — pauruseya-vakyasya hi manantara-visamvadat pramanya- 
vyabhicarita , pramanantara-nibandhanatvat tat-pramanasya. 

AVS — vedaika-samadhigamyatvad upayatvasya na pauruseya - 
yakyarthavad vyabhi caraSahka ity art halt. 

[ 642 ] 


*n*7i z£\ i 

3R: II W II 

Sacrifice does not yield immediate fruit, for even in 
the world some cases of action do not yield immediate 
fruit (e.g. service); so the samanyato-drsta probans 
‘because it is an act’ cannot be (adduced as) a defect. 

It canot be argued thus: ‘Sacrifice, etc., must have immediate 
fruit, because they are acts, like the act of churning’; for not all acts 
yield their fruit immediately, e.g< service. 
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jy}TV — na hi loke *nantara-phalo yagah prasiddho ’ sti, tasya 
*laakikas-svarupatvat , vaidilcasya tu kariryadi-yagasya yady api 
drstaphalata , tathapi na ’nantara-phalatva-niya/no ’sti, tasmdt vydpti- 
grahandbhavat yagatvdd anataraphalo yaga ity anumand nupapattir ity 
art hah. 

A VS—atra yaga-sabdena kriya ucyate. 

[ 643 ] 

it ii 

Just as lih , etc., by their own capacity, are said to 
mean karya untouched by time, even so sacrifice is said 
to be the meaning; thus there is no difference. 

It may be argued thus: If sacrifice, etc., which are the means to 
heaven, etc., be the sense of lih, etc., it must be stated il sacrifice, 
etc., are related to time or not. 11 they are related to time, then 
they cannot be performed because of relation to past time, etc. On 
the second alternative, if from word there is no relation to time, they 
would be like pot, etc.; and if from sense there is non-relation to 
time, they would be non-existent. 

The reply is: It is true that there is similarity between niyoga 
and sacrifice, etc. But there is this difference: sacrifice is not non¬ 
existent, although it is not related to time. Even though as instru¬ 
ment to the desired, sacrifice is not related to time, by nature (i.e. as 
sacrifice) it is related to time; whereas niyoga , even by nature, is not 
temporal. 

[ 644 ] 

ii ii 
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And thus, there would be a direct relation between 
end and means; and there would be no farce of inter¬ 
posing something which is other than these, the sense 
of lih, etc. 

There is another reason why we say that sacrifice, etc., which are 
the instrument to the desired, are the sense of l in, etc. 

If this be the case, there is established an immediate relation 
between means and end. If, on the contrary, niyoga be the sense, 
there will be an interposition between them. This, however, is not 
proper, as, in this case, an immediate relation is possible. 

[ 645 ] 

rrai h vrf'i ii 

Where there is no direct relation, there may be 
sequence (par amp ary am) \ and not where there is such a 
way (direct relation); even that (the former) is not seen 
here, as elsewhere. 

Where immediate relation is not possible, then relation in 
sequence is to be admitted. In the case of the svarga-kama text 
there is no need to postulate relation in sequence, for there is seen 
immediate relation. 

AVS—avyavadhanena sambandhe asati parampcryam , natu sati , tac 
ca paramparyam atra n&sti , yatha arunaya krinaiity atra vidyata 
ity ai'thah. 

[ 646 ] 

3JRU gvqifahsNt S1WI, | 
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By the express statement, it is known that the 
tawny colour, though related to buying, becomes what 
accomplishes only by interposing the means (the cow). 
It is not independent, for, if so, it would be useless. 

The contrary example is now given. When the scriptural text 
says, ‘With the tawny he buys’, what is the relation between ‘tawny’ 
and ‘buying’? There cannot be a direct relation; ‘tawny’ becomes 
the instrument of buying only as qualifying the cow. The meaning 
of the text is: with the tawny cow he buys soma . 

The svarga-kama text is not like this; for, here a direct relation 
is seen between the means and the end. 

NKL—arunaya kfinatiti trtiya Srutya aruno gunah kriyayam 
viniyuktopi pa$u-dravyam viSesyaiva soma-krayasya sadhakah , gunasya 

asvatantratvad anyatha kevalasya gunasya sadhakatvayogat vrtha syad 

ity art hah. 

[ 647 ] 

^ ^ cl I 

I! II 

Sacrifice, though related tokarya, does not accomp¬ 
lish the karya for you without accomplishing the fruit; 
but that it does not, and so it cannot be what accomp¬ 
lishes (in respect of karya). 

It was stated that sacrifice, etc., are related to heaven, etc., and 
not to niyoga. Here, it is pointed out that even if their relation to 
niyoga be admitted, there will be defect. 

Does the sacrifice that is related to niyoga generate it without or 
with an intermediary operation? It cannot be without an inter¬ 
mediary operation, for there can be no instrumentation without 
operation. If it be with an intermediary operation, what is that 
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operation? Is it the generation of fruit? Or, some other operation? 
If it be the former then without generating heaven first, sacrifice 
would not bring about the niyoga that you desire. But in the case 
of no one is heaven seen immediately after a sacrifice. And so, 
sacrifice is not what establishes niyoga. 

[ 648 ] 

wwwm mm ii vk ii 

Nor do you accept any other operation in order 
that the karya may be accomplished; because the fruit 
has not been produced, the niyoga cannot be even 
connected with the karya (sacrifice). 

Any other operation is not admitted by you. 

As the fruit (viz. heaven) is not seen immediately after the per¬ 
formance of sacrifice, etc., these latter cannot be related to niyoga 
through the generation of fruit. 

[ 649 ] 

m\ nfci n \\ 

If you admit on the authority of Scripture that an 
unseen ( adrsta ) fruit is generated, then even for me that 

happens so. 

If you say, on the authority of Scripture, that an unseen potency 
is generated by the sacrifice, that is acceptable to us. And, even 
thus, there would be no need for niyoga. 
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[ 650 ] 

3 || Vl° II 

Because I accept the authority of Scripture, for me 
the fruit may come even late; for you it is but proper 
that it must come earlier, for in its absence the niyoga 
will not be what accomplishes. ( 

In our view, the fruit may come about even some time after the 
performance of sacrifice, the authority for this being the syarga - 
kama text. But for you the fruit must be immediate, because in the 
absence of the intermediary operation (which is heaven) niyoga will 
not be established. 

As, on the authority of Scripture, the fruit results from the 
sacrifice itself, it is futile to assume niyoga . 

A VS — tad-abhave svargabhave k ary am sadhaka-^unyam ity art hah, 

[ 651 ] 

II w II 

If by accomplishing the karya the fruit be obtained, 
then by once performing (the sacrifice) all fruits must 
result; for according to you the karya is non-different. 

If on the accomplishment of sacrifice, etc., there is the accomp¬ 
lishment of niyoga* and thence result heaven, etc., then as niyoga 
comes about by the performance, even once, of a sacrifice, there 
should be no need for other sacrifices or for repeating the same 
sacrifice. By the single performance of a sacrifice one must then 
be'able to reap all possible kinds of fruit. 
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[5521 

m q^f ^ c@pRracl: || w I! 

If it be said that there is the settlement of the diffe¬ 
rence in fruit due to the relation (of the niyoga ) with the 
adjunct (viz., the particular rite), then, because of that 
very reason the fruit is not from the karya {niyoga), for 
it is determined by that (rite). 

It may be said that although niyoga is one by itself, it becomes 
different on account of the sacrifices with which it is associated, and 
that the difference in fruit may thus be accounted for. 

If this be the case, then the difference in fruit is conditioned by 
the difference in sacrifice. And so, what is the use of niyoga ? 

AVS—him niyogena ajagalastana-kalpena ? 

[ 653 ] 

» n w II 

S3 

And, it would have to be recognized that for him 
(the Purvamlmamsaka) who says that all (Svarga, etc.) 
is real, the Scriptural usage consisting in means and 
ends conditioned by adjuncts is illusory. 

If there be difference in niyoga because of difference in sacrifice, 
there will result another defect also. The niyoga as conditioned by 
sacrifice will be the means; and heaven, etc., will be the ends. Then 
the conditioned niyoga will have to be declared illusory, like the 
redness of the crystal. That being the case, heaven, etc., brought 



-VARTIKA] 


343 


about thereby will also be illusory. This, however, is not acceptable 
to the Mlmamsaka who maintains that all means and ends, such as 
sacrifice, etc., and heaven, etc., are absolutely real. 

[ 654 ] 

3 cIFvf 3^ I 

fnfer m n vtf n 

Thus for you the karya is not intelligible even in the 
ritual-section; as to how it is not intelligible in respect 
of the one self ( jnanakanda ) it will be stated in detail. 

It has been shown that there is no need for postulating niyoga 
in the karma-kanda. That such a postulation is not necessary in the 
jnana-kanda will be demonstrated hereafter. 

[ 655 ] 

sea? i 

The text ‘The self is to be seen’ is not a command 
for knowing; for that (the command) relates to the 
sense of the verb, and that is unintelligible as regards 
the real. 

In the Upanisads there is the text, ‘The Self is to be seen.’ Does 
this not imply niyoga , it may be asked. 

Now, in regard to what is there niyoga? Is it in regard to the 
reality, i.e. the self, or in regard to the knowledge thereof? It 
cannot be the first, because the command relates to knowing; and 
as regards the self, which is eternal, no command is intelligible. 

AVS—nayam atmani ridhih, vidheh kriyavisayatvad vastuny 
ayogac ca. 
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[ 656 ] 

RUSSET CR3^ S^WR^tcIl II Wk II 

Whether the one self is existent or non-existent 
(siddha or asiddha ), injunction is unintelligible; as in 
the case of the sky or the sky-flower, because there is no 
dependence on human effort in either. 

As the one-self is an established reality, there can be no 
command with reference to it, even as there is nothing to be 
commanded about either. Even if the one-self be regarded as 
unestablished, like the sky-flower, it must be admitted that a 
command would be futile. In either case there is no place for human 
operation. 

[ 657 ] 

ii w® ii 


Nor is there injunction in respect of seeing; for there 
would be the defect of reciprocal dependence thus: the 
injunction is established from the seeing, and the seeing 
is established from the injunction. 

Nor may it be held that the injunction is with reference to 
seeing; for, that is not intelligible. Is the injunction in regard to 
seeing as such, or in regard to seeing Brahman (i.e. Brahman-know¬ 
ledge)? If the first be the case, there is the contingence of injunction 
in regard to pot-cognition also. On the second alternative, there 
would be the defect of reciprocal dependence thus: for enjoining 
knowledge as qualified by Brahman, there must be the earlier know¬ 
ledge of Brahman, and from the injunction of Brahman-knowledge 
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there is that knowledge: when Brahman is known, there is the 
injunction for that knowledge, and from that injunction there is the 
knowledge of Brahman. 

NTV — aikatmya-siddhau tadviiesita-dariane vidhis siddhyati , 
tadvidhi-siddhau balad aikatmya-siddhir ity any ony air ay at a. 

[ 658 ] 

w\i fat: || Vl< || 

Nor is the oneness of self a contribution made by 
the Veda itself, as in the case of the sacrificial post (as 
auxiliary to injunction); for the oneness of self is self- 
established whereas the sacrificial post is what is to be 
accomplished. 

It may be argued that the Veda offers Brahman as an auxiliary to 
the injunction of seeing, even as it offers the sacrificial post as an 
auxiliary to the injunctions of sacrifice. 

But this argument is not sound. The sacrificial post is a product 
of action. Not so is Brahman which is the eternally established 
reality. 

NKL — prakrti-dravyasya siddhatvepi yupakarasya asiddhatvad 
aikatmyasya tu kutastha-nityatvad rupantara-rahitatvad va ity arthah. 

AVS—yupasya vastutvepi sadhyatvad vidheyatvam ghatate , na 
tathaikatmyasya, kutastha-siddhatvat. 

[ 659 ] 

fat Sffat ^#7 m I 
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If the Veda reveals what is existent, then our view is 
established, and the text (satyam, etc.) will signify that 
(Brahman); so, the injunction would be useless. 

So, the Veda offers Brahman, not as an auxiliary of injunctions 
but as the eternally established reality. By applying the sixfold 
marks of interpretation, it is learnt that the texts like ‘Reality, 
intelligence, infinitude,’ 1 etc., have Brahman for purport. If the 
Vedantic texts have reality for purport, there is futility of injunction 
in regard to knowledge thereof. 

l Tait„ II, i, 1. 

[ 660 ] 

^ 5Rcp^|¥|3: I 

In the text ‘All is self’i it is not impossible that the 
teaching is about the real. It is only where the sense is 
incomplete that a word implying (an action) is to be 
imported. 

It may be contended that, without injunction, a sentence cannot 
make reality known. 

This is not right. For one who knows ^the meaning of words 
such a sentence does convey sense. 

1. See CHU , VII, xxv, 2; BU , II, iv, 6; Maitri , vi, 7. 

NTV quotes the text: idam sarvam yad ay am atn a (BU, II, iv, 6)* 

[ 661 ] 

airirl | 
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The knowledge from the text ‘The self is Brahman’ 
is not expectant of an injunction; for it arises of its own 
accord in him who has heard the text. 

Further, if it be held that Brahman-knowledge is enjoined, it 
must be stated what type of Brahman-knowledge is the content of the 
injunction. (1) Is it verbal knowledge of the text (Sabdajl (2) Or, is 
it of the nature of contemplation ( bhavana )? (3) Or, is it of the 
character of direct intuition (saksatkara)*! In the first alternative, 
there are the following sub-divisions: (a) Is the injunction for the 
sake of the generation of the verbal knowledge? (b) Is it for determi¬ 
ning the content of the knowledge that has arisen? (c) Is it for the 
sake of the purport of the text? (d) Is it for making the knowledge 
subserve the human goal? (e) Is it because Brahman is not the 
object of any other pramana ? (f) Is it for relating the word-senses? 

(la) There is no need for an injunction to generate verbal know¬ 
ledge. As soon as texts like ‘The self is Brahman’ 1 are heard, the 
knowledge of those texts arises without depending on an injunction. 
*• BU, II, v, 19; IV, iv, 5; Mand, 2. 

[ 662 ] 

The knowledge of the injunction ‘Perform the sacri¬ 
fice’ does not depend on another injunction, for if it did, 
there would be infinite regress; nor does that other 
injunction require this, for it relates to action. 

For one who has studied the Veda, even from the text there 
arises the knowledge that the self is Brahman; and there is no depen¬ 
dence on an injunction. This is just like the rise of knowledge from 
the Svarga-kama text without dependence on another injunc¬ 
tion. If this be not admitted, there would be infinite regress. 
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Thus, just as the knowledge of the obligation to perform a sacrifice 
arises from the text, even so Brahman-knowledge arises from the 
Vedanta-text. 


[ 663 ] 

RIcRvT femw Rfl%: | 

II \\\ II 

When the sense enjoined is known, there is the fruit, 
viz. activity; and when there is activity, there is know¬ 
ledge of the injunction—thus there is reciprocal depen¬ 
dence. 

There is another defect in the view that there is the need of injunc¬ 
tion for the generation of the verbal knowledge of Brahman. The 
defect is reciprocal dependence as between the generation of know¬ 
ledge and activity caused by injunction. 

NTV — drastavya-vidhivakyarthavabodhe sail tatra pravrttih , 
pravrttasya ca tad-arthavabodho jayata iti, itaretaraSrayata syad ity 
arthah anyonya-samSraya ity upalaksanam Sabdarthavabodhad eva 
Sabdarthavabodha ity atmaSrayasyapi. 

AVS — brahma-jiiane jate tatra vidhih , vidhitah pravrttasya taj- 
jiianam iti itaretaraSrayatvam iti. 

[ 664 ] 

SIR * I 

^ Hcrci n ii 

If the knowledge of this (self) has been generated 
from the word, then there is no need to be prompted, 
for that has no fruit; and much less if it has not arisen, 
for there is no cause for activity. 
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Further, does the knowledge of Brahman arise from verbal testi¬ 
mony or not? If it does arise, then a person idoes not require the 
prompting of an injunction. If it does not arise, then, in the absence 
of a content, how can injunction function? 

4 

[ 665 ] 

®I*J I 

U ftsRI 3: 1% II II 

If it be held that even though the knowledge has 
arisen, there must be the prompting of activity in order 
that the knowledge may become certain, then it must be 
stated whether that certainty for you results from the 
word or from something else. 

(lb) If it be said that even though verbal knowledge arises from 
the text, an injunction is necessary for making that knowledge 
determinate, we ask, is that determination born of verbal testimony 
itself, or of some other pramana? 

[ 666 ] 

^ || ti 

If it is from the word, then the defect mentioned 
earlier would result (i.e. vidhi-vaiyarthya ); if something 
else is desired, then, the Veda would become dependent. 

If the determination of the content of knowledge is from the 
text itself, an injunction is futile. If another pramana is required* 
the self-validity of the Veda will be destroyed. 
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[ 667 ] 

m f^tl ^Ug;oU%cr4(4rT: II V0» II 

“Now, the injunction here is required for removing 
the unintended sense, for when it is stated ‘This sense is 
to be known’ there would be the knowledge of what is 
intended.” 

(lc) Purvapaksa —The injunction in regard to the knowledge 
generated by the text is for the sake of the purport of the text which 
is reality. In other words, the injunction makes the purport of the 
text the content of the knowledge resulting from the text. Nega¬ 
tively, what is not the purport will not become the content of the 
knowledge. 

[ 668 ] 

^ II II 

Not so; for words, both secular and sacred, as a 
rule, convey their qualified sense by their own capacity, 
and not because of any injunction. 

Siddhanta —Words have their senses for purport; of their own 
accord, without depending on injunction. 

[ 669 ] 

3#I%£S| 
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The same is the case with sentence-sense also; i.e., 
similarly the meaning of sentence, secular or sacred, is 
known; and so, there is no need for injunction. 

The same is the case with sentences. 
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A VS—Joke vede ca padasya vakyasya ca sva-samarthya-krtam net 
vidhikrtam . 


[ 670 ] 

3#i ^ i%ra i 


From the injunction to study the Veda, there is the 
seen fruit (Le. knowledge) in respect of oneness of self 
as in the case of actions; therefore, injunction is useless. 

The injunction to study the Veda brings about its seen fruit 
which is knowledge. This is common to both the sections, karma 
and jndna. Thus the Veda as such becomes purportful; and no 
injunction in regard to Brahman-knowledge is required. 

[ 671 ] 

If for the injunction to study, another injunction be 
required, then the entire sense would go unintended; and 
by the reasoning mentioned earlier, an injunction need 
not be assumed. 

It is settled that words as such have their senses for purport. 
Therefore, there is no need to assume an injunction in regard to 
Brahman-knowledge for the sake of that purport. 

[ 672 ] 

ffcl [ 

li II 
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It may be thought that knowledge stands in need of 
injunction so that the human end may be accomplished; 
for fruit depends on injunction, as otherwise the fruit 
may be regarded as unintended. 

(Id) It may be said that injunction in regard to Brahman- 
knowledge is for making it subserve the human goal. Even as it is 
the injunction that makes sacrifice, etc., yield their fruit, it may be 
argued, an injunction in regard to Brahman-knowledge is necessary in 
order that that knowledge may result in moksa. 

[ 673 ] 

|| ^ || 

Other than the pervasion of the object of knowledge, 
there is no fruit of knowledge, as in action ; therefore, 
for the sake of that there is no need for assuming 
injunction. 

In reply, we ask, what is the fruit of knowledge? Is it the 
ascertainment of the object? Or, is it something else? There is no 
need of an injunction to ascertain the object. If the fruit is some¬ 
thing else, does it occur in the object of knowledge or in theknower? 
The fruit of knowledge remains, of its own accord, in the knower ; 
and that does not require any injunction. 

NTV—jnanasya sva-\isaya-ni$citi-vyatirekena phalantaram nasti. 

[ 674 ] 

l%n II II II 







Even if the fruit be in the knower, then also, ot 
what use is injunction ? For without injunction, that 
(fruit) is established in cognizer, cognition, cognized 
object, etc. 

Now, it may be said that in order to cause the fruit of pramana » 
which is in the cognizer, to appear in the object there must be an 
injunction. 

But, this is not necessary. Just as experience shines as making 
known the cognizer, it shines also as making known the pramana and 
the object. 

A VS—yatha mana-phalam samvedanam anubhavo matr-sadha - 
katvena bhati , tat ha mana-meya-sadhakatvenapi bhati, ato na tad - 
artham vidhi-kalpana. 

[ 675 ] 

cri srm n n 

“Even then, because of the absence of karya (injunc¬ 
tion), a sentence which restates an existent fact would 
not be a pramana , for of that, relation with other 
pramdnas is possible. 

(le) It may be argued thus: A text that speaks of an existent 
entity will not become a pramana in the absence of an injunction 
( niyoga ); it will be only a re-statement of what is known through 
other pramafias . 

[ 676 ] 

3R3U u n 
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“ But if the sense of injunction is accepted, this will 
attain to the status of an independent pramana , because 
there is no other pramana , as in the case of the jyotistoma 
text, etc.” 

If, however, an injunction is admitted, the text relating to an 
existent entity like Brahman will become a pramana. Although by 
itself it may be only a restatement, it becomes unique on account of 
association with niyoga , and is to be classed with such texts as that 
about Svarga-kama. 

[ 677 ] 

| 

cF**FcRFtM' j| || 

If the reality is capable of being known through 
other pramanas , that would be so even if there be injunc¬ 
tion ; if, on the contrary, it is not capable of being 
known through other pramanas , it would be so, even in 
the absence of injunction. 

The reply to the above argument is as follows :—Is Brahman 
knowable through other pramanas or not ? If it is knowable, it will 
remain so even in the presence of injunction. If ,it is not knowable 
through other pramanas , then also it will continue to be so even in 
the absence of injunction. 

NKL—anatmatvam mantara-yogyatve prayojakam na siddhatvam 
ity abhisandhaya dusayati. 

[ 678 ] 

^tfcrot i 
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Is the sentence a re-statement because its sense is an 
existent reality or because the sense is known through 
some other pramana ? Here, even if the sense is known 
to be the first, viz . existent reality, there is no re¬ 
statement. 

It was stated above by the piirvapaksin that the texts about 
existent entities like Brahman are re-statements. Is it contended that 
these texts are re-statements because they relate to an existent entity, 
or because their contents are known through other pramanasl 

Although the Vedantic texts teach about Brahman which is an 
existent entity, they are not re-statements. 

[679] 

*TR {% 5TR^ II w || 

The pramana {Sruti) which makes known an existent 
reality, not known through any other pramana , why is 
that not an independent pramana? And why is not that 
the human end, of its own accord? 

The Vedantic texts teach about a reality which is not knowable 
through any other means. So, they constitute an independent 

pramana , like perception, etc. The knowledge of Brahman is not 
fruitless like the knowledge that there are seven continents in the 
world; for Brahman is of the nature of unexcellable bliss, and is the 
highest human goal. Therefore, the texts that have that for content 
cannot be invalid. 

NTV—na ca siddharthataiva manantaradhigata t vam sapeksatvam 
ca bodhayet, pratyaksanumanayoh siddhartha-vastvavabodhakayor api 
manantaranadhigata - nirapeksartha - bodhakatva - dayman at, tasmat 
siddharthe karyarthe va adhigamantara-samspariah pramanantara - 
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peksa-hetuh , smrtau tatha darSanat tasyadhigamantara-sambhinnar- 
thatvat. tasmdt yathd karya-vdkyanam manQntaranadhigata-vastva- 
vabodhakatvat pramanyam , evam siddharthanam api vedantanam 
pramanyam yuktam iiy arthah. 

advayanandabodha-pratyagarthatvena tat jnanasya svarupatah 
purusarthatvat anusthanam napeksate. 

NKL — anavagata - par inispanna - vastu - gocara - pratyaksader iva 
vacasopi pramanyam aviruddham iti bhavah. 

[ 680 ] 

It is only that sense which is the object of human 
intellect that stands in need of other pramana; since, 
here, there is no human agency, that which is revealed 
by the Vedic text, though an existent, does not require 
other pramdnas. 

It may be argued thus; the text that is in dispute is a re-state¬ 
ment, because it is about an existent entity, like the statement about 
a fruit-bearing tree on the banks of a river. 

The reply is: The example given is a human statement; and 
xvhat it is about can be known through other pramdnas. Not so is 
Brahman. The Veda is not a human composition; and even its 
teaching about an existent reality must be unique. 

NTV — puntsabuddhi-prabhavam bhutdrtham karyartham vd vacanam 
bhavati sapeksam ) tena hi purus abuddhUsambhinna evarthe pratyayo 
Jayate , na tvanapeksita-purvadhigama-svdtantryenarthe. 



[ 681 ] 


*rmsi gsn sftsrai n n 

Nor, merely because of the existent nature, is other 
pramana anywhere assumed; for dependence (on other 
pramana) will be the same for the assumed pramana . 

The following argument may be urged against us: Brahman is 
knowable through other pramanas, because it is an existent reality, 
like pot. 

Our reply is that pot is knowable through other pramanas , not 
because it is an existent, but because it is an inert^object. 

It may be said, ‘Even though no other pramana for Brahman is 
known, it is possible to assume that there is one.’ But there is no 
end to such assumptions. If it be held that in view of the other 
assumed pramana , verbal testimony is invalid, may one not maintain 
that in view of verbal testimony, the other pramana is invalid? 

NTV explains the meaning of the first line thus: If, because 
the sense of Vedanta is an established entity, it is contended that it 
is known through other pramana, then the same may be said about 
what is to be accomplished, because in the world we find all words 
having as their content what is known through some other pramana . 

yadi siddhatva-matrena veddntarthe manantaram aSankysta, tarhi 
karyatvenapi manantaram Sakyam aSahkitum, loke sakala-Sabdasya 
pramanantaradhigata-visaye darSanat . 

As regards the second line, NTV jays : dvayor manayor eka-\isyaU 
vena pramanantara-sambhavat , na Sabda eva sapeksah, tad api prama- 
nantaram Sabda-sambhavat Sabdapeksyam syat . 
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[ 682 ] 

*THRrcR«r^g: f| tiWHRg^ it %<r ii 

Nowhere is there dependence for a pramana because 
it is a pramana ; for indeed, that is said to be a pramana 
which makes known what is not known through another 
pramana. 

The Vedic text which has the existent reality for purport—is it 
valid in regard to its own sense or not ? If it is valid in regard to its 
own sense, surely there is no dependence for it on another pramana. 
It cannot be maintained that it is not valid in regard to its own 
sense; for it makes known what is otherwise unknown; and that is 
exactly the function of pramana. 

[ 683 ] 

*TRRRH^ %*IR I 

If a pramana makes known an object, without being 
dependent on another pramana , then that is truly a 
pramana ; there is no other definition of pramana. 

The definition of pramana is that it makes known what is 
otherwise unknown. 

NTV-manantara-nirapeksataya meya-bodhakam manam . 

NKL—ajnatam aikatmyam bodhayad vakyam manam eva, anava- 
gatavagantrtvasya mana-laksanatvat. 

[ 684 ] 

J?RRTCft& cPTR | 
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If that pramana makes known the object, depending 
on another pramana , then because both are included in a 
single act, even then there is no dependence on another. 

We have aleady stated that there is no possibility of other 
pramanas in respect of Brahman. But even granting that there may 
be other pramanas, we maintain, Vedantic texts do not become 
invalid, nor need they depend on those other pramanas. Two 
pramanas such as perception and inference may make known fire. On 
that account, they do not become dependent on each other. 

NKL — Sabda-taditara manayor ekasyam vastu-bodhana-kriyayam 
vyaprtatvad anapeksalvath tulyam iti pariharati. 

[ 685 ] 



it 11 

“ If the latter is not a pramana because there is no 
unknownness (of content), then, because there is that 
(unknownness) let the earlier knowledge have validity.” 

Objection: The verbal testimony that arises after another 
pramana does not have an unknown content; so it is not valid. The 
earlier pramana has, an unknown content; hence it is valid. 

NTV .—Verbal testimony functions in respect of a content which 
has been made known by another pramana; and so, it is not valid. 

nanv ekasminn art he prathamam ekam manam pravartate , Sabda- 
manarh tu tasminn eva *rthe caramam pravartate , tatra prathamam 
ajmta-jnapalcatvat pramanam, caramam punah Sab dam jhata-jnapakat- 
vad apramanam eveti Sanitate-—atheti. 
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[ 686 ] 

31 f3: II %<\ || 

How is the unknownness of a thing established — 
through a pramdna , or through some other means, or by 
itself? (Similarly) tell me, how is knownness of a thing 
established ? 

Reply: —It is not possible for you to distinguish between known¬ 
ness and unknownness, for neither of them can be established in 
your view. 

Is the unknownness in regard to a thing, prior to the functioning 
of a pramana , established through pramana , or through the eternal 
experience, or because of self-luminosity ? A similar question may 
be asked about knownness also. 

[ 687 ] 

^IOT Sfefecl: I 

*TR3: pffocl II || 

Since unknownness is there only before the function¬ 
ing of pramdna , nowhere is that unknownness established 
through pramana. 

The unknownness is not established through pramana , either in 
respect of the self, or in respect of the not-self; for that is established 
only prior to the functioning of pramana , and the functioning of 
pramana is admitted only in respect of a thing that is unknown. 

Nor is the unknownness established through eternal experience; 
for such an experience is not admitted by you. 






Nor is the 
acceptable to 


unknownness established by itself; for such a view is 
neither of us. 


NKL—ajmtcitvam na nivartakajaiiya - prakasyam nivartatvat 
tamovat. 

[6B8] 

Wcfil WRJI3 ^ li \ cc !l 

If unknownness, like that of pot, were capable of 
being pervaded by pramana, then that would be the real 
nature (of things); and then everything would remain 
always unknown. 

If unknownness were established through pramana , then it would 
not be removed by pramana, and the nature of a thing would remain 
unknown even after the functioning of pramana, as before. 


NTV—n 


mana-siddham. 


iana-siddhasya manena nirakaranayogac ca *jnatatvam na 


[ 689 ] 

m i 

Knq! spwci: ^ ii li 


Likewise, in the case of knowledge of doubt and 
falsity, thje aforesaid reasoning can be stated; so no 


empirical 


usage (yyavaharci) will be possible* 


The same argument applies in regard to the knowledge of doubt 
and falsity. 
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Doubt, etc., are not established by the witness; for you do not 
admit this. Nor are they self-established; for such a view is not 
acceptable to both of us. Nor are they established through pramana ; 
for pramana is what removes them. 

NTV —kiriica samSaya - mithyajnanayor api svayamprakatatva 
9 nanglkaranat , saksimatra-siddhatvasya ca parair anahglkaranat , prama- 
nenaiva siddhir vaktavy'a, tat ha ca manena nirakaranayogat, sarva- 
vyavaharalopa-prasahgah. 

[ 690 ] 

^ ?TFIcn II V*.® II 

If there can be validity for pramana even though 
there is no distinction in the unknownness, why should 
there be no validity in the case of knownness which is 
other than unkownness ? 

It may be argued thus: the unknownness of a thing remains the 
same both prior to and after the functioning of pramana ; yet this is 
not in conflict with the pramana-naturQ of the pramana; and so, 
without the removal of unknownness, the empirical usage of means 
and object of valid knowledge results. 

This argument would, then, mean that the form as qualified by 
knownness and the form as qualified by unknownness have different 
contents; and so, even without causing any excellence in the unknown 
object, pramana becomes valid. If this be so, then why should not 
verbal testimony be valid even without causing excellence in what has 
been known through some other pramana ? 
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If dependence (for Scripture) be urged because the 
object is the same (as the one known by another pramana),, 
then all pramanas would be dependent. 

If it be said that there would be invalidity for verbal testimony 
if it has the same content as other pramanas , then, that would result 
for all pramanas having an identical content for their sphere; and all 
pramanas would become mutually dependent. 

NTV — Sabda-taditarapramanayor ekasminn arthe samaveSat 
Sabdasya sapeksatvam isyate , tat ha ca pratyaks ad Warn api itaresam 
sarva-mananam anyonyasmin gocare vrtti-sambhavat, anyonyapeksatvena 
\pramanya-prasahgah . 


[ 692 ] 

^ II W II 

In respect of the very same existent all the sense- 
organs have validity ; but in that case, there would be 
invalidity for the senses of touch and sight in respect of 
a substance. 

If having the same content makes pramanas dependent and, 
therefore, invalid, then, visual and tactual perceptions of the same 
object must be invalid. But the latter is not the case; and so, it 
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must be admitted that even though Brahman is known through other 
pramanas, verbal testimony does not become invalid by being 
dependent. 

NTV — kimca $ro tra-tvak-cak sur-j ihva-ghrananam sarva-pratyak- 
saniirii ekasyam sattayam pravrtteh sapeksatvena amanata prasajyena... 
ato brahmani nianant aranuprevetepi na sapeksatvena ’pramanyam 
Sabdasya ity arthah. 


[ 693 ] 






I! II 

Even in the case of a secular injunction ( Jaukika - 
niyoga ) like the eating of the myrobalan, there would 
result independence as no other pramana would be 

possible. 

So far, we have argued against the view which holds that, since 
Brahman is an existent reality, the text about it cannot be an 
independent pramana. Now as regards the contention that, since 
niyoga is not the content of any other pramana, the text about that 
is independent pramana. Here we have to ask: is niyoga not the 
content of any other pramana because it is niyoga as such? Or, 
because it is Vedic niyoga ? If the former, then even secular injunc¬ 
tions will become independent of other pramanas, which is not the 


[ 694 ] 

a n vts ii 


case. 
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" There is not this defect; the knowledge of appli¬ 
cation (sadhya-sadhcma-sambandha) is preceded by the 
knowledge of the human origin (of the injunction); hence, 
in the world, there is dependence; in the Veda, however, 
the opposite is the case.” 

The purvapaksin argues that there is no independence for human 
statements. The speaker gets to know-the relation between thj^ 
means and end, and then commands one to do a certain thing. Here, 
the injunction relates to a content that has been known already 
through some pramafia. So, there is dependence for the injunction. 
In the case of the Veda, however, it is different. Its content is not 
known through any other pramana. Hence, the Vedic niyoga is 
independent. 


[ 695 ] 

II W il 

This being so, a sentence would not be independent 
because of association with kdrya, for you say that it is 
dependent because it is subsequent to human knowledge. 

The siddhUntin's reply : If what you have now said is true, then 
your original thesis goes under. Your thesis was that those texts 
which enjoin action are independent because they have what-is-to*be- 
done for purport, while those other texts which teach about an 
existent reality are dependent on other pramanas , because of the 
existent nature of their content. Just now, you have declared that 
human injunctions are dependent because they are human statements. 
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Then, it is only proper that you should admit that Vedantic texts are 
not dependent because they are not human statements, even though 
they relate to what is existent. 

AVS — evam-sati karya-nisthcuh nirapelcsam, siddha-nistham 
sapeksam iti pakso hatah, yaiah pumbuddhi-purvakatvam sapeksatva- 
prayojakam. 


[ 696 ] 

FRFm-Rl I 

^ #5 II II 

“ Not thus; in the Veda there is independence be¬ 
cause of reference to niyoga; and there is dependence in 
the world because of the predominance of application.” 

The purvapaksin (i.e. the niyoga-vadin) says: In the Veda, the 
lin, etc., have niyoga for content, and this niyoga is not known 
through other pramanas; and therefore, the Vedic injunctions are 
independent. The secular injunctions, on the contrary, depend so 
much on the knowledge of procedure, etc., otherwise known; and so 
they are dependent. 


[ 697 ] 

cT^l ^ 51# II Wa II 

Not so; because words and meanings are the same 
in empirical usage as well as in the Veda, it is not possible 
to speak of any difference between them. 







-VARTIKA] 


367 


Reply: What you now say contradicts the Lokavedadhi- 
karana (PM, I, iii, 10; vide note on v. 21). The suffix lift, etc., 
cannot mean one thing in the Veda and quite another thing in 
secular usage. 


[698] 

31 31^ 31S-33: | 

*3^3Sg33l(^3M || || 

If the nature of a thing has been established, either 
by itself or by something else, then, because it would 
not be useful so far as its nature is concerned, there 
would be no need for another pramana. 

. i 

The purvapaksin contends that the texts that speak of an existent 
reality are dependent. With reference to this contention, we ask : 
What is meant by the established-nature ( siddhatva ) ? Does it mean 
the establishment of its own nature ? Or, does it refer to its mani¬ 
festation? In either case, is the establishment by itself, or through 
some other ? The first alternative is not acceptable. In regard to 
self-existence, other pramana is not useful, for even without the 
latter, it is. Even if its existence is through something else, that does 
not depend on pramana , for pramana can bring about only cognition. 

NTV — tat-siddhatvam liama kirn svarupa-labhah sattalaksanah , 
kimva abhivyaktih prakaSalaksana, ubhayam api svatah parato veti. 
tatra adyam dusayati-svarupeti. svatas-satve na pramanantaram upayu - 
jyate, tad-vyatirekenapi satvat , anyatah satvepi na pramanam apeksate , 
pramitimatra-karanatvat pramanasya. 
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[699] 

gi m&mi I 

^sfi ^FcR^M^ II V*X II 

If an existent thing has become manifest either by 
itself or through something else, then for manifesting it, 
again, there is no need for depending on another 
pramana. 

As regards the second alternative, we reply: whether the self is 
manifest by itself or by a pramana , there is no need of another 
pramana for its re-manifestation. 

NTV—svyamprakaSataya va pramanena va *bhivyaktasya punar 
abhivyaktaye manantaram nakanksitavyam nisphalatvat, anavasthanac 
ca. 

[700] 

c!9Tl^ 1%^ mmzl STORKS | 

JRIrEi *fRRRS»l II «®o II 


Therefore, merely because a thing is an existent 
there is no need for another pramana . As regards 
human statements, there is dependence on other 
pramana because that is possible there. 

Thus, just because a text is about an existent reality, it need not 
necessarily be dependent. With regard to human statements, however, 
it is intelligible that they are dependent; for, here, a man conveys to 
another through words what he has already come to know. 
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If it be said that without kriya (verb) the word- 
senses will not combine, then let kriya alone be depended 
on. What, then, is not established without injunction? 


(If) Now, as for the alternative that injunction is required for 
relating the word-senses; (vide v. 661 ) what is it that is required here? 
If it is the verb (kriya) that is required to combine the word-senses, 
let it be. How does it follow from this that the injunction to know 
is also required ? 

NTV—na vidheh kincit prayojanam asti J ti pariharati—kriyaive 
*ti. tatha hi srutayo vidhim vina janikriyadvarena brahma 
pratipadayanti . 

srti ii ^ ii 

Even though a verb is required, it is not any verb 
that is required; if the requirement is competency or 
fitness, then there it is in Sruti ,in art,etc. (That thou art). 

If a verb, that is competent, is required, then wc have it in the 
text ‘That thou art ( asi ).’ 

NTV _ na hi kriya-dvarenaiva padarthanam samsarga id niyamo 

* s ti , kriyam antarena *pi padarthanam samsarga-darsanat. 

[ 703 ] 
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Since art , etc., are intransitive, there exists no object; 
also, there is no becoming of what has not been, because 
the self is eternal. 

Now, it may be urged, ‘Let the action indicated by that verb be 
enjoined, because the fruit is dependent on the enjoined action.’ 

Here, what is the fruit ? Is it an excellence created in the 
object? Or, is it coming into being of what has not been? Or, is it 
the knowledge of the relation between the jlva and Brahman ? 

It cannot be the first, because verbs such as ‘art* have no object; 
they are intransitive. It cannot be the second, because the jlva is 
not to become Brahman; for it is that already. 

[704] 

a rrai \\ ^ \\ 

Because the non-relational self is taught, there is no 
cognition of relation; and because it is stated ‘He is the 
Self’, the term does not mean the generic nature 
‘existence*. 

The third alternative too is not sound. The text ‘That thou art 5 
teaches sameness of essence; it does not convey any relation between 
the jlva and Brahman. 

It may be said that the text ‘Existence alone, dear one, etc., 5 ' 
declares that Brahman is the generic nature ‘existence,’ and that the 
other text ‘ That thou art’ specifies that reality as the self. But this 
is not proper; for, the self is devoid of generic nature and special 
feature. If it had these, it would become the not-self. So, it is 
wrong to hold that an injunction is required for bringing about the 
relation of the generic existence, Brahman , with a speciality. 
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[705] 

N3 

nl^nf^Wn airfoil || || 

Therefore, for us in Scripture the words, sat, etc., 
directly teach, through secondary implication ( laksana ), 
the self, a reality which is beyond the scope of words. 

Scripture teaches the unconditioned reality through implication 
{laksana) —a reality which does not have the distinction of generic 
and special. This reality cannot be taught through words with their 
express meanings, because categories such as generic nature, etc., do 
not apply to it. So, it is the secondary implication ( laksana ) of 
words that should be understood in regard to the teaching of 
Scripture. 

AVS — sadadi-padais tarhi kim pratipadyam iti nirvi&esam 
advayananda - laksanam pratyagbhuiam brahma laksanavrttya 
pratipadyam . 

[706] 

Even if existence (sattva) be understood as what is 
competent to be known through pramdna , Scripture 
having for purport reality is not impaired. 

We have maintained so far the siddhanta that, in respect of 
Brahman which is existence-consciousness-bliss, the Vedanta is inde¬ 
pendent pramdna. Now, we shall argue that, even if ‘existence’ were 
the content of other pramanas, and if that itself is made known by 
Vedanta, there is no dependence of the Vedanta on those other 
pramanas . * 
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We ask: are the other pramanas external to the object of 
knowledge or not? If they are external, then fitness to be known 
belongs to the object, and the Vedanta texts may reveal it inde¬ 
pendently, because they are competent by themselves. 

L707] 

TTRcfl ^ || ' a *' 3 || 

A sentence making known a sense related to other 
pramanas does not cease to be a pramana, even as the 
words of a trustworthy person in the world. 

Even if the other pramanas are not external to the sphere of the 
object, the Vedanta texts do not become invalid. These texts may 
well validly make known a sense which is the content of other 
pramanas . For example, the statement made by a trustworthy person 
(apta) does not become invalid simply because it relates to a matter 
already known otherwise. 

NKL—mantaravagata-gamakalaukikavakyasyaiva vedantanam api 
pramanyam. 

]SfTV — loke aptavakyam yatha manantara-sambhinnartham api 
pramanam evam vedantav'akyany api *ty arthah. 

[708] 

|| \ 3 o< - || 

“That sense has been understood by me”. Here 
the statement of the trustworthy person is not destroyed. 
As regards the determination of the sense (or object), 
it may be impeded, because that depends on other 
pramanas . 
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The statement of the trustworthy person is independently valid 
so far as that person is concerned. The knowledge is of the form: 
“This sense has been known by me.” As regards this knowledge, 
there is no dependence on any other pramana. As for the validity of 
the sense of the statement, that depends on the knowledge of the 
speaker. And so it is not independently valid. 

A VS—aptavakyam vaktrjnane nirapeksam pramanam. 

[709] 


The words of an untrustworthy person are nowhere 
authoritative, though associated with other pramanas; 
therefore not only are the words of a trustworthy person 
valid but the sense also, even though known through 
the other pramanas. 

The statement of the trustworthy person is valid in respect of 
the sense through the knowledge of the speaker. 

AVS—anaptavakyam vaktrjnane *pi na manam. 


[710-711] 


And this being so, when the Vedantas generate 
valid knowledge which is transcendental and which has 
for its sphere the destruction of the entire duality, how 
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can they be invalid, even as the words of a trustworthy 
person are not invalid? When the validity (of the 
Vedantas) is established the object (Brahman) is also 
established, and so it is not to be established. 

The statement of the trustworthy person was given as an 
example. The argument so far has been that the statement can be 
valid even though it has a content which has been known through 
some other pramana. Now the nature of the exemplified is explained. 
Just as at the time the knowledge of the speaker is ascertained from 
his statement, the sense also is ascertained, even so when the Vedanta 
texts are known to be valid, their content Brahman also is established. 
When the said validity is either generated or known from the 
Vedanta texts, then Brahman-knowledge also is generated, and there 
is no need for any further pramana to make known Brahman. Hence 
the Vedanta texts have independent validity in respect of Brahman- 
knowledge. 

NKL—evam api vedantanam vastuparatva-pratijnahanir atra 'ha, 
arthasiddhif ceti. masiddhau svarupabodhasya vakyajanya-buddhivrtti- 
vyaptau satyam arthasiddhir aikatmyavisayajnana-nivrttih siddhaiveli. 
na pur.ar vedantaih sadhyata iti nivarttakatvena vastuni pramanyam 
ity art hah. 

NTV—yathaiva 1 aukika-vakyam svaprameya-pramanan iara-dvarena 
art he pramanam evam vedanta api brahmatmaikatva ’nub have nira~ 
peksam pramanam tad-dvarena brahmatmaikatve 'pi manam . 

A VS — svarupa-jnanam brahmatmaikatve pramanam , tatra jnane 

vedaSirah pramanam . ato brahmatmaikatva-sadhaka-svarupa-jnana- 

sadhakatvam eva vedaSirasas tadartha-sadhakatvam .. yatha purusa- 

vakyo vaktr-jnane pramanam arthe ca tad-balat pramanam ity etad 
upapadyata eva. 
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[712] 

*TRTO-j*n i 

Wf il*pTI ^ 1%*T II ^ II 

Further, if other pramanas be inferred in respect of 
the oneness of self because it is related to what is exis¬ 
tent (siddha), similarly, why should there be no infe¬ 
rence in regard to the niyoga which is related to what is 
to be done (karya)l 

It cannot be contended that other pramUnas are possible in the 
case of Brahman because it is an existent; for, if that were so, even 
in the case of niyoga there should be admitted the possibility of other 
pramanas as in the case of direction, etc. And so, if a text relating 
to niyoga could be independently valid, a text about reality also 
could be so valid in the same way. 

NKL—aikatmyam man tar a-gam yam siddhatvat ghatavad ity 
anumayam > niyogo m ant ar a-gamy ah karyatvad adhyesanavad ity 
anumanat tan-nisthasyapi sapeksatvam ity art hah. 

[713] 

®fcl: II V3 ?^ II 

Of the niyoga too, the nature of what is to be done 
(kdryatva) is the same as of direction and entreaties; for 
through that channel alone its relation (to meaning) is 
understood. 

It cannot be maintained that there is no parity between niyoga 
on the one hand and direction, etc., on the other. The nature of 
what-is-to-be-done (karyatva) is the same. Hence, the probans 
mentioned above is valid. 
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NKL—utkrstena nikrstam prati vyaparah presand, satkarapurvako 
vyapdro ’ dhyesana , adi-padena nimantranadi-sahgrahah . 

[ 714 ] 

^mrwTKl: m n n n 

The nature of what is to be done ( kdryatd ) in the 
case of niyoga is an accomplishment brought in by some¬ 
thing else, i,e . 9 by karyas understood through other 
pramanas: and that by no means is distinct. 

Moreover, the to-be-done nature of niyoga is ascertained through 
other pramanas. We may formulate the inference thus; niyoga is 
known through other pramanas, as its being is dependent on some¬ 
thing else, like the pot. 

NKL—niyogo mantara-gamyah paradhinatmalabhatvat ghatavat. 

NTV—sukhavisesakdmi krti-sadhyatvam praisadinam niyogasya ca 
tulyam , niratUaya sukhakami krti-sadhyatvam niyogasya aprasiddham 
svargades satisayatvad ity art hah. 

[ 715 ] 

If it be said that its nature of being kdrya is some¬ 
thing uncommon, then that cannot be excluded from 
the karyas of the world also. 

If it be said that niyoga is what-is-to-be-done in an uncommon 
sense, then that statement would apply to secular karyas also. There 
is no distinction between niyoga and direction, etc., because each is 
what is accomplished by an act. 
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NTV—sukhavi$esakami‘krtyudde$yatvam praisodisvapi samonam 
svargasyapi sukhaviSesataya laukikatvad ity arthah. 

AVS—yatha niyoga-sadhyatvam niyogasyaiva, tatha patader api y 
na hi patasya sadhyata ghatasya bhavaii. 

[ 716 ] 

^ <?ofraft=fPicl iiii 

If it be urged that (in the case of the niyoga) there 
is determination by some unique knowledge, then that 
cannot be prevented by batons in the case of anything. 

If it be said that the to-be-done character of niyoga consists in 
its being the content of the knowledge that it is to be done, that 
would be true of direction, etc., also. 

[ 717 ] 

foprei ^ TTRcf; II ^ II 

This much only is occasioned by pramana , viz., the 
illumination of the object of knowledge; whether some¬ 
thing is to be done or not to be done depends on the 
object, not on the pramana. 

Moreover, if niyoga is the content of the knowledge of what-is- 
to-be-done, there would be for it the nature of being made known 
by a pramana other than Scripture. Scripture only sets forth such 
matters as ‘This is the means to what is desiredVThis is the means to 
what is not desired*, etc. The cognitions ‘This is to be done*, 
‘ This is not to be done % etc., are not conveyed by Scripture. These 
latter arise in the mind thus: ‘This is the means to what I desire: 
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therefore, I should accomplish it’, ‘This other is contrary to what I 
desire; therefore, I should avoid it,’ So, niyoga would thus be the 
content of the mental perception of what-is-to -be-done. 

NTV—ay am art hah—vedavakyam i dam istasadhanam idam anista - 
sadhanam iti vci bodhayati nedath kartavyam nedam akartavyam iti ca 
bodhayati , pascat. tu idam kartavyam idam na kartavyam iti mcmasa- 
pratyaya upajayate na tau Sastrarthau iti. 

AVS—vedasas tram idam istasadhanam idam anistasadhanam iti 

* * t » 

bodhayati , nedam kartavyam idam akartavyam iti , tan tu pratyayau 
manasau. 

[ 718 ] 

|| \\ 

The defect which is said to be caused in the case of 
the oneness of Self on account of its nature as existent— 
that defect cannot be warded off in the case of niyoga 
also, when it is established. 

To the argument of the opponent that Brahman is known 
through other pramanas because it is an existent, it was replied above 
that niyoga too is known through other pramanas , though on the 
ground of some other reason. Now, the opponent’s reason itself is 
given for proving that niyoga is known through other pramanas. 

It is maintained by the Mimamsaka that niyoga is only what-is- 
to-be-aecomplished (sadhya) and not an established entity ( siddha ), 
But he is to be asked: When the appropriate action has been done, 
does niyoga get established or not? On the first alternative, niyoga 
becomes an established entity ; and the defect pointed out by the 
opponent in tbe case of Brahman would affect niyoga also. 
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NKL—anus thanot tar aka lam niyogasya ’pi siddher ity art hah. 

NTV—kinca vidyamanatvena brahmani manantaranupraveta-doso 
niyogepi samcinah , niyogasyapi anus thanot tarakalam sattvabhyu- 

m 

pagamat. 

[ 719 ] 

Nor may it said that this ( niyoga ) is not established 
because the content of the sacrifice, etc., has not been 
accomplished; for if that is not established, the state¬ 
ment of the injunction would be futile. 

It is not possible for the opponent to put forward the second 
alternative. If niyoga is not accomplished through the performance 
of sacrifice, etc., that performance itself would be futile. This would 
result in the futility of the injunctive text. 


A VS — vidhi-vakyasya nairarthakya-prasahgat . 


[ 720 ] 

*TR 3ft II H 


Other than the texts which clearly expound the true 
nature of reality as the one Self, what pramana can 
accomplish that task ? 

So far the argument has been that, assuming that Brahman is 
known through other pramanas, it is easy to show that niyoga too is 
the content of other pramanas. Now 7 it is stated that in respect of 
Brahman no pramana other than the Vedanta texts is possible. There 
is no evidence for maintaining that there are other evidences for 
Brahman. 
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NKL—brahmani mantaranupraveSam abhyupagamya pratibandya 
vedanta-pramanyam sadhitam, idariim tat-sambhavana nasfiti aha — 
aikatmyeti. 

NTV—na kimapi manam aikatmya-bodhaya pravartate rupadi- 
hinasya tasya manantarayogyatvat. 

[ 721 ] 

cilN TTI^rRlWT ^ 3 II ^ II 

Where knowledge is generated as depending on the 
knower, etc.^ it is only there that there is need for other 
pramanas; not where all difference has been destroyed. 

It cannot be argued that Brahman is known through other 
pramanas because it is not what-is-to-be-done ( a-karya ) like pot; for 
the argument would hold good only in the case of a thing whose 
knowledge involves the distinction of cognizer, etc. In the case of 
Brahman , however, this distinction is not possible. 

NKL—aikatmyam man tar a- gamy am bhavatvat kumbhavad iti cet, 
na, jadatvopadheh. 

[ 722 ] 

“In Vedic texts the senses of words are related as 
dependent on the sense of injunction (i.e., lih, etc.); in 
the world, the relations are as established by other 
pramanas , on the strength of the arrangement. 
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Here the opponent objects: Even though in the case of Brah¬ 
man the application of other pramanas be denied, the Vedanta texts 
cannot become pramana by themselves. For what causes the combi¬ 
nation of words, making them meaningful, is not found in the case 
of the Vedanta texts. The words in a Vedic text can convey meaning 
only when they relate to an injunctive suffix, I in, etc. In the case of 
secular words, their combination is caused by other pramdfias, as is 
made known by the order of their arrangement, etc. 

NKL—vedan ta-padart ha - satns a rgo niyogadhinah va i d i ka-samsar- 
gatvdt karmavakya-padartha-samsargavat . 

A VS—vede ’pi vidhyadhinah padartha-samsargo lake pramanta - 
radhino racananyathanupapattya. 

[ 723 ] 

O-RI =5J g | 

snrcnFSKin^ (N$n ^ ^5#^ 11 11 

“ And the arrangement of word-senses is preceded 
by the intention of the speaker; and the intention has 
reference to the sense which is understood through other 
pramanas. 

Here the opponent explains how the combination of secular 
words is dependent on other pramanas. 

AVS—pramdnantarena ’rtham adhigamya vivaksitva para-prati - 
pattaye vakya-viracandl loke samsargasya pramantaradhinatva-siddhih . 

[ 724 ] 

11 11 
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“ This being so, to think that Vedanta texts yield 
knowledge in the absence of injunction is a delusion, as 
is the empirical knowledge of water in a mirage.” 

The opponent concludes: What makes the Vedic words 
combine is injunction. In the case of secular words the combina¬ 
tion is caused by other pramanas. As regards the Vedanta texts, they 
have no author and therefore are not secular and you do not accept 
an injunction. So, the knowledge of their sense must be illusory, 
even as the knowledge of water in a mirage is. 

[725-726a] 

If this be said, listen now to what is stated in reply. 
Why do you say that the relation of word-senses is depen¬ 
dent on injunction? And on what grounds do you not 
assume that it depends on other word-senses? 

Siddhanta. —What causes the Vedic words—in fact, any words— 
to combine is there in the case of the Vedanta texts also. Your assump¬ 
tion that injunction is the cause is groundless. What make words 
to constitute a sentence are compatibility, expectancy, and proximity. 
These do characterize the words of the Vedanta texts. Therefore, 
the knowledge of their sense cannot be illusory. 

NKL—yogyetarapadarthadhinah samsargo na linadyarthadhinah 
iti pariharati. 
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NTV — na vidhis saksat samsarga-samanyam tad-vUesamva bodha- 
yati, tasmat padartha-sangateh vidhyadhinatvam nadartavyam ... kimtu 
padarthantara-tantratvam eva kalpayitavyam ... vijistdrthaparatayaiva 
padanam prayogat. 

[726b-727a] 

ii ^ ii 

C "\ *\ *S * r\r\rfrf___ r 

leJI^RlcTC^rl; | 

m 

“If the relation of word-senses be obtained even 
without injunction, injunction would then become 
useless, being without any purpose.” 

Purvapaksa. —If the relation of words in a sentence be effected 
by compatibility, etc., injunction would be futile. 

[727b-728a] 

^3 \\ n 

Now this defect is common to words other than 
those of injunction; the others also are employed for the 
sake of making known some qualified sense. 

Siddhanta. —If the relation of words depended on the injunctive 
verb, then, what about the other words like noun, etc.? Will they 
not become futile? So, all words are employed to signify a qualified 
sense. 

NTV — prayujyanta ity upalaksanam pratipadyanta ity api 
drastavyam. 

nahi lokepadaih Svarthah svarupamatramisthatayaivapratipadyante , 
tathasati grotuh vyavahdmrmpapatteh , kimtu vi&isthartha-pratyaya- 
prayukt'ah tathasati vyavaharopapatteh. 

tatha ca sati p ra t ip a dart ham samsargapeksa iti bhavah, 
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[728b-729a] 

■Fflct RR: || ^ || 

This being so, say, how is not injunction futile? 
Because its fortunes are the same as of other words 
which do not have an injunctive sense. 

The injunctive verb has no special virtue as against the other 
words. If you say that the injunctive verb would be futile if the 
other words are not related to it, we may as well reply that the same 
would be the fate of the other words. 

NKL—ubhayor anarthakyam samam ity art hah. 

[729b-730a] 

f| *TRrci^icFTNrc : ii ^ H 

“This is the reply. The injunctive word, indeed, has 
for its sphere what is not known through other means of 
knowledge. Nor does it fulfil itself except through pre¬ 
senting its content (viz. relation). 

Purvapaksa. —The difference between the injunctive verb (with 
suffix lihy etc.) and the other words is this: Although the injunctive 
word has niyoga as its sphere, l in., etc., will not indicate niyoga in 
the absence of the latter’s content which is the relation (sariisarga) 
of words. 

[730b-731a] 
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“A word other than injunctive words is a restate¬ 
ment, because it is explanatory of what is established by 
other means of knowledge; therefore implication is not 
seen in its case.” 

Other words such as nouns are but re-statements; they do not 
bring in the relation, as the injunctive word does. 

[731 b-732a] 

Then, the sense of injunction would be known even 
when there is no knowledge of the relation. Or, if the 
relation has been known, then the injunction would 
relate to what has been established. 

Siddhanta .—Admitting that lift, etc., have for their sense niyoga 
that is not known through any other pramana, we ask, do lin, etc., 
make known niyoga even when the relation between the two is not 
known, or not? If the first, there would be wyoga-prompted activity 
on the part of one who hears lin , etc., but has not understood the 
meaning. If lin, etc., make known niyoga when the relation has 
been understood, then it would result that they convey a sense that is 
already known; and there would be no difference between lin, etc., 
on the one hand, and nouns, etc., on the other. 

[732b-733a] 

^ II ^ II 

rMllt^RIU'FW Hi dk | 

And, if the knowledge of relation is denied, a word 
would lose its nature ( dharma ); therefore, everywhere 
word conveys meaning only when the relation is known* 
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It is wrong to hold that lih, etc., convey their sense, even when 
their potency remains unknown. A word conveys its sense only 
when the relation between the two is known, not otherwise. This 
applies to both secular and Vedic words. 

NTV—sambandhajnanapeksaya bodhakatvam pada-dharmah, tan- 
nirapeksataya bodhakatvam valcya-dharmah. 

t as mat grhita-sambandham eva loke vedeca padam padartha-bodha - 
kam samsarga-bodhakam ca. 

yady api mdnantara-siddhartham padam anuvddakam tathapi loka - 
vedayoh pramcinantarena padarthanam samsarga-yogyatavagame satyapi 
purvam eva samsargam Srota budhyate, apurvagamarthat vat vakya~ 
proyogasya , anyatha vakya-prayoga-vaiyarthyat. 

[733b-735] 

* 

rs *\ *\ rv, rsT *\ rv 

^ J IUcl II 'sVt II 

If it be assumed otherwise, everything will be 
inconsistent. If it be said that the relation of expression 
and expressed is as between a sentence and sentence-sense, 
then, since each sentence would refer to a distinct con¬ 
tent, there would be no knowledge of relation. A parti¬ 
cular content has no capacity for referring to another 
content, e.g., cowness. Since each is established inde¬ 
pendently, the relation would not be understood. 
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If it be said that, although in the world words require the appre¬ 
hension of potency, in the Veda they do not require this, there would 
result a number of defects: (1) Words would go beyond their own 
nature, which is to convey their sense being dependent on theappre- 
hension of the relation between them and their sense. (2) Words 
would play the role of sentences. (3) There would be transgression 
of the rule that theVedic words are similar to the secular words in 
the matter of conveying their sense. These are the inconsistencies. 

It may be said that the relation of expression and expressed is 
between sentence and sentence-sense, and not between word and 
word-sense, and that, since the sentence-sense which is niyoga is not 
made known by other pramanas there is not the said defect. But. 
this statement is not sound. If each sentence has a unique sense, 
there would be no principle in language. The sentence ‘Bring the 
cow’ would have nothing in common with the sentence ‘Tie the cow.’ 
This, however, is not the case. ‘Cowness’ is meaningful only in. 
dependence on particular cows such as khanda; and ‘bringing’ is 
significant because it occurs in other sentences such as ‘Bring the 
horse.’ Moreover, if the relation of a sentence to its sense 
is apprehended, then it must be admitted that that sense is made 
known through other pramUnas. Therefore, the knowledge of 
relation is with reference to words and not sentences. And, when 
the relation remains unknown, a word cannot convey its sense. 

[736-737a] 

i 

ss%T ^ n ^ n 

’"X 

He who holds that the relation is after seeing the 
act of the hearer (intermediate elder) in accordance with 
the knowledge derived from words—he does not think 
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well; for since it ( niyoga ) is inferred from the act of the 
hearer, how can it be the sphere of words alone? 

The niyogavadin may argue thus : The superior elder (grand¬ 
father) gives an order to the intermediate elder (father). The boy 
(son) sees the intermediate elder carry out the order. He connects 
the words he hears with the action he sees. Thus he understands the 
relation between Hn, etc., and niyoga. 

Here it is to be pointed out that the argument is not valid. The 
argument would involve reciprocal dependence thus: The cognition 
of niyoga arises from the word whose relation has been known; and 
from the cognition of niyoga there takes place the knowledge of 
relation. Even if this defect be removed somehow, it would be 
impossible to show that niyoga is known through word alone, for 
according to the explanation given by the Mimamsaka it is inferred 
from activity. 

[737b-738a] 

II || 

If that too is said to be understood from word be¬ 
fore any inference, then why should not the knowledge 
of word also be preceded by inference? 

If it be said that inference based on the activity of the inter¬ 
mediate elder is preceded by the niyoga understood from the words 
of the superior elder, we reply that for the hearer the knowledge of 
niyoga from the words is preceded by the inference. Thus there is 
parity between the inference and the words. 

NTV — $rotr-gata&abdajnanam api anumana-purvakam ity anuma- 
naika^gocarata him na syat. 
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[738b-739a] 

fri*t %(q %\m \\ n 

The hearer who is active after knowing the niyoga 
from the word—for him also the knowledge of word- 
sense there will be only through inference. 

We may even say that the inference has precedence over the 
words. Activity in respect of the sense of l in, etc., at the time of 
learning does depend on the inference. So, the inference comes first. 

NTV — sva-vyuipatti-kale anumanad eva Srotuh niyogavagamah na 
iabdat . 

[739b-740a] 

11 ^ n 

Since the niyoga is inferred from the karya which is 
known by perception, there is the contingency of its 
becoming secular, like the perceived karya . 

Since the activity that is seen is the probans for inferring niyoga , 
verbal testimony (words) cannot be regarded as the only pramana for 
niyoga, even as for a pot. 

NKL — indriya'gamya-pravrttirupa-karyalinganumeyatvat ghatavan 

na tiabdaikagamyatvam. 

AVS—ghatadivan niyogah Sabdaika-gamyo na bhavati. 

[74Qb-741a] 

mi*T: || || 
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If the niyoga is not a karya , then for what purpose 
is the accomplishment of sacrifice, etc.? And in that 
case, even the injunction would be making known an 
existent thing. 

It may be urged that pot is no illustration for niyoga , as niyoga 
does not belong to the three-fold time and is not what is produced. 
But we reply: if niyoga is not what is produced, the performance of 
sacrifice, etc., is futile. Nor may it be said that the performance of 
sacrifice is for the sake of heaven, for that is not possible except 
through niyoga. Moreover, if niyoga is not what is produced, and as 
its unreality is not acceptable to you, you must necessarily admit that 
niyoga is an eternally established entity. If that be so, lin, etc., which 
convey knowledge of it must be taken as making known what is 
established. 

[741 b-742a] 

Between word and inference it is difficult to indicate 
the priority, as between seed and its effect; therefore,, 
it cannot be stated that word is prior. 

Verbal testimony and the inference from activity are related as 
seed and sprout. And so, it cannot be maintained that niyoga is 
understood from verbal testimony alone. 

NTV—bijahkurayor iva Sabdanumanayor ekasya prathamyam 
yyavasthapayitum na Sakyam Sabdavagatasya ’numanad anumitasya 
viditasangateh Sabdftvagamat . 

[742b-743a] 
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Or, it is proper to state here that inference alone is 
prior to word; for a word whose relation has not been 
understood does not make known (its sense); it will only 
restate. 

Of the two, verbal testimony and inference from activity, the 
latter is primary; for, as has been shown already, words will convey 
their meaning only when their potency has been known. If niyoga is 

4 * 

known through inference, lih f etc., must be regarded as re-stating it. 

[743b-744a] 

He (the child) who understands through inference 
does not know what is revealed by the word; the know¬ 
ledge of that or a different object of cognition is not a 
re-statement in the case of another knower. 

Nor may it be contended that the inference may be a re-state¬ 
ment; for the child who hears the words does not understand the 
sense; it understands only as an inference from the intermediate 
elder’s activity. It is true that the child’s inference is subsequent to 
its hearing the words of the superior elder. But thereby the child’s 
inference does not become a re-statement. When a pot has been 
seen by Caitra, and when subsequently Maitra sees the pot or some 
other, the knowledge that Maitra has is not of the nature of a re¬ 
statement. 

NTV — sarva-pratipattrnam . avyutpanna-Sabdat bodhotpatty 

anupapatteh. 

[744b-745a] 

=3 ii «88 n 
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The mere cause of activity is here inferred from the 
activity; since that is achieved even through what 
is secular, there is no evidence for the supernormal 
0 niyoga). 

Admitting for the sake of argument that niyoga is inferred from 
activity, it was shown earlier that niyoga is on a par with other 
things. Here it is stated that niyoga is not even what is inferred from 
activity. He who hears the words and sees the activity infers only 
the cause of that activity, and not any supernormal niyoga. 

NTV—vaidikisv api pravrttisu laukika eva pravrttihetur yuktah 
lokavagata-samarthyasyaiva sabdasya vede ’pi bodhakatva-niyamat. 

AVS—ay am arthah-madhyamavrddha-pravrttya pravrttihetor istasa- 
dhanatvasya *numitatvat tairaiva linadi-Sab da ry cTjakt igrahan a n nalau- 
kikaniyogasiddhir iti. 

[745b-746a] 

srfrR ^ II 'S'd'-J II 

There is no pervasion of activity exclusively by the 
cognition of what is to be done; for activity is seen also 
to follow the cognition of things like serpent, etc. 

There is no rule that all activity with deliberation is caused by 
the cognition of what-is-to-be-done; for there is seen activity even in 
the absence of the cognition of what-is-to-be-done. The proper 
rule of pervasion is: that which is activity with deliberation is caused 
by the cognition that that activity is the means to^what is desired. 
For example, the activity of removing a serpent from one’s way is 
caused by the cognition that that activity will destroy something that 
is harmful. 

NKL — palayana-pravrttau sarpadijndnasya ahetutvad ity art hah. 
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[746b-747a] 

^ wa% srroi^ n *%%. \\ 

The fruit of human action is karya; and the sense of 
the injunction is the cause. The cause of action cannot 
be the fruit (of action). This is stated by you yourself. 

For this reason also, niyoga cannot be the cause of activity: you 
say that karya alone is the prompter of activity, and not the fruit. 
And, at the same time you establish that karya is the fruit of activity. 
It is also your view that the fruit cannot be the cause of activity. 

NTV — krtyuddeSyataya jnayamanam hi karyam pravrtti-hetuh 
bhavati tadevacet pravrtteh phalam tad a virodhah svakaryat svayam 
utpadyata iti. 

NKL — krtiyogyatvopalaksita-hitasadhanatvasya pravartakatvam 
balad apadayati. 

A VS—ay am arthah vidhyartha-Sabdena karyam ucyaie , purusa~ 
vyapara-phalam karyam tvayocyate , tad eva karyam pravrttihetur iti 
ca. atha ca phalam pravrttihetur na bhavatity evam vidho virodho 
bhavataiva vaktum Sakyate. atah phalakaryayor ekatvam abhyupa- 
gacchata siddhasya pravrtti-hetutvam svavaca *bhyupagatam iti. 

nanu bhavatu phalakaryayor aikyam , tathapi na phal avast hay am 
karyasyapravrttihetutvam i kimtu karyavasthayam eva,ato na siddhasya 
pravrttihetutvam iti cet , na tayor ekatve kalavibhagakarana ’yogad 
any at ha ekatvam pari bhasamatram syat. 

j- 

[747b-748a] 

^ || ^ II 
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The running away from serpent, etc., which is a 
karya cannot be the fruit; because it is only the absence 
of evil; and nowhere is absence ( abhava ) a fruit. 

Assuming that karya is the fruit of human activity, it was argued 
above that niyoga cannot be the cause of activity. Here it is shown 
that karya is not at all the fruit of activity. The activity of removing 
the serpent from one’s way cannot be cited as an instance of karya 
being the fruit; for the fruit, there, is only the removal of misery. 
The absence of misery too is not directly the fruit; it becomes so by 
manifesting happiness. 

NTV—sarvatra sukhapraptir eva phalarn nabhavah ato ’pasarpanad 
anarthanivrttav api sukhapraptir eva phalarn ity arthah . 

NKL—duhkhabhavasyapi sukhavyanjakatvenaphalatvam ity arthah. 

AVS—tad duhkhabhavasyapi na svarupena phalatvam sukha- 
hetutvena ity arthah. 

[748b-749a] 

SR! | 

<£ Now, the niyoga which is made known by the in¬ 
junctive suffix has the nature of validity; because it does 
not depend on any other means of knowledge, it is valid 
by implying (relation).” 

Purvapaksa^ What is expressed by lin, etc., viz. niyoga has vali¬ 
dity; it is not expectant of any other pramana; and it is not of the 

nature of a re-statement. Niyoga is not possible without the relation 

* 

to instrument, etc. So, as implying that, niyoga is valid. 
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[749b-750a] 

^ ^ ^ ^wprRra^n 11 m n 

The nature of being the implier is not derived from 
the suffix (lin, etc.), nor from any other means of know¬ 
ledge. And, because of the contingency of the aforesaid 
defect, there would be activity on the part of one who 
has not understood (the word-sense). 

Siddhanta—Niyoga implying the relation—is it established from 
word or from something else? Not the first: this is not known from 
lih, etc., for these latter get exhausted after making niyoga known. 
Nor the second: for it is not seen that some other pramdna estab¬ 
lishes the alleged implication by niyoga', if that were so, even niyoga 
would become the content of that pramdna. ■ And, if niyoga were 
dependent on some other pramdna , there would be no apurvata for it. 

[750b-751a] 

mm ^ sjfni i%n, i 

Without your willing it, you will have to give up the 
position acceptable to you. The validity of the niyoga , 
where it is desired, there let it be on the basis of Scrip¬ 
ture. Of what use is it? 

If you say that activity is only for him who has not understood 
the meaning of lih, etc., that he has heard, you wiil be contradicting 
the view that is acceptable to all schools' of thought, viz., that the 
empirical usage based on verbal testimony is only for him who has 
understood the meaning. 

NTV—yatra niyogasya pramanyam isyate Sabdasyaiva tatra *stu 
pramanyam kirn niyogena ? . 
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[75 lb-752] 

m ^ ^rnrft h ii 

ssi&^isfs ff U*mi $m\ | 

f| unu*. || ^ II 

And, where is its validity desired? Not with refe¬ 
rence to sacrifice, etc., where the evidence is the word 
setting it forth; nor is the relation known from secular 
usage dependent on injunction, for the hearer under¬ 
stands the relation even in the absence of injunction 
from a text which is non-injunctive. 

Moreover, in respect of what is there validity for niyoga ? It is 
not in respect of sacrifice, etc.; for these latter are known from such 
words as yaga, etc,, themselves. Nor is it in regard to relation bet¬ 
ween words and senses; for the relation between the words such as 
yaga and their senses is not dependent on niyoga, as it is what 
belongs to worldly usage. Even in regard to sentences such as ‘This 
is the king’s man’ which are not commands, the hearer understands 
the relation between the words and their senses. Since the relation 
is seen even in the absence of niyoga , the relation must be admitted 
as what is based on worldly usage. 

NTV—natavad yagadayo niyoge prameyah tesam yajatyadi-Sabda- 
manatvad ity aha na yagadau svaSabda iti. napy apurve samsarge 
niyogah pramanam ity aha laukiko 9 pi 9 ti. vidhipadarahitesti laukika- 
vakyesu vidhyarthabhave 9 pi Srotur anadhigatopurvah samsargah pratx- 
yate , devadatta distya vardhase, putras te jatah, ityaddv iti he turn aha 
yato vidhyabhave *pi f ti. 

NKL — yagadi-padartha-samsargo na vidhyadhino laukikatvad ity 

arthdh . rajnah-purusah itycidi-vidhivikalavakye samsarga-darsanad 

ity arthah. 
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[7531 

M cMlft ^ 5 ^ %*T 511^ II ^ II 

If it be said that the capacity to bring about the 
fruit depends on injunction, not so; for why should the 
capacity of the word even there be prevented ? 

Nor may it be said that niyoga is the evidence for sacrifice, etc., 
being the means to what is desiied; for it can be shown even here 
that the words themselves may convey this meaning. 

[754] 

15R1 II II 

Therefore, because of similarity with others, the 
connection of word-senses is not dependent on the 
injunctive sense; this is thus well-settled without 
injunction. 

It has now been established that an injunction is not necessary 
in the matter of knowledge through verbal testimony. And so, it is 
settled that there can be knowledge of texts such as ‘The self is 
Brahman ’ even without an injunction. 

NKL—■niyogabhave ’pi vedapramanyam sustham ity arthah. 

[755] 

Therefore, all word-senses convey a qualified mean¬ 
ing by mutual relation, because of expectancy, compe¬ 
tency, and proximity. 
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The relation of word-senses is thus not dependent on injunction. 
The word^senses get mutually related as conditioned by expectancy, 
etc. And, it is in this way that words cause the cognition of a 
qualified sense. 

NKL—ay am eti putro rajnah punts o 'pas ary at am ity atra rajna- 
padasya putra-padadina ’nvitasya nirakanksasya purusa-padenaanvayad 
akanksa sambandhakaranam , agnina sinced ityadau ayogyayor 
ananvayad yogyata ’pi karanam , bhinnavakyagatayor asamsargat 
sannidhir api hetur ity arthah. 

[756-757] 

II ^ II 

swfTisfH%aj ii '“Y® ii 

“Now, as originative injunction ( utpattividhi ) is 
established in the case of knowledge of rites, so also let 
there be established the injunction of self-knowledge in 
respect of knowledge of the self. And, like eligibility 

i 

for rites, here activity will also result: the activity of one 
who has not been active, and likewise the knowledge of 
a sense not already known”. 

Here the purvapaksin seeks to show that there are two types of 
injunction in regard to the Vedanta texts: originative injunction 
(utpatti-vidhi) and injunction of eligibility (adhikara-vidhi) ‘He is to 
offer the agnihotra oblation’ is a case of originative injunction; simi-* 
larly there is the injunction of self-knowledge in the form, ‘The self 
is to be seen’ ( atma drastavyah ). There is also the injunction of 
eligibility in the text‘He who desires release should be active in 
respect of knowledge 5 ( moksa-kamah prajnam kurvita). The originative 
injunction makes known what is unknown; the injunction of eligibility 
makes one who is not active active. 
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NTV — vastusvarupamatra - jnanam kartavyata -jnana - rahitam 
pravrtti-nivrtti-Smyam anarthakam,pravrtti-nivrtti-prayuktatvat vakya- 
pravrtteh, ato vakyasya ’rthavatvaya vidhih prarthariiyah , anyatha 
’narthakyam iti tad anuvadati nanv ityadina. 

NKL — agneyo ’ stakapalah kartavya ity utpattividhih karma-karta* 
vyata-jnane paryavasyati, na pravartayati evam atma drastavya iti 

vidhir jnana-ka rtavya t ay am paryavasyati, na pravartayati . agneyo 

* stakapala-ityadina utpannasya darSapurnamasyam svargakamo yajeta - 
ityanena pravrttih, tadvad vijnaya prajnam kurvita ity adhikarabalan 
moksakamino * vahita-jhane pravrttih. 

AVS—yatha agneyo ’stakapalah kartavya ity utpattividhih karma- 
kart avy at a-jnane paryavasyati, na pravartayati, evam atma drastavya 
ity atmajnane vidhir atmajnana-kartavyatayam paryavasyati, na 
pravartayati. 

[758] 

1| II 

Thus some people, because of attachment to injunc¬ 
tions, desire injunction even in a matter which does not 
admit of injunction. As against them, this is stated. 

The siddhantin introduces his reply. 

[759] 

f| ^m\ | 

mm \\ \\ 

The operation of the injunction is not desired for 
knowing the nature of ritual only; but also for the 
connection of what has been*originated with the eligi¬ 
bility ( adhikara ), since it depends on that. 
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It was stated by the purvapaksin that the originative injunction 
simply makes known what is unknown, i. e. that its function is 
merely to inform about the nature of a particular ritual. This 
definition is not satisfactory. The mere knowledge of the nature of 
a ritual carries no fruit. So, the originative injunction will not stop 
till there is the application of the ritual through the instrumentality 
of relation with the niyoga leading to the appropriate fruit. 

> NKL—utpannasya karmanah phalakanksatvad adhikarasambandha- 
niyogadvara anusthane paryavasyati, 

[760] 

H mm ^ || || 

Self-knowledge cannot properly be included in the 
eligibility. He who is related to the eligibility—the self— 
cannot be the enjoined. 

It cannot be urged that the self-knowledge, whose nature is 
made known by the injunction ‘The self is to be seen’ is related to 
eligibility; for the self-knowledge which is said to be enjoined as 
what is to be gained cannot be the content of an injunction of eligi¬ 
bility. Self-knowledge is not a matter of faith, as heaven is; it has 
its pramana; and also, as it is not dependent on human will or 
activity, it cannot be related to eligibility. Nor may it be said that 
since the self is the master, it is related to eligibility, and through 
that self-knowledge also gets related to eligibility; for it must be 
first stated which is the self that is so related? Is it the trans¬ 
migrating soul, or the supreme Self? Although the transmigrating 
soul is related to eligibility, it cannot be what is enjoined, for it is an 
established entity. It cannot also be the content of the knowledge 
that is enjoined; for the transmigrating soul is not the object of 
knowledge for the text ‘The self is to be seen.’ aIs for the supreme 
Self, that is not at all subject to eligibility. How, then, could self- 
knowledge become related to eligibility through the supreme Self? 
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[ 761 ] 

i 

\\ *%x 11 

This is just as perception having for its content 
rice-grains, etc., howsoever carefully examined, is not 
seen to enter into the eligibility. 

Perception of rice-grains, etc., does not. enter into the eligibility 
for Darta-purnamasa, through rice-grains, etc. Even so, self-know¬ 
ledge does not enter into eligibility through the self. Thus,although 
there is a possibility of the originative injunction in the Vedanta 
texts, there is no possibility of the injunction of eligibility, etc. The 
Vedantic injunction, if there is one, makes known wbat is unknown. 

[762] 

ntarai sncfaftfo® i%u n n 

“Without there being an injunction to know, there is 
enjoined the other which is the means to experience 
consisting in reflection and meditation together , with the 
auxiliaries. 

(2) Here the purvapaksa is that, although there is no injunction 

of self-knowledge, there is the injunction of the means thereto, and 

* 

that this is required in order that the one who desires release may be 
active. 

' The means consists of reflection {manana) and meditation (nidi- 
dhyasana) ; the end is realization {<anubhava , sakfdtkara ). The auxi* 
liaries are calmness {Sama), etc. 

51 
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With this verse commences the consideration of the second alter¬ 
native mentioned in the notes to v. 661. The view expressed in this 
alternative is that it is the contemplation of Brahman that is enjoined. 
(See also note to v. 461b-462a.) 

NKL—Sabdajnanasya ’vidheyatve ’pi tad-abhyasasya vidheyatvfid 
vidhiparatvam vedantanam Samady-anga-sahitah saksatkaraphalah 
pa&yed-ityadau v.idhlyate. 

AVS—Sabdajiianad any ah saksatkaranopayah mananadhyanat- 
makah pa$yed~ityadau vidhiyate. 

[763] 

- sn% n II 

“Because seeing ( darScma ) is enjoined, that which is 
implied as related to that, viz. the effort called continued 
meditation ( prasahkhyana), is also here enjoined for the 
sake of experience. 

He who sponsors the second alternative shows that the third 
alternative, viz. that what is enjoined is direct intuition ( saksatkara ), 
is not sound. The intuition which is of the nature of the self cannot 
be enjoined, for that is eternal. Nor is it possible to enjoin the 
modification of the mind which is of the form of the self, for that is 
the fruit, being the intuition of happiness. Therefore, by implication, 
the text 4 Thou shalt see * should be understood as enjoining that 
which is the means thereto, viz. continued meditation {prasankhydna). 

NTV—darSanasya avidheyatvat prasankhyana-laksanah prayatno 
vidhlyata iti sambandhah. apastaSesaduhkha-natiSayananda-'dvaya- 
brahmatma-dar&ancisya phalarupatvat svargadivan na vidheyatvam ity 
arthah. 
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[ 764 ] 


SreisifllNrl: I 

q^fl (1-41^ II' II 

“ That which is associated with the auxiliaries 
‘calmness’, etc., and which is praised in the text ‘All this 
is the self’ is enjoined thus : Thou shalt see, in order that 
reflection, etc., may become meaningful.” 

Therefore, the text * Thou shalt see * enjoins meditation as 
endowed with its auxiliaries, calmness, etc. Texts like * All this is 
the self’ should not be understood in their jr’mary sense; they are 
but eulogies. In the text * The self, verily, dear one, is to be seen, 
heard, thought about, and meditated on,’ the expression ‘is to be 
thought about’ is not an injunction ; for, if it were to be taken as an 
injunction, there would be sentence-split. Even if it be regarded 
as an injunction, it would only be an originative injunction. An 
injunction of eligibility is necessary; and that we have in ‘Thou 
shalt see.’ 

NTV—Samadamadayo yamaniyamadayaS ca angataya vihitah. 

[ 765 ] 

q^fri 5]^%^ 5RI I 

s-Wr-RS VWl II ^ II 

“If in ‘Thou shalt see’ the effort (prasankhyana) is 
enjoined, then seeing would be the fruit. It cannot be a 
characteristic of the effort; if it is a characteristic, how 
can it be the fruit? 









404 


[SAMBANDHA- 


Here the siddhantin objects that the text ‘Thou shalt see’ cannot 
enjoin continued meditation (prasahkhyana). If meditation is en¬ 
joined for the sake of ‘seeing*, then ‘seeing’ would be the fruit {phala) 
and not a qualification (yifesana) of meditation. A fruit is that which 
is yet to be, whereas a qualification is that which already is. So, it is 
not possible to enjoin meditation as qualified by ‘seeing.’ 

AVS—siddham hi laksanam kakavad at ha laksanam m phalam 
bhavet siddhatvad anyaiha laksanayogat . 

[ 766 ] 

mmwi l 

m ii ^ 11 

“ In the world, continued meditation is seen to be 
related to seeing (< darSana ); (as it is doubted whether) in 
the Veda too it is so or not, that is enjoined. 

The prasahkhyana-vadin replies: In the world it is observed in the 
case of Sastraic learning, etc., that meditation is related to perception 
as means to end. The doubt arises whether in the case of the Veda 
too there is a similar relation or not. In order to remove this doubt 
meditation is enjoined in the text under discussion ‘Thou shalt see’. 
Here we learn that ‘seeing’ is the fruit, and that, as indicated thereby, 
meditation is enjoined as the means. 

NTV — vede *pi prasahkhyanad eva darganam bhavati anyasmad ve 
’ti prapya-prapti-sambhavat tathaive y ti niyama-vidhir ity art hah. 

NKL — ffistra-Sravanadau darganaprasahkhyanayoh sadhya-sadhana- 

bhavo loke siddhah . prasahkhyanam darsana-sadhanam bhavati 

nave *ti vicare, dar&anena prasahkhyanam upalaksya dartiana-phalena 
vidhiyate. 
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[ 767 ] 

ss f^^oTiqi^q^ 11 ^v* n 

‘"The medicine which is ordinarily prescribed for 
curing fevers, is seen to be taught specifically also in the 
case of typhoid. 

An example is given to substantiate the statement made in the 
previous verse. A certain decoction is known to cure ordinary 
fevers. When a difficult case arises, say, of typhoid, there may be 
a doubt whether the decoction will cure or not. In such a situation, 
in order to remove the doubt, the decoction is explicitly prescribed. 

NKL — kasaya-panarh samanyena jvara-nivartakam drstarh , tat 
kasta-jvarasya nivartakam naveti sandehe tan-nivartakatvena ahga - 
vi$esa-vi$istom vidhiyate yatha, tat ha lake dartana-sadhanam prasatu 
khyanam vede *pi syat na ve ’ ti viSaye sadhanam syad eve ’ti vetieseno 
’padhyate, 

[ 768 ] 

7*5PT II ^ II 

“Though through other means of knowledge conti¬ 
nued meditation may not be known to be related to the 
fruit, here to us continued meditation bears fruit, 
because it is dependent on an injunction, and there is 
not the certainty of its absence. 

It may be argued thus; Meditation {prasahkhyana) does not 
have intuition as its fruit, because it is meditation, like secular 
meditations. The prasankhyana-vadin replies to this argument 
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saying: although it is not known through pramanas other than 
Scripture that meditation has intuition as its fruit, we have to admit 
that it is so on the strength of the Vedic injunction. There is nothing 
wrong in this admission because it is not definitely known that 
meditation is not ,the means to intuition, and also the injunction 
of meditation which is transcendental is superior to any human 
argument. 

NTV—pasyed ity atra niyogastavat iruyate , sa ca visayath 
niyojyam ca apeksate, prasankhyanasya ca svarupam loka-siddham, vede 
*pi sagunabrahma-vidyasu ’pasanadi-Sabda-vacyam iha *dhyaharaniyam. 

AVS—samahito bhutva paSyed ity atra samahita-Sabdena prasah • 
khyana-grahad ato darSana - phalatvena prasahkhyana - vidhir atra- 
*vakalpafa eva, atha ’tra samahi ta-Sabdena prasankhyanam na grhyate t 
tathapy atra dartana-phalatvena vidhanam sambhavaty eva, anyatra 
atma va ’re drasiavya ityadau nididhyasitavya iti darianaphalatvena 
vihitatvat. 


[ 769 ] 



“In the case of cattle, etc. (which are the fruit of the 
Citra rite), even though there is doubt, there is certainty 
(of the fruit); in the case of sky-flower, however, because 
it is not (something to be attained by) a means, there is 
certainty as to the contrary.” 

The prasafikhyana-vadin completes the present argument: The 
fruit of meditation is to be assumed on the analogy of the fruit of 
the Citra rite. Although immediately on the conclusion of the Citra 
rite, its fruit consisting of cattle is not observed to accrue, it is 
assumed on the strength of the injunction that the fruit will result. 
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Similarly, even though meditation may not immediately lead to 
intuition, we presume that it would on the strength of the injunc¬ 
tion. 

It may be asked : Why not [imagine, on the strength of an 
injunction, that a sky-flower exists? But there is no point in this 
objection. The sky-flower is non-existent; it cannot be brought 
into being by any means. As its non-existence is a settled fact, no 
injunction can cause its existence ; nor can there be any injunction 
for causing its existence. 


NTV—khapuspasyci tucchatvad eva upaya-sadhyatvabhavat na 
bhavatyeve ’ti viparyaya-niscayopapattau na vidhibalat tat-kalpana . 

NKL—na kanryadi-tulycuh prasankhydnam kithtu citradi-tulyam, 

A VS — paSvadi-phalasya ca anantaradarSane tat-kim janmantare 
bhavati na veti viksdyam , na bhavaty eve ’ty abhava - nUcaya - *bhdvUt 
vidhibalacca bhavaty eve ’ti kajpyate. 

[ 770 ] 


q'4 gJT: l 

11 11 

Thus some seek to establish the injunction of medi¬ 
tation, and desire therefor, through reasonings, the 
purportfulness in respect of the knowledge of the oneness 
of the self. 

According to the prasahkhyana-vadin , the texts like ‘ That thou 
art ’ assert the nature of reality, and the injunction of meditation is 
auxiliary thereto. 
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[ 771 ] 

^ Ktellci 1 
II '® V 9 M| 

On the view that injunction is independent, indeed, 
oneness of self would not result; because Scripture has 
for purport injunction, it cannot have for purport the 
nature of self, as that would be arthavada. 

As between the assertive statements that set forth the nature of 
reality and injunctive texts, which are principal and which are subsi¬ 
diary ? The prasahkhyana-vadin would say; In the ritual section 
of the Veda the injunctions are primary; but in the Vedanta it is the 
assertive statements that are principal, to which injunctive texts are 
auxiliary. If injunction is primary, the reality would not be estab¬ 
lished ; and if the reality of the self were not established, there 
would be no meaning in enjoining meditation thereon. If importance 
be given to injunction, then the texts like ' That thou art * would 
have to be treated as eulogistic passages, and they would not mean 
the oneness of self. 

NTV—na tu iha vidhi- svatantryam asti tattvamasyadUvakyartha - 
pradhanyat, prasankhyanasya tac-chesatvad iti vakyaSesah. 

NKL—bhutam bhavyayo ’padiSyata iti nyayad aikatmya-Sruter eva 
yidhi-Sesatvam yuktatn na punar vidhes tac-chesatvam, atraha-vidhiti. 

[ 772 ] 

srawi ii ^ n 

“Even though understood from Scripture, the 
mediacy of that (self) is not removed; in order to make 
it immediate, continued meditation is enjoined. 
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The prasankhyana-vadin argues still further: From the texts 
‘That thou art% etc., mediate knowledge results. In order to trans¬ 
form this into immediate experience, continued meditation is 
necessary. 


[ 773 ] 

tifh I 

“If the reality is not established through means of 
valid knowledge, there would be no desire to know it; 
and there would be no injunction of continued medi¬ 
tation along with reflection, etc. 

Mere injunction of meditation also is not enough. If the reality 
that is the self is not established through Scripture, there would be 
no desire for realizing it, and consequently there would be no injunc¬ 
tion of meditation along with its auxiliaries, reflection, etc. There¬ 
fore, the real should be known through Scripture. 

A VS—manena visayasya brahma t m a- laics ana sy a ’ siddau , tat- 
saksatkarane iccha asambhavat, prasankhyana-niyogo na sambhavet , 
atah Sastrena brahma ’vagantavyam iti. 

[ 774 ] 

“For the sake of the one who has known the story 
of the self from Scripture, but has not experienced it. 


52 
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and yet who desires to make it his own place, medita¬ 
tion is enjoined by Scripture. 

If the self has been known from Scripture, what for is medita¬ 
tion, it may be asked. The reply is : Although he has understood 
the meaning of texts like‘That thou art’, that meaning has not yet 
given him direct experience of the self. In order to gain this 
experience, he has to meditate. 

NTV—aitihyamatrena anubhavatma-brahmarupam Srutya , na ca 
tavata tad-bhava-praptih 9 atah svasthdnaka-prapti-vanchayam sdstrena 
prasahkhyanam vidkiyate . 


[775] 

% 

SIM 

*T 1 amKRpMt II II 


“It is only through its own (intermediate) operation 
(of continued meditation) that Scripture makes known its 
own sense; and not without the operation; therefore 
there is no two-fold denotativeness for Scripture. 

There is another objection \ If Scripture were to instruct about 
reality and also enjoin meditation, there wouldj be the defect of 
sentence-split (vakyabhedci) for it. The reply is : no. Continued 
meditation is the intermediary operation through which Scripture 
reveals reality. So, there is no double sense for Scripture, and 
hence no sentence-split. 

NKL—Sastrasya svdrt ha-prat ipadane prasahkhyanam avantaravya- 
parah, tena arthabhedabhavan na vdkyabhedah. 
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[ 776 ] 

srowni^ II ^ || 

“There is not for agenfcs (here. Scriptural texts) 
obscuration by their own operation (continued medita¬ 
tion); therefore it is well-established that meditation, 
etc., have for purport oneness of self. 

If meditation is the intermediary operation of Scripture, then. 
Scripture being obscured by it would not convey its sense. If thus 
it be objected, it is replied that what is auxiliary cannot obscure its 
principal. Without the injunction of meditation, there is not the 
intuition of reality. In the absence of a knowledge of reality gained 
through Scripture, there cannot be injunction of meditation thereon. 
Thus, even though the texts * That thou art etc., have reality for 
purport, there is required an injunction of meditation as auxiliary. 

NTV—na hi kasthair odanah pacyata ity aira pakasadhanany a pi 
kasthani sva-vyapara-jv'alam tirodadhati , tadvat svavyaparam api 
sadhayaty eva ity arthah. 


[Ill] 

“Scripture, even after making known the oneness of 
self, does not end without the culmination of the human 
goal, for the fear that it may (otherwise) become 
invalid. , 
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When from scripture the one Self has been known, there is the 
gaining of the human goal. Of what use, then, is intuition ? And, 
why should there be meditation for the sake of that ? 

The reply is: Scripture imparts only mediate knowledge. With 
that the human goal is not gained. And without resulting in the 
attainment of the human goal, Scripture will not be finally valid. 
The attainment of the human goal, however, depends upon medita¬ 
tion. Hence the injunction of meditation. 

NTV—pumarthaparyantam Sastrasya. asti vyaparah. 

NKL — paroksadhimatrena kaivalyayogad aparoksadhidvara kaf- 
valyaparyantam vyo.pfiyo.tci tvo $ostrohi, itototho opumoftho-poryovaso- 
yitxena apramanya-prasakter iiy arthah. 


[ 778 ] 

ft | 

&U«W*4WW3l 3^6 3cm II II 

“The word (Scripture) by nature expresses its own 
sense mediately, and in consideration of securing for 
itself validity, functions by taking the help of reasoning. 

What, then, is the place of reason, one may wonder. Scripture 
takes the help of reasoning also, as it does that of injunction, in 
achieving for man his final goal; for reasoning too is auxiliary to 

validity. 

NTV _ yata evam atah Sastram svapramanya-siddhyartham yuktim 

dpi svikarotiy na kevalam prasankhyanam. 

NKL — asambhavana-nirasaphalam yuktim ahgatvena svlkrtya 
aparoksa-pramam kurute ity arthah . 
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[ 779 ] 

% 

sn^<4AUc|i$S3lrE! fflSfa =3 I 

^ ii ^ n 

“That (reasoning) also is incapable in respect of 
understanding of the truth, as smoke is in respect of 
fire; reasoning functions in respect of the real only by 
taking the aid of continued meditation. 

Then, why should it not be that Reasoning itself, as assisting 
Scripture, generates the cognition of truth. Where is the need for 
injunction of meditation ? 

To this objection, the reply is: Reasoning, even as in associa¬ 
tion with Scripture, cannot give rise to the intuition of the real; for 
both reasoning and Scripture can yield only mediate knowledge. In 
the typical syllogism of Indian logic ‘Wherever there is smoke, there 
is fire; there is smoke on the hill; therefore, there is fire on the hill’, 
what we gain is only mediate knowledge of the presence of fire this 
would be so even if the inference is confirmed by the testimony of a 
trustworthy person. So, even reasoning has to depend on meditation 
for yielding direct experience. 

NKL —sa yuktir api atma~saksatkaram janayitum a$akta parok- 
sadht-hetutva-svabhavyat. tasmat prasankhyanam Sastram ca svikrt- 
yaiva pravartata ity arthah. 

[ 780 ] 

ft® sricl *TFm, II v»Co II 

“In this manner, Scripture, establishing the real 

r 

directly, and by assuming primacy in relation to injunc¬ 
tion, becomes the means of valid knowledge. 
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Scripture, in fact, seeks the aid of meditation, reasoning, and 
the self, in its function of revealing the truth. Its validity thus is 
four-fold (catuspan-manam). In relation to meditation and reasoning. 
Scripture is the principal. 

NTV—tadevam kramena Sabda - yukti - prasahkhyana-pramatrbhis 
catuspadeva brahma pramanam iti vidhim prati pradhanatvam iti 9 
prasahkhyanavidhy-apeksaya tattvam-adi-$astrasyapradhanyam svikrtya 
ity art hah. 

NKL—Sabdo yuktim atmanam prasahkhyanam va apeksya vasta 
saksad bodhayan vidhim-prati pradhanyena pravartamanah pramanyam 
labhate , tarkadeh pratibandha-vigamamatra-karitvad ity art hah. 

[ 781 ] 

ii ^ ii 

Though Scripture expresses a related sense, it can 
make known the oneness of self, devoid of any assumption 
of relation, in this manner (i e. through continued 
meditation, etc.). 

Scripture can convey only a related sense, and that too media¬ 
tely. How, then, can it reveal the pure reality, even as assisted by 
meditation, etc,? 

The reply is; although Scripture conveys a related sense that is 
mediate, it can reveal, when helped by meditation, etc., the relation- 
less absolute truth. The strength of an auxiliary may produce an 
entirely different effect. 

NTV—yatha visam maranakaram api svabhavato mantra-samban- 
dhnt svabhavam parityajya pustikaram bhavati , yatha ca dadhi jvaraka - 
ranamsac-carkara-sambandhat pustikaranam bhavati , tatha Sastram apt 
9 ty arthah. 





[ 782 ] 

m II ^ II 

“In the text ‘Whence words return,’ etc., Scripture 
itself shows the fearless Brahman from which the assump¬ 
tion of all relation has been removed. 

A Scriptural text is here quoted to show that Scripture can 
impart knowledge of the relationless Absolute. 

NKL — akhandaparoksa-svarupe $ruti-ta tpcirya -1 in gam aha-nirbha- 
yam~iti. na bibheti kuta&cane 9 ti phala-iravanat . 

AVS—etad eva vakyam svabhavat samsrsta-paroksabuddhim janar 
yati t ukta-sadhanavato yathd-Santyaiva jndnam utpadayatity art hah. 

[ 783 ] 

354 wtm m : 11 ^ 11 

“If it is not expressed by Scripture, then it cannot 
enter into the niyoga also as its content; the objection is 
equal as regards both. 

Now, if Scripture expounds in the text quoted above the reality 
that is distinctionless, where is the need for that reality to become 
the content of the injunction of meditation ? To him who has 
known the reality from the text, of what use is the injunction ? 

Reply : If Scripture does not expound the distinctionless 
reality, there will be no content at all for the injunction of medita- 
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tion. We may well ask, says the prasankhyana-vadin , what is your 
reply to this objection ? 

NTV explains the objection thus: Scripture which has a 
related sense cannot have as its content the relationless Brahman; 
and the reply thus: Brahman, then, cannot be the content of the 
injunction of meditation either. There would thus be the unintclli- 
gibility of both, viz., the injunction of meditation and the Scriptural 
teaching about Brahman. 

nanu vyapasta-’’ Sesa-sambandha-kalpanam nirbhayam aparoksam 
parambrahma net pratipadayati gastram, tasya samsrsta-paroksa-buddhU 
janana eva samar thy at, tasya ca abrahmatvat , tata&ca Sastrasya prasah- 
khyananiyoga-matra-paratvenayukti-prasahkhyana-pramUtrnam brahma - 
pramanapadatve ’pi na Sabdasya tatpadate *ti tripad eva brahmapra - 
manam na catuspad, ata aha tastrena *nabhidhane tu-iti. 

niyoge’pi tadvisaya- prasahkhyana vifesana - jhana - visayatvena 
brahmanah pravePo na yujyate , na kevalam sabdavisayatvenaiva Sastrena, 
tasya anabhihitatvat , atah prasahkhyanavidhi-brahmaSastrayor anupa- 
pattis tulya iti bhavah. 

NKL-^yatha $ as tram prasahkhyanam vina anupapannam , tatha 
prasahkhyanam apt 'ti tulyam parasparapeksatvam ity arthah. 

According to an alternative explanation given in AVS, this verse 
may be treated as setting forth an objection raised by the niyogapara - 
vadin as against the prasankhyana-vadin. 


rare ra*n 

S3 
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[ 784 ] 
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“If there is no injunction (of meditation), he who 
has heard of the oneness of self, but is without the 
experience of its sense, would make of Scripture an 
arthavada , because he is ignorant of the means. 

Let not reality become the content of the injunction, because 
even without this there is knowledge of reality from Scripture and as 
a result the human goal is reached. 

Reply : If an injunction of meditation be not admitted, the 
text expounding reality would become invalid. As the means to 
experience, viz. continued meditation, is not recognized, and as no 
other means is observed. Scripture which by itself does not yield 
intuitive experience would become an eulogy. Therefore, au injunc¬ 
tion of meditation should be admitted. 

NTV—~saksatkatopaya ’parijnanat tattvamadi-Sastram arthavadam 
karoti , prasankhyana-niyoga- ’peksayam sdksackaropaya-parijnanan 
narthavado bhaved iti bhavah . 

[ 785 ] 

li II 

<c Even if Scripture has for purport injunction, the 
knowledge of reality (vastu) would not be established, 
and as in the case of meditation on the deities, the 
knowledge of oneness of self will have to be postulated 
as the fruit. 

If the fruit, viz. the intuitive experience of the self, be dependent 
on the said injunction, then that injunction should be regarded as 
the principal, and not the text setting forth the nature of reality. 

The reply to this has been stated in v. 771. The same is 
explained here. 

53 
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If the injunction to meditate be the principal and the texts ‘That 
thou art*, etc., be subsidiary, then the cognition of the reality would 
not be established, and would have to be postulated as the fruit. 
This would not be proper. Although the injunction may be the 
principal as it is the means to the fruit, the fruit itself in this case 
being the cognition of reality, the texts expounding the reality should 
be regarded as the principal, and cannot be taken as restatements. 

[ 786 ] 

“ He who has realized the truth of self does net need 
continued meditation; but he who is ignorant, even after 
study of Scripture, does not attain the fruit thereof 
without this. 

He who has realized the truth through continued meditation, 
etc., does no longer stand in need of meditation. But he who has 
only known of the truth from the texts should meditate in order to 
realize the truth. He who has not realized may hear the text ‘That 
thou art’ repeated nine times in the Chandogya; but no realization 
will come to him unless he meditates. 

NTV—ajno ’ saksatkrta-brahmah tattvamasiti Sravito *pi Sravana- 
phalam saksatkaram na prapnoti asmat prasankhyanad vina. 

[ 787 - 788 ] 

etcuftrr& fori i 
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“ Even if Scripture have for purport the reality 
(vctstu), the human goal is not gained, without the 
injunction of meditation; so that also has to be resorted * 
to. By co-presence and co-absence there does not come 
about the experience of oneness of self. Only when 
that is established, they would be; and that from them; 
thus there is reciprocal dependence. 

The argument that the Vedanta texts stand in need of the injunc¬ 
tion to meditate is here concluded. 

The reasoning based on co-presence and co-absence is not 
enough. Such reasoning cannot independently lead to realization. It 
is only when a thing is known that there can be reasoning about it. 

If it be said that reasoning results in knowledge, there would be 
reciprocal dependence thus: When there is the experience of reality, 
there is reasoning based on eo-presence and co-absence; and when 
there is the latter, there is the former. 

NTV — aikatmyanubhave sati anvaya-vyatirekau bhavatah, tat - 
siddhau ca brahma tmanubhava siddhir ity any ony air ay ah. 

[ 789 - 790 ] 

^IR5T^Th( | 

frwrii 11 n 

“ Even as the words 4 viivjit’ and 6 yaga 5 (in the text 
‘vtivajita yajeta’), while preserving their own senses 
attain validity by (the assumed word) ‘desire-for-heaven’; 
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so also, Scripture and reasoning, while preserving the 
sense expressed by them, attain validity through conti¬ 
nued meditation; not otherwise”. 

Scripture and reasoning convey their meaning and bring about 
the realization of the truth only in dependence on continued medi¬ 
tation ( prasankhyana ). 

This is explained here on the analogy of the text of the vifvajit 
sacrifice (vifvajin-nyaya).* The vifvajit is a part of the great sacrifice 
called gavam-ayana which lasts for a year. In the command which 
relates to the vitivajit sacrifice, viz. ‘Let him sacrifice with the 
visvajit ’ (vifvajita yajeta), no mention is made of any fruit. Here the 
enquiry is whether this text enjoins a mere action, or an action that 
results in a fruit. The prima facie view is that, as no result is men¬ 
tioned in the injunction, only an act is enjoined here. The Purva- 
mimamsa view is that it is not true to say that the action in question 
is not conducive to any result. Although no fruit is declared in this 
text, the fruit is to be known by implication. What, then, is the 
fruit? The prima facie view suggests that it may be any fruit, since 
no specific fruit is mentioned. The Mimamsa view is that heaven is 
the fruit, since all desire heaven. [See PM, IV , iii, 10-16.] 

Now, in the text 'vigvajita yajeta’, the words ‘ visvajit ’ and ‘yaga’ 
convey their respective meanings, no doubt. But they become 
pramana only when the word * svarga-kama’ is supplied. Similarly 
Scripture and reasoning, while having each its place, gain validity 
only in association with continued meditation. 

NTV—tatra hi sarvabhilasitatva-laksana-yukti-siddhena niyojya- 
kahksa-purakena svargakamena svabhidheyartha-palanam kurvatl 
vitvajidyaga-padena saha manatam gacchatah anyatha apramanya~ 
pr as ahgat, 

NKL—visvajita yajete ’ti viSvajic-chabdasya trtiyantasya karafia - 
bhuta-yaganamadheyat va t . 


* G. A. Jacob, A Third Handful of Popular Maxims, Pp. 127-8. 
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vi$vajidyaga~vakyasyapeks Ha - svargakami-kalpanaya svarthabodhakat- 
vam tadabhave pravrttyabhavad visvajidyaga-padayoh sxargakamena 
svarthanupalanam kurvato manatvam yatha. 

[ 791 ] 

m 5^3 || || 

Admitting that Scripture has for purport oneness of 
self, some seek to establish karya also through reason¬ 
ings, for the sake of that, (the experience of oneness of 
self); that is not right. 

The prasankhyana-vada is here concluded. Those who sponsor 
this view, while admitting that Scripture has the one reality for 
purport, maintain through the aforementioned arguments that in 
Vedanta there is karya also which is of the nature of prasankhyana . 

Siddhanta —The prasahkhyana-vada is not sound. 

[ 792 ] 

ll ^ 11 

The triad, cognizer, etc., constituted by pure consci¬ 
ousness as they are, look like the established though 
they are not established; what then is required for their 
establishment ? 

What for is prasankhyana ? (1) Is it required for establishing 
reality? (2) Or, for removing the mediateness thereof? (3) Or, for 
warding off its non-establishment? (4) Or, for destroying the igno¬ 
rance thereof? (5) Or, for making it immediate? (6) Or, for the 
sake of its release? 
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(1) The first alternative is not possible. The reality with which 

4 

we are acquainted is of the triple form, cognizer, cognition, and 
object cognized. This triad has no reality other than that of pure 
consciousness, the self. Because of the self, the triad appears as if 
established. Nothing else is required for the establishment. 

NTV mentions only the first two alternatives: 

kith vastu-siddhyartham prasankhyanavidhir apeksyate , uta vastu- 
nah paroksya-nivrttyartham. 

NKL has these two alternatives: 

prasankhyana-niyogasya vastvaparoksam phalam , tat-paroksya - 
nivrttir va . 

AVS has the same alternatives as NTV. 

[ 793 ] 

f 

\\*%\\\ 

The witness-self, the reality, by which even the 
mediate (objects) are made to appear as if immediate 
and as if the self—in respect of that, how can there be 
mediate knowledge? 

(2) The second alternative is to be rejected. Egoity,etc., which 
constitute the not-self, are made manifest by the witness-self, 
although by themselves they are mediate; and because of this mani¬ 
festation they appear as if they are the self. The witness-self, there¬ 
fore, can never be mediate. It is the most direct and immediate 
reality. As there is no mediateness for it, how can there be removal 
of mediateness? 
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[ 794 ] 

*qcl: ffil *&a. II ^8 II 

Because by that self-established (reality) even igno¬ 
rance, etc., which veil the entire object of knowledge, 
are established, from what can its non-establishment 
result? 

(3) The third alternative is here rejected. It is the self that 
establishes even ignorance, doubt and erroneous knowledge that 
veil the world of objects. The self is, thus, ever-established; it is 
self-established. So, non-establishment is impossible in regard to it. 
Where is the need, then, for prasahkhyana for the purpose of warding 
off non-establishment? 

[ 795 ] 

^T(|^ U&TcTdap? *T: I 

ii il 

That which is established by its own glory and is 
innermost of all—what else than the effect of removing 
the darkness (of ignorance) can the means of knowledge 
relating to that produce? 

(4) The self is established by its own right, and in its own 
greatness. Nothing else is required to establish it. All that we need 
is to recognize its eternally established nature. For this, ignorance 
has to be removed. But the removal of ignorance is the fruit of 
pramana t and not of prasahkhyana . 

NTV—na vastunah sphuranam pramana-phalam kirntu, avidya - 
nivrttir ity arthah . 
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NKL — avidyadi-nivartakatvena vakya-pramafiyam iti bhavah. 

AVS—na vastu-siddhih pramana-phalam , kimtu avidya-nivrttir 
ity art hah. 

[ 796 ] 

*Ti5ru^5R^sra iFreitfWpRl l 

^ ii ii 

Even in the absence of the triad, cognizer, etc., that 
which sees the absence as the witness, because it never 
loses its sight—how can that be mediate? 

(5) The inner self is eternal and self-luminous. It is the never- 
failing witness of the being as well as non-being of cognizer, etc., 
enjoyer, etc., and agent, etc- It is absurd to suggest that such a 
reality is not immediate. Nothing else is immediate. Hence, there 
is no need for an injunction of prasahkhyana to render the self 
immediate. 

NTV—na svatas-siddhasya lopa-janmadayah svato ’nyato va 
siddhy anupapatteh. 

NKL—svapadau pramatrader abhave tad-abhava-saksitaya atme - 
syate yena kena karanena aviplutakso nitya-caitanya-svabhavat. 

di.\Ii Iwptci KS>0 

[ 797 ] 

3^wki$TRi ii ^ ii 

The impossibility of injunction through the channel 
of bhavana in the case of the one self has already been 
explained in our examination of eligibility. 
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In the verses of the Vartika (v. 20 f.) dealing with eligibility, it 
has already been shown that there is no need for the injunction of 
the practice of contemplation after knowledge has arisen from 
scriptural testimony. 

NTV — bhavana purusa-prayatnadih vedartha iti bhattapadamata- 
valambanena vidhir adhikari-pariksayam nirakrtah , idanim brahma - 
dattadi-matavalambanena niyogo vakyartha iti vidhir nirakriyate. . 

AVS puts v. 654 before the present verse, and v. 655a after the 
present verse. This is followed by the remark : ity evam vartikanam 
kramo drastavyah, pathakramad arthakramo balavan iti . 

tasmat tatra likhitavyam vartikadvayam atra likhilam upadetiatah 
Sastrartho'dhigantavya itipratipadanaya. anye tu atraiva vartikadvaya- 
sambandham var nay anti. 

[ 798 ] 

m\s% n ^ n 

As to how the sense of injunction is impossible 
following the doctrine of niyoga , in the matter of estab¬ 
lishing oneness of self, is here explained with care. 

Here, the view that is refuted is that of Brahmadatta, viz. that 
there is need for injunction in the matter of the practice of jnana. 
Hence, this is no repetition. 

[ 799 ] 


54 
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Because oneness of self is itself release, bondage is 
from ignorance of that; there is need for means in the 
case of what is to be accomplished; that is not required 
in the case of what is already established. 

(6) The sixth alternative is here shown to be unsound. Release 
is the very nature of the self. The self is not really bound. The 
sense of bondage is due to ignorance. A means is required for 
accomplishing what is not accomplished. In respect of what is 
eternally established, no means for its establishment is necessary. 

NTV frames two alternatives, for the first of which the present 
verse gives the answer. The alternatives are: (1) Is the prompted 
person he who desires release? (2) Or, he who desires the experience 

of Brahman-At man? The second alternative is replied to in verse 801. 

% 

[ 800 ] 

met || coo || 

For the reality which is called oneness of self, the 
only obstacle is darkness; it is neither what is to be 
accomplished nor means; in regard to that there is no 
need of bhavana. 

Release, it has been said, is self-established, and is not depen¬ 
dent on any means. What for is jnarta, it may be asked. The reply is 
that jnana is required only for destroying ignorance. As the self 
which is the sole reality is devoid of the distinction of what-is-to-be- 
accomplished and what-accomplishes, there is no need for the injunc¬ 
tion of practice. 

NKL — asadhya-sadhane sadhya-sadhana-bhava hina ity art hah. 
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sRh?*iH || c„? || 

If continued meditation is seen to be the karya to be 
accomplished by him who desires direct experience, then 
how can oneness of self be said to be the purport? 

It may be argued thus: Although there is no injunction of 
prasahkhyana as the direct means to release, it becomes an auxiliary 
through jnana to which it is subsidiary. 

Reply: If prasankhyana is enjoined by the Vedanta texts for the 
benefit of those who desire realization, then those texts cannot have 
the oneness of self for purport. 

AVS—saksatkaranakamasya karyam niyogah prasankhyane visaye 
sadhyam pratiyate yada, tada prasafikhyana-niyogasya aikatmya~ 
paratvam katham , na kathamcit . 

| 802 ] 

mA rrt \\ c®* n 

Having the karya for purport and having some¬ 
thing else , for purport—'these two are contradictory. 
Indeed, the karya is always what is to be! accomplished; 
what is other is only for accomplishing it. 

The same texts cannot contain an injunction as well as teach the 
oneness of self. If injunction is the purport of the Vedanta texts, 
then any other teaching must be for the sake of that, on the principle 
that “things that have already come to be are taught for the sake of 
what-is-yet-to-be” (bhutam bhavyayo ’padiSyate). 
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[8031 

11 **\ || 

Being the qualification of what is prompted, if direct 
experience be regarded as the fruit, then continued medi¬ 
tation which is the content (of the injunction) cannot be 
the means to direct experience. 

If it be said that continued meditation ( nididhyasana ) is also 
enjoined, like ‘hearing 5 (sravana), as means to direct experience, and 
prasankhyana is only another name for nididhyasana , true; but 
prasankhyana does not make known the reality by being the content 
of the cognition of niyoga; for the direct experience is the fruit of 
pramana, and prasankhyana is not a pramana. 

AVS —anubhavakamah prasahkhyanam kuryad iti niyojyasya 
’dhikarino viSesanam bhavaim anubhavah phalam iti tvayocyate niyoga - 
vis ay am sat prasahkhyanam anubhuter na sadhanam, anubhavasya mana- 
phalatvat , niyoga-visaya-prasahkhyanasya apramanatvat. 

[804] 

wA\ 

3flf lTil| 1%^ H II 

How can the karya which is the sense of the verbal 
root occur in the case of continued meditation? Indeed, 
continued meditation is the repeated reflection with the 
help of word and reasoning. This is settled. 

So far we have argued that prasankhyana is not the means to 
experience, admitting for the moment that it is the content of niyoga. 
Now, we affirm that prasankhyana is not at all the content of niyoga. 
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The content of niyoga must be the sense of a verbal root, e. g., yaga . 
Prasankhyana is not so. It is of the nature of a repetition of 
‘hearing’ (fravana) and ‘reflection’ (manana). It is not an act; it 
is the repetition of an act. 

[805] 

qq\ mv\m \\ ^ \\ 

If the content of the sense of the verbal root of 
Havana (hearing) be the karya , then Havana alone will 
be for you the specific content. 

If it be said; “Let there not be in the Vedanta an injunction for 
meditation. Let hearing and reflection be the content of injunction”, 
we reply that the opponent’s thesis would then be destroyed. The 
prasahkhyana-xadin's thesis is that meditation is* enjoined. We on 
our part do admit that hearing, etc., are enjoined in order to make 
him who desires release turn to the Scriptural texts. 

[ 806 ] 

^ craira n u 

Even in the Daksayana rite, etc., where repetition 
is said to bear fruit, the fruit is from the Paurnamasa , 
etc., as associated with the guna (repetition), and not 
from the guna alone. 

The purvapaksin may argue that repetition may be enjoined on 
the analogy of the Daksayana sacrifice. The siddhantin replies that, 
on the same analogy, it is the act that is enjoined, not repetition. 
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In the context of the DarSapurnamasa , we have the passage, 

*daksayafia-yajnena yajeta prajakamah 9 (One desirous of offspring 
should perform the Daks ay ana sacrifice.) [See Taittifiya-samhita , 
II, v, 4. 3.] Here the question to be settled is whether the passage 
speaks of a particular result following from the adoption of a parti¬ 
cular accessory at the Dar$apurnamdsa sacrifice, or whether the act 
mentioned is a distinct and independent sacrifice. The prima facie 
view is that it is the latter. The reasons adduced are that a particular 
name is attached to the act, that there is no mention of an accessory 
in the text, and that the text is complete with the mention of the 
result. The Purva-mimamsa siddhanta is that the text in question 
speaks of a particular result following from the adoption of a parti¬ 
cular accessory at the DarSapurnamasa . From the context of the 
present passage we learn that the Daksayana falls within the purview 
of the DarSapurnamasa , and that it is not an independent or separate 
sacrifice. There is a text which reads thus: ‘One should perform the 
DarSapurnamasa for thirty years; if he is a performer of the Daksa¬ 
yana he should perform it for fifteen years only; even thus does it 
become accomplished; as the Daksayana contains two Paurnamdsa 
and two DarSa sacrifices: thus is there accomplishment in fifteen 
years’. From this we know that Daksayana is not a separate sacrifice. 
The term t ayana‘ > means repetition. Daksa is the sacrificer who’ is 
quick and an expert. So, the expression Daksayana signifies the 
repeated performance of the Dar&apurnamasa by the expert sacrificer 
and priests. Daksayana , thus, connotes a certain accessory detail at 
the Darsapurnamasa, And, the text in question speaks of the result 
following from the adoption of an accessory; it does not enjoin a 
distinct sacrifice, [PM, II, iii, 5-11.] 

In v. 806, the purvapaksa is that there is realization through the 
repetition of hearing, etc., even as in the case of the Daksayana it is 
repetition that brings in the fruit. The siddhantins reply is that, 
even in the example cited, the fruit which is heaven does not result 
from the accessory by itself, but from the Dar Sapurnamasa as 
endowed with the accessory which is repetition. Similarly, here 


when it is settled that the fruit is gained through the act, viz. hearing, 
etc., as endowed with the accessory, it is not proper to hold that there 
is injunction of repetition too for the sake of intuiting reality. 

[807] 

JTUI qjinfo W\: I 

str ^in%^ 3 wit \\ \\ 

Even where curd, etc., are taken to be guna , they 
are so as distinctive of the karya , having been entered 
into by the meaning of the verb-root. This has already 
been attained, and (the curd, etc.,) are not independ¬ 
ently (enjoined). 

It may be argued that, even though ‘repetition’ is not the sense 
of the verb-root, it may be the content of injunction, even as the 
accessory curds ( dadhi ) in * dadhna juhotV (With curds he offers the 
oblation), which are not the sense of the verb-root, are enjoined. 
The reply is that even the curds are enjoined only as influenced by 
the sense of the verb, and not independently. So, here also, repeti¬ 
tion without the act (hearing, etc.) cannot be enjoined for the sake 
of the fruit. 

There is the text ‘ agnihotram juhoti *, and then the texts * dadhna 
juhoti , payasa juhoti ’, etc. The question with regard to those texts is 
this: Are the homas enjoined by the texts ‘ dadhna ’, etc., and are 
these collectively referred to in the text ‘ agnihotram juhotV ? Or, is 
this latter sentence injunctive of an independent homa ? The prima 
facie view is that this sentence refers to the homas enjoined in the 
sentences ‘ dadhna ’, etc. The Purva-mimamsa siddhanta is that the 
injunctive text is ‘ agnihotram juhoti’, and that the other sentences 
specify the accessories, etc. The term * agnihotra 9 does not refer 
collectively to sacrifices already enjoined. In ‘ agnihotram juhotV , 
the act of homa (i.e. offering into fire) is enjoined. The sentence 
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* dadhna juhoti' cannot convey the notiorithat the Agnihotra should be 
performed; what it signifies is simply that the connection between the 
dadhi and the homa should be brought about. Thus it is settled that 
the repetition of the mention of homa in such texts as *dadhna juhoti * 
serves the purpose of indicating the accessory details. In other words, 
the use of the term * juhoti* is a reference to the homa enjoined 
elsewhere in the text ‘ agnihotram juhoti *. In the term ‘ juhoti * as 
appearing in the sentence ‘ dadhna juhoti ,’ the conjugational affix 
serves the purpose of enjoining the material, dadhi, mentioned by the 
word dadhna , and it is only the 5 verbal root that contains the refe¬ 
rence to the homa enjoined elsewhere. [PM, II, ii, 13-16.] 

[808] 

stcfuii%4 =3 RiFrigqifT ^ srcR I 

Hearing, etc., have not been enjoined; nor is the 
fruit declared in Scripture for guna; in ‘ Thou shalt 
see % only the content, the sense of the root, is 
declared. 

It cannot be said that in the statement ‘Let one become calm 
and collected and then see the self,’ meditation which is of the form 
of repetition is enjoined. Seeing is not the fruit of repetition which 
is an accessory; it is the fruit of hearing, etc. Nor is release the fruit 
of repetition; for that is the fruit of jhana. Here the content of 
injunction is seeing ( dar&ana ,) and not repetition. 

[ 809 ] 
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Nor is the repetition implied by that (darfana-vidhi) 
enjoined, for there would be giving up of what is 
declared* That which is not accomplished by the sense 
of the verb, how can that result from the guna called 
repetition? 

It may be contended that, as seeing cannot be enjoined, we 
should take repetition as what is enjoined by implication. But this 
contention is pointless. There is no reason for rejecting what is 
expressly taught and assuming what is not taught. If a fruit does not 
result from an act, it cannot result from repetition. If intuition does 
not arise from the kndwledge that is born of Scriptural testimony, 
how can it arise from a repetition thereof? So, even if an injunction 
of seeing is to be rejected, there cannot be assumed an injunction of 
repetition for the sake of intuition. 

[810] 

11 <^ 0 n 

As regards the sense made known by it, if Scripture 
needs reasoning, etc., then it would become dependent, 
by relinquishing self-validity. 

In v. 774 it was stated by the purvapaksin that meditation is 
enjoined for one who has known the nature of the self from Scrip¬ 
ture but has not experienced it. It was also contended in that 
context (see v. 778) that reasoning too is required. That is recalled 
here and refuted. It Scripture depends for its sense on reasoning, 
etc., its self-validity would be destroyed, and would become depen¬ 
dent and defective like secular statements. 


55 
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[811] 

d$s® if^*4 jf: ii <n ii 

“ If reasoning, etc., are not different pramanas , 
because they are parts of pramana, all the parts together, 
for us, make known the oneness of self.” 

Purvapaksa — Reasoning, etc., are not different pramanas. 
They, together with Scriptural testimony, constitute a single pramana. 
It has already been stated that the self is to be realized through verbal 
testimony, reasoning, meditation, and the self. 

[812] 

% 

Not together, (do they make known the self); for 
the parts, like oil, wick and fire, are for the sake of 
securing for pramana its nature, and not for attaining 
the object of cognition. 

Siddhanta — It is wrong to say that these four together reveal 

r 

the reality. Just as oil, etc., together contribute to the flame, and 
the flame illumines the object, here too the four parts together make 
for the pramana, and it is the pramana that reveals the real. So, it is 
settled that the four parts are not the means to the intuition of 
reality. 

[813] 

i 

ii ii 
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If all of them together produce a single fruit, then 
the view that each fosters the pramana would be false. 

If the parts by themselves reveal the real, then it cannot be 
maintained that the pramana is strengthened by each of these. The 
prasahkhyana-vadin does maintain this latter view. So, on his own 
testimony, it must be admitted by him that the parts are only contri¬ 
butory to the pramana. 

[814] 

The fruit of the coming together of pramana and 
the causal agents is the accomplishment of its own 
nature as pramana; in the matter of manifesting the 
object nothing else is required. 

Thus, the parts accomplish the pramana; and the pramana reveals 
the real. In the matter of its coming into being, the pramana does 
depend on the causative factors; but in the matter of revealing the 
object, it depends on nothing else. 

A VS — Sabdadi-padacatustayam jnanotpadakam eva narthapraka- 
Sakam ity etat sadhayatL 

[ 815 ] 

553WR5WI <?nis 4 sratsm II II 

For, oil, wick, and fire are the cause of producing 
the lamp; the lamp which has thus been brought into 
existence illumines the object by itself. 
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The illustration given in v, 812 is here explained. 

Just as the lamp, which is the result of oil, wick and fire combi¬ 
ning together, illumines the object by itself, so also the pramana , 
which is given rise to bv verbal testimony, etc., reveals its object 
independently without any further aid. 

* 

[ 816 ] 

flfMcUsrren n ii 

That which is made known 1 by Scripture, if that 
alone is made known by reasonings, then there is futi¬ 
lity; if there is some difference, then they (reasonings) 
would constitute a different pramana . 

v 

It may be held that verbal testimony, etc., are not contributories 

to the rise of pramana , but are themselves pramana . Then, the 
question would, be: Are they pramanas collectively, or individually? 
If the first, then we have to enquire: the sense that is conveyed by 
verbal testimony—is that itself made known by reasoning, etc,, or 
some other sense? If it is the same sense, then there is futility for 
reasoning, etc. If it is a different sense, then reasoning, etc., would 
be separate pramanas, and there would he no collectivity. 

[817] 

3ii§n*p3cii ii ii 

If reality be established through empirical argu¬ 
ments based on dream, etc., then it would be non- 
Scriptural; and Scripture would be a re-statement. 
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If verbal testimony, etc., be regarded as pramahas individually, 
then we have to ask: Are the reasoning, etc., that are pramana such 

as are empirically known or those that arc known through the Veda 
alone? The enquiry into the three states of experience is empirical. 
By the rule of co-presence and co-absence, it is argued that the three 
states are illusory and that the self alone is real. But, then, this 
reasoning is not dependent on the Veda; and the texts ‘That thou art" 
etc., would turn out to be dependent pramana . 

NTV — vedaika-samadhigamyam brahma tia bhavet , gastram ca 
yuktisiddanuvadakam na pramanam ity art hah. > 

NKL—avasthatrayasya vyabhicarad atmano 'vyabhicarad avastha* 
traya-taddharma-samhandho na vastava iti laukika-tarkad atmasiddhau 
vedasya anuvadakatvam avaidikatvam ca atmanah ity art hah. 

[ 818 ] 

^I3lif*lc|l II CSC II 

If the arguments be Scriptural, as they serve only to 
elucidate the sense taught by Scripture, then also those 
arguments would be re-statements, and they would be 

l !J 

non-different from Scripture. 

If the reasoning, etc., are those that are known through the 
Veda , then they would be of the nature of restatements, and not 
pramanas. Also, they cannot be regarded as different from the Veda; 
and the four factors will have to be reduced to three. 

[ 819 ] 

^ SRPP?f sPRtSfrRFTl mi II II 
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Continued meditation is repetition. How can 
repetition (of Sabda) endow an object with an excellence? 
There is no excellence brought about in the object of 
knowledge by repetition of the pramana. 

It has been shown that verbal testimony does not depend on 
reasoning. Now, we proceed to show that there is no dependence 
of verbal testimony on meditation (prasnkhyana). 

Prasankhyana is repetition. As applied to verbal testimony, it 
must mean a repetition thereof. But such repetition does not bring 
about any excellence in the object. In the case of the perception of 
a pot, for example, there is no excellence seen in the object by a 
repetition of the perception. 

NTV—prasankhyanam nama pramanavrttir ucyate , sa katham 
ati&ayam kuryat. 


[820] 


3s# | 
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Even where because of the defect of darkness, etc., 
there is determination (of the object) in sequence, there 
is no validity for the combination (of parts), for the 
object cognized (at each stage) is different. 

It is true that in the case of the determination of an object that 
is in semi-darkness or at a distant place, repetition of a pramana is 
useful. But, here, it must be realized that the determination is not the 
result of the collective operation of pramanas. In fact, the object is 
different each time. 
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[ 821 ] 

cji%tfci sipqq i 
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It is first known as a thing, then as a living being, 
then as a human being, as a man, as being dark, and 
then as so-and-so; thus there is difference in the object. 

How the object of knowledge is different is shown here. 

[ 822 ] 

II II 

To be a means of valid knowledge, indeed, is to 
have definiteness as its fruit; and that is different. When 
the earlier cognitions do not have that there is validity 
only for the last one. 

The function of a pramana is to define the object. As the 
definition of each object is different, the pramana also is different. If 
the earlier cognitions have not defined the object, the last one alone 
should be regarded as pramana. 

[ 823 ] 

m I 
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If it be said that even though there is difference in 
the object of knowledge, the pramana is one because the 
same reality is apprehended, then (for the same reason) 
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perception, etc., having the same object must be a non- 
different pramana. 

If it be said that, though there is a difference in the object when 
there is a series of cognitions, the pramana itself is single because the 
thing itself is non-different, we reply; if that were so then the five 
pramanas, perception, etc., should be regarded as a single pramana 
when they have the same content. 

[824] 

95!*$ 99h *5#f5cll 959*5, II II 

. If continued meditation which is being accompli¬ 
shed were to accomplish the fruit, like sacrifice, then it 
would be what causes to act, and Scripture is what 
makes known; how could the two be one? 

If meditation is like sacrifice, yielding its fruit through being 
performed, then it is a causative factor ( karaka ), and cannot, there¬ 
fore, be identical with Scriptural teaching whose function is to make 
known {jnapaka ). 


[825] 
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The cognizer-self cannot be a part of the pramana, 
if it be the empirical soul (that is meant); if it be the 
supreme Self, that is the object of knowledge ( prameya ); 
how then can experience be the fruit? 








It was stated by the purvapaksin that there are four factors consti¬ 
tuting the pramana for Self-realization. One of the factors is the 
self. Which self is this? Is it the empirical self ? Or, the supreme 
Self? It cannot be the empirical self, because that self is the locus 
of pramana, and cannot, therefore, be a part of pramana . Nor can it 
be the supreme Self, for that Self is the object of pramana. So, how 
can experience be the fruit of the said four factors? 

[ 826 ] 

»3R?q sfsraM ! 
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If experience is one’s own nature (svarupa), then it 
is not what-ls-to-be-accomplished, as it is established 
independently by itself; if it be the knowledge thereof, 
then that is pramana; and that is (i.e. arises) from Scrip¬ 
ture and not from a karya . 

What is this experience? Is it the nature of Brahman? Or, is it 
the psychosis of the form of Brahman? If it be the former, it cannot 
be the fruit of pramana. If it be the latter, then that is the result of 
the Scriptural texts ‘That thou art’, etc., and not of prasankhyana 
which is a karya . _ . 

Y)fi t 

NKL —tattva madi vakyaphalam vrttirupajnanam na prasankhyana- 
phalam. 

[ 827 ] 

qk@lj^Rfcsf $4 ct faicis^ ii ^ ii 

Scripture which is being repeated, verily, does not 
lose its nature; and how can reasoning and that which is 

f 

mediate be for you the means of increasing validity? 
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According to you. Scripture can yield only mediate knowledge 
of the real. Reasoning is, no doubt, mediate. By merely repeating 
these, how can one get immediate experience? 

[ 828 ] 

f r lt fi%: ^ ^ i 

The growth in validity depends upon growth in the 
object of knowledge; it does not occur by itself; and the 
growth of that (object) depends on the growth of 
validity. Thus there is reciprocal dependence. 

If it be held that by the said repetition there is an increase in 
knowledge, there would be the defect of reciprocal dependence thus: 
when there is excellence brought about in the object of knowledge, 

there occurs similar excellence in the means of knowledge, and 
vice versa. 

NKL — prameyasya vrddhau visayasyati$aya-siddhau pram iter 

vrddhih . mitivaicitryam antarena meyavaicitryam nasti manadhi- 

natvan meyasiddhir iti anyonya&rayah. 

[ 829 ] 

firRi i 

If Scripture, even after generating knowledge, should 
stand in need of reasoning, etc., then that would be so 
even in the case of heaven, etc.; and in that case it 
would become dependent. 
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You say that Scripture stands in need of reasoning, etc. Now, 
does Scripture expect help from reasoning, etc., after making known 
the real, for the sake of the fruit which is intuitive experience, or 
does it require help even in the matter of making known the real? 
If it be the first, then it must be said with regard to the text *He who 
desires heaven should sacrifice,’ etc., that it occasions the sacrificial 
activity of the person concerned by making known the relation 
between the means and end, and then requires help from reasoning 
for the accomplishment of the end which is heaven. But such is not 
the case. If the second alternative be sponsored by you, then Scrip¬ 
ture would cease to be pramana , being dependent on reasoning. 

[ 830 ] 

II II 

What more from Scripture is to be attained by him 
who has known the self as free from the aggregate of 
ev il—in which case there may be dependence on reason¬ 
ing, etc.? 

More than the realization of the pure self, there is nothing that 
is to be achieved through Scripture. Where is, then, the need to 
depend on reasoning? 


[ 831 ] , 
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What reasoning does the lamp require which by its 
own light dispeis the serpent and the shudder (caused by 
it]) and makes known the truth, viz. the rope, etc.? 
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An example is given for showing that Scripture does not depend 
on reasoning for making known its own sense. The example is the 
familiar one of the lamp dispelling the rope-snake illusion. 

NKL—vimcitam adhyasta-nivarttakam tattvajnanatvat rajjutattva- 
jnanavat. 


[ 832 ] 


f| i%ii i 

% 
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The relation of subsidiary and principal cannot be 
without syntactical unity; and that cannot obtain here 
because of difference in purport as reality and karya. 

Scripture and prasankhyana are not related as principal and 
subsidiary, because there is no syntactical unity between them. And 
there cannot be syntactical unity, because their purports are different; 
the texts ‘That thou art,’ etc., have reality for purport, while the 
injunction of meditation has niyoga for purport. 


A VS — prasafikhyanavidhi-Sastrciyoh SesaSesibhava ekavakyatani 
vino, na sambhavati, sa caikavakyata na sambhavati, tattvamader vastu- 
paratvat prasankhyanaviddhayaka-vakyasya niyogaparaivat. 

[ 833 ] 

II ii 

Nor is there here syntactical unity of the nature of 
identity of fruit, as between auxiliary and principal, in 
which case syntactical unity could be postulated. 








It may be contended that there is syntactical unity for prasah - 
khyana and Scripture because of the sameness of fruit, as for the texts 
relating to the Prayajas and the Dargapurnamdsa * In connection 
with the Dar&apurnamasa sacrifice, we read —'samidho yajati, tanuna- 
patam yajatiy ido yajati, barhir yajatU svdhdkdram yajatV ( Taittifiya - 

samhitd , II, vi, 1,1). This text mentions the fore-sacrifices that are 

0 

to be performed in connection with the DartiapUrnamasa. These fore¬ 
sacrifices have no independent fruit; they are auxiliary to the princi¬ 
pal act which is the DarSapurnamasa. 

* 

Now, if prasankhydna and Scripture are to be related in this way, 
what is the fruit, we ask? Is it heaven? Or, is it release? 

The fruit cannot be heaven; and prasankhydna and Scripture 
cannot have syntactical unity because of having heaven as their 
fruit. A contrary example is given here. There are two sets of texts 
(A) one commencing with the words * yadagneyo'stdkapalahS etc., 
and (B) the other with the words ‘agharam agharayati / etc. They 
relate to two sets of sacrifices. The question to be settled is whether 
both the sets of sacrifices are equally primary, or whether the first set 
alone is primary, the second being auxiliary. It is argued by the 
Mimamsaka , as against the prima facie view, that the first set comp¬ 
rises the principal acts constituting the DarSapurnamdsa , while the 
second set consists of auxiliary acts. It is also maintained by him 
that the text, l ya evain vidvan paurnamdsim yajate > ya evam vidvan 
amdvdsyam yajate ’ ( Taittiriya-samhita , 1, vi, 9, 1-2), does not enjoin 
two different acts, but prescribes the time of performance with refe¬ 
rence to the first set of sacrifices. [See PM , II, ii, 3-8.] Here again 
we have syntactical unity because the texts are related as enjoining 
the principal and subsidiary acts. And, the fruit is heaven. 

This contingency does not arise with reference to prasankhydna 
and Scripture, because even you do not hold that heaven is their fruit. 
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[ 834 ] 

mm n mgTOtj, i 
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For release which is self-established, what is to be 
established ( prasahkhyana ) cannot be the helper; auxilia- 
riness is not to be found in any other way in the case of 
what does not help the principal. 

In regard to the other alternative, namely, that prasahkhyana and 
Scripture have syntactical unity because they have release as their fruit, 
we have to ask; does prasahkhyana help Scripture in the matter of 
bringing about the fruit, or in establishing Scripture itself? 

Not the first; for it has already been shown that in the matter of 
release which is the fruit of Scripture, the injunction of prasahkhyana 
is of no use. 

NTV—kaivalyam hi svatahsiddham na ca tasya krtisadhyataya 
* nus they am prasahkhyamm sadhanopakarakam bhavati. 

[ 835 ] 

n sit® -t I 
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Scripture does not need karya for establishing itself, 
for it is eternal, nor for teaching the oneness of self, for 
it has the capacity to express by itself. 

The second alternative too is not possible; Scripture is eternal, 
and so it does not require prasahkhyana for its establishment; nor 
does it need prasahkhyana for revealing its sense, for it has the ability 
by itself to make known the one self. 

AVS—vedasya nityatvat svato bodhana-samarthyac ca . 



[ 836 ] 
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If continued meditation be the sense of Scripture, 
when performed once, there should be experience of the 
oneness of self; if not, there would be failure of fruit¬ 
fulness, ahd there would result invalidity (for Scripture). 

Let prasankhyana be the principal or a subsidiary to Scripture. 

But we have to settle this question, viz. whether it has an unseen 

result or a seen result. It cannot have an unseen result; for that is 

unacceptable to both of us. If it has a seen result, does that result 

come about when prasankhyana is performed once, or only when iit is 

repeated? If the first alternative be sponsored, then you will have to 

give up "advocating bhavana which is prolonged and uninterrupted 

meditation. As-for the second alternative, that too is unintelligible* 
% 

If a single performance of prasankhyana does not yield the fruit, how 
can a repeated performance yield it? 

[ 837 ] 

^ 31 Zft fteR: I 

II II 


Nor is there prescribed here time or number in 
which case there could be certainty about the result 
through that- Indeed, there cannot be activity in respect 
of what is in doubt* 

In the injunction of prasankhyana there is not mentioned ‘time’ 
or 'number 1 by virtue of which it may be said to yield the fruit. 
Contrary examples may help in elucidating the point here. In the 
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Case of the Agnihotra sacrifice, ‘morning’ and ‘evening’ are prescribed. 
In the text 'He takes hold of the seventeen Prajapatya animals/ the 
number ‘seventeen’ is prescribed. In regard to prasankhyana , no 
similar prescriptions are there. When one is in doubt about the 
fruitfulness of an act, one would not perform it- 

NKL—as min-kale etavat - sankhyakam prasahkhyanad anubhava 
bhaved iti ... na. 

[ 838 ] 

* 

ft | 

w 11 

Or (i.e. even if he is active), having climbed up 
high, he will turn indifferent because of failure and do as 
he likes, or fall without gaining his objective. 

Or, when in doubt, if one performs prasankhyana , no good would 
come out of it. After trying and failing, one may become indifferent 
or despondent and end in utter defeat. 

[ 839 ] 

* 

4 * 

sn !l || 

Or, unseen fruit will have to be assumed, as in 
Agnistoma; or it should be assumed to be an auxiliary to 
rite, as the injunction of the Udgitha chant. 

If it be said that there in no question of failure, because one is 
asked to do prasankhyana till the end of one’s life, then we must 
assume an unseen result for it, as for the Jyotisioma. Or, prasah- 
kyana must be regarded as an auxiliary to ritual, even as the Udgitha 
chant is. 
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[840] 

3T5R3 ^ gg^i ^ l^lcU H <tf° H 

Thence there would be the karya contrary to what 
is taught and sublating Scripture; there would also be 
loss of faith for those who desire release and there 
would be sublation of the karya. 

If prasahkhyana is an auxiliary to ritual* it cannot serve as a 
subsidiary of Scripture (that teaches the one self). If it has an 
unseen fruit, then it would be a principal act, like the Jyotistoma . 
That would mean that you have to give up your view that prasah* 
khyana is subsidiary to Scripture. Moreover, if prasahkhyana is an 
auxiliary to ritual and has an unseen result, then the one who desires 
release would not be interested in it even as he is not interested in the 
Jyotistoma. As realization is not seen to result from it, the one who 
desires release would not perform it; and so far as he is concerned, 
there could be no injunction of prasahkhyana. 

[841] 

snip*? ii ii 

The karya alone would be the principal, because 
there would be no need of the truth of reality; and since 
from Scripture the real cannot be gained, what content 
will the karya have? 

Further, on the view of prasahkhyana, we have to ask, what makes 
the reality known? Is it the text that enjoins prasahkhyana? Or, is 
it the text ‘That thou art/ etc.? Not the first, because the injunction 


57 




450 


[SAMBANDHA-„ 


has niyoga for purport, and cannot, therefore, reveal the real. Nor 
the second; for if the text ‘That thou art* has niyoga for purport, it 
cannot serve as ptamana in regard to its own sense. And, in the 
absence of the knowledge of reality, a^repetition of that knowledge 

i - 4 

would be impossible, and the niyoga , thus, would be void of content. 

* ' , 

r' • [842] . 

vfe rTg; : | ' 

ii ii 

^ ' ( 1 

If Scripture does not expound the true nature of 
reality, then since the real has not been established and 
as that text treats principally of karya , there would be 
for that the nature of eulogy. 

On the view of prasahkhyana, does the sacred teaching about the 
one self, while having that self for purport, not expound it, or does it 
expound? If it does not expound, then it would not be pramUna. 

[843] 

3$ ii ii 

* 

If Scripture does expound the oneness of self as its 
purport, then that oneness will be immediate, and so it 
is futile to assume a karya which destroys the mediacy. 

If the sacred teaching does expound the oneness of self, then the 
intuitive experience thereof would result from that text itself, and 
there would be no need for prasafikhyana to remove mediacy. 
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[ 844 ] 

\\ «» \\ 

How does that result from Scripture which does not 
teach the true nature (of the self)? When the cow which 
is non-horse is established, the horse is not established. 

Now, it may be argued thus: From Scripture there does not 
result the immediate experience of the real; for it can convey only a 
related and mediate sense. In order to make it immediate, there is 
the injunction of prasankhyana. 

Reply: There is the text which declares, ‘That which is direct 
and immediate,’ etc. If from this and similar texts there does not 
arise the direct experience of the one self, Scripture would become 
apramana . 

Objection: Scripture teaches a reality which is distinct from the 
relationless and direct self, and also as the counter-correlate thereof, 
the relationless and direct self. So, there is validity for Scripture. 

Reply: How is this possible? Suppose we see a cow which is 
distinct from the horse; do we thereby see the horse also? 

AVS — a$vad bhinne gavi siddhe ’pi pratyaksadina na taj-jTianad 
aSvasiddhih. 

' [ 845 ] 

sneft zsm n ii 

If it be said that the self is only heard from Scrip¬ 
ture, and that the experience thereof is from karya, then 
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the real is not determined, and Scripture would be mere 
words as is seen in the case of eulogy also. 

Objection: From Scripture, the relationless and direct reality is 
established. But a mere hearing of Scripture does not produce 
experience. In order to have this experience, one must do prasari - 
khyana. Thus, there is validity for Scripture, and there is need for 
prasahkhy&na. 

Reply: From Scripture, is there determinate knowledge of 
reality, or only doubtful knowledge? If there is determinate know¬ 
ledge, then that is experience, and nothing more is required. If there 
is only doubtful knowledge, then that is no knowledge. To say that 
there is knowledge from verbal testimony would thus be a mere 
figure of speech. If this be so, the text ‘That thou art,’ etc., would 
be but an eulogy. 

[ 846 ] 

gig qfaiicig. i 

And so, the doctrine that Scripture has karya for 
purport has been given up (by the prasahkhyanavadin) only 
in vain; Scripture would have sampat (meditation) for 
purport, since it ceases to have reality for purport. 

You cannot sav, “Let the text ‘That thou art’ be an eulogy. 
What is the harm?” If the text is an eulogy, then its purport would 
be karya. But this is not acceptable to you, for you too hold that the 
one self is the purport of the text. Self-consistency would demand 
of you to say that prasahkhyana , and not reality, is the purport. 

NKL — vastuparam Sastram icchata na prasahkhyana-niyoga 
9 nglkarya ity art hah. 
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AVS — vastuparatvena vastuni matram icchatah . prasankhyana- 
niyogo nabhyupagantavyah. 

[ 847 ] 

. || || 

Nor is Scripture to be taken as of the form of story, 
though (stories are) heard; for there would be the defect 
of having a beginning, etc. Stories are related only as 
being subsidiary to the human goal. 

There are stories related in the Upanisads. But they are not 
their purport; for by listening to them the human goal is not reached. 
If the stories were to constitute the purport, Scripture would have a 
beginning and cease to be eternal. The stories are there only as 
subsidiary aids to understanding. 

AVS—tarhi kimartham akhyayikarupam Srutya bhanyate ... abhyu - 
ddyamoksa-sadhana-stutyartham iti brumah. 

[ 848 ] 

If, for the fear of futile repetition, another sense be 
assumed here (for uttara-kanda), and it be stated to be 
oneness of self, then injunction would be futile, and so 
duality would have to be assumed (that there may be 
continued meditation). 

For this reason also there cannot be the injunction of prasah- 
khyana in the Upanisadic texts ‘That thou art, etc.: if the Upanisads 
have niyoga for purport, like the ritual sections of the Veda, there 
would be futile repetition. 
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Objection: In the ritual sections, injunction is independent,, 
whereas in the Upanisads the main teaching is about Brahman, and 
the injunction of prasahkhyana is auxiliary thereto. Thus there is no 
repetition. Or in the ritual section, niyoga is the external means, 
whereas here it is the internal means: Or, the connection may be 
stated thus: if prasahkhyana-niyoga is not admitted in regard to the 
text ‘That thou art/ there would be release through knowledge gene¬ 
rated by the text heard only once, and the repetition of the text nine 
times in the Chandogya would be pointless. Therefore the injunction 
of prasahkhyana as auxiliary to the sacred teaching should be 
recognized. 

Reply: The first explanation offered is not sound. If there be 
admitted niyoga in the Upanisads, that would become the principal 
according-to the rule that what is existent is for the sake of what is 
to be occasioned ( bhuta-bhavya-nyaya ). So, the proper distinction 
between the two sections should be stated thus: In regard to the 
Vedantic texts there could be no injunction by any means. Injunc¬ 
tion is pertinent only to the texts that relate to ritual. 

The second explanation too is not proper. That explanation 
would obtain if the two sections constituted one teaching like the 
second and third chapters of a single book. But that is not the case. 
As there can be no injunction at all in regard to the text ‘That 
thou art/ etc., the two sections must be regarded as two different 
teachings. 

The third explanation is equally unintelligible. If it is urged 
that the injunction of prasahkhyana is for the wise one also because 
the text ‘That thou art’ is repeated, then it would follow that duality 
is real, as without duality there could be no injunction. It cannot 
be said that only an apparent duality is required, for your view is 
that the niyoga is necessary even after there is knowledge. Otherwise, 
the niyoga too would become unreal. So, the reason for the repeti¬ 
tion of the text ‘That thou art* must be stated thus: it is for the 
r emoval of doubts that arise in the way of understanding the text, T 
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Note: AVS introduces the second alternative in the purvapaksa 
thus: brahmadattadi-matanusari kaScic codayati . j 

' ' * ‘ ^ 1 ■ i * 

[ 849 ] 

^ 3?T: | 

^1%^: ^I%|S || II 

In a matter which has been known through means of 1 
valid knowledge nowhere is again seen enquiring through' 
karya and reasoning, for then, self-validity would be 
destroyed. 

When is prasankhyana required—is it when the Scriptural teaching 
has been understood only superficially, or even when that teaching 
has been directly and determinately known? The first alternative is 
acceptable to us, not the second. On the evidence of the Scriptural 
teaching when a matter has been settled, there is no need either for 
niyoga or for reasoning. When the supreme truth has been seen, there 
is no room for the sense of agency. How, then, can there be scope 
for injunction, etc.? Moreover, if Scripture were to be dependent on 
them, its self-validity would be destroyed. 

[ 850 ] 

& fi: gfrfvj ^p-fasr srt | 

|j II 

When a pot has been known through perception, 
why reasoning and why karyal If they are needed for 
having a defectless cause, that is already established in 
the case of the Veda, because it has no human author* 
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An illustration is here given for showing that Scripture does not 
depend on reasoning, etc. When a pot is directly perceived, there is 
no need to reason about it. Sometimes, in the case of perception, 
etc., there may be a defective cause, which may necessitate dependence 
on reasoning, etc. But as regards Scripture, there can be no defect 
at all, for it is not the work of a human agent. 

NTV—tatta kacadidosasambhavad anvesanam , Sabdepi pauruseye 
purusadvaraka-dosa-sambhavad anvesana bhavaty eva, vedasya tu 
apauruseyatvad dosarahitatvam svatahsiddham iti nanvesanam yuktam 
iti bhavah. 

[ 851 ] 

ft II II 

As for contradiction with perception, etc., that 
remains even on the view of karya . How can there be 
the experience of oneness of self, since it is contradicted 
by perception, etc.? 

It cannot be maintained that, as the Scriptural knowledge of the- 
oneness of self is opposed to perception, there is need for prawn - 
khyana-niyoga . For, even then the opposition to perception would 
remain. 

NTV — siddhavastu-bodhakatve vakyasya pratyaksadi-virodhepi 
pramanyam yujyate, upakramadilingaih tatra tatvarya-nirnayat, niyoga- 
paratve tu adityo yupa ityadivat na vastuni pramanyam prat yaks adi- 
virodhad ity art hah. 

[ 852 ] 

sRionfsr h n ^ n 
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That which is established by the denial of that 
(perception, etc.) is, indeed, not a gift from the karya ; 
that is only from Scripture which is a valid means of 
knowledge, and not from the object, of knowledge which 
is karya. 

The establishment of the non-dual reality through the rejection 
of the evidence of perception, etc., is not on the strength of niyoga, 
but on the testimony of Scripture which is a valid means of know¬ 
ledge. Niyoga is not a means of knowledge; it is an object of 
knowledge. 

[ 853 ] 

m m ^ gra: w i 

If the nature of Scripture be the same for us both, 
then what argument of yours will justify karyal That 
there is no Scripture other than that which makes known 
what has not been known, we have said already. 

Both of us are agreed that the Vedanta texts validly teach a 
sense which relates to the established reality. We have also defined 
pramana as that which conveys a sense not already known. Thus, 
when it is shown that Scripture is the evidence for Brahman which is 
not known earlier, where is the need for dependence on niyoga? 

[See vv. 561-b — 562-a f.] 

[ 854 ] 
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After expounding the human goal by the force of its 
own nature. Scripture in speaking of that again with the 
help of arguments, is expectant only of its own sense. 

It may be argued that although niyoga is not needed, reasoning 
is required thus' Scriptural texts do contain arguments. The 
reasoning based on arguments is not possible before knowing a thing. 
So, it must be admitted that Scripture stands in need of reasoning 
for establishing what is taught by it. 

Reply: Scripture teaches its sense which is the human goal. The 
arguments are adduced to remove possible doubts. Although the 
knowledge of the inner reality, Brahman, is given by Scripture, there 
arise doubts on account of the limitations of man. The arguments 
that are advanced are designed for the removal of these doubts. They 
are not the means for generating the intuitive knowledge of Brahman. 
For this, the Scriptural text alone is the cause. 

NKL—Srutih prakrtyaiva s varasika sdmarthyenaiva samvid-ananda- 
vastu pratipadya, scunbhavand - viparltabhavana - *bhibhutam dpata- 
darSanam utpadya , tad asambhavanadi-nirasapha 1 a-yuktibhih saha 
vadanti svartham akhandaparoksam Ik sate sadyomuktiphalam anu - 
bhavam prasuta ity art hah. 

[ 855 ] 

H II 

On account of a fault such as this the reasonings are 
not the cause of a means of valid knowledge; for if the 
self would not be established from Scripture alone, there 
would be the destruction of the latter’s independence. 
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Scripture teaches its own sense; here there is no dependence on 
reasoning. The latter helps only by way of removing doubts. Other¬ 
wise, Scripture would cease to be an independent pramana. 

IVTV — pauruseyavakyavat vedah sapeksah prapnoti , yuk tyfidy- 
upanyasasya 1 nyathasiddhau na sapeksah syad ity art hah. 

[ 856 ] 

^ rfti: i 

tlER cjrfi || |l 

Not because Vayu is quick in giving reward is the 
sacrifice of a white goat enjoined for attaining pros¬ 
perity; for that is established as the aim of the injunc¬ 
tion; and quickness is mentioned for the sake of 
performance. 

Here an illustration is given to show that reasoning is only for 
the purpose of removing obstacles that lie in the way of determinate 
knowledge. There is the Vedic text (see note to v. 36): ‘One desiring 
prosperity should sacrifice the animal Sveta dedicated to Vayu: Vayu, 
verily, is the eftest deity ... he leads the man to prosperity.’ Here 
the relation of means and end as between sacrificing the white animal 
and gaining prosperity is not established on the strength of the words 
‘Vayu, verily, is the eftest deity.’ That relation is known from the 
earlier part of the text ‘One desiring,’ etc. The other part of the text 
is for removing a possible obstacle by putting enthusiasm into the 
agent of the sacrifice. 

Similarly, here, reasoning is given, not for generating knowledge 
from the text, nor for the sake of determining the sense of the know¬ 
ledge that has arisen, but for removing the obstacles thereto. 

NTV—na vakyat jnanotpattaye yuktyady-upanyasah , napyutpanna- 
jnanasya svartha-niScayaya, kimtu niScita-pratibandhavigamanaya. 
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A T KL — vayur vai ksepista devoteti ks iprakaritva-kathanam na 
'tvetalambhasya vibhuti-sadhanatva-jnapartay<i vidhita eva tatsiddheh , 
kirntu prarocanadvara pum-pravrltydtnhxm. evam atrapi jnanasyotpattern 
arthaniScitau ca na yuktyapeksa apitu pratibandha vigame eva . 

AVS — nami jnanaphale pratibandho na bhavati ’ty uktam acaryaih 
evam muktiphalaniyama ity atra, atah hatham adhikaranaviruddham 
ucyate . naitatsaram, jndnasya dvividham phalam svavi s ay an i s cay a ekarn 

ft 

phalam , aparam niscayadvarena avidyd-tatkarya-nivrttis tatra nilcaya- 
khyam phalam pratibandhum SaLyate. 

[ 857 ] 

ii ii 

If the self be seen as distinct from the states of 
■waking, dream and sleep, as cowness is from the indi¬ 
viduals, what bearing has it on the self being Brahman? 

The determination of truth does not result from reasoning. For 
example, one may know through reasoning that the self is distinct 
from the three states of experience. But, with this much, it is not 
realized that the self is Brahman, that the sense of ‘thou’ is the sense 
of ‘that.’ This latter realization is got only from the Vedantic text. 

NTV — tvani-padartha-sLddhir eva yuktibhih bhavati na tasya hrah- 
matvam avagatam bhavati, vakyud eva kevalat tad avagamad ity arthah . 

NKL — tv am - paddrtha - v ; veko yukti-phalam brahmatvdnubhavo 
vakya-phalam . 

[ 858 ] 

suns n i 

-|ii ui^-i |cj: aRiaq^^^ailcf II ^ II 
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‘What has not been established by Scripture and 
reasoning cannot be established by repetition. Verily, 
repetition is not ,seen to be the cause of validity 
elsewhere. 

The opponent may argue that, as knowledge is not seen to result 
from the text that has been heard or from reasoning, there is need 
for repetition {prasahkhyana). The reply is that repetition is not a 
means of knowledge. Even as the repetition of perception is not the 
cause of validity, the repetition of verbal testimony is not the cause 
of validity. 

NKL — atmajnanam abhyasyamanam naparoksapramiti~janakam 9 
jnanatvat r pratyaksadi-jnanavat. 

A VS—jnanasya avrtya n i $ cay ajanaka t vam na drstam ity arthah. 

[ 859 ] 

^ ^ n ^ II 

Nowhere else is this kind of validity seen ; nor can 
it be said that there is no possibility here of a unique 
kind of proof. 

It may be that secular statements convey a sense that is related 
and mediate. That does not mean that it is impossible for the 
Vedantic texts to reveal Brahman that is unrelated and immediate. A 
pramana must be in consonance with the real. 

AVS — apratibandha -njnanath svarupalabhamatrena ni&citim 
avidyatatkarya-nivrttim ca karoti ’ty arthah. 
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[860J 

faw&xm ii ^ o ii 

<e Because the names Atman and Brahman are ex¬ 
pressive of nonempiricai senses, how can it be said that 
the Atman is Brahman without knowing their relation ? 

Objection: You say that the text ‘That thou art’, etc., is the 
pramana for Brahman-At man. Now, are the words ‘Brahman’ and 
‘Atman* known through some other pramana or not? If they are not 
known, the text cannot convey meaning. 

[861] 

ii ii 

“The word whose relation to the sense is known is 
capable of conveying the sentence-sense. If the senses 
of Brahman and Atman were known from empirical 
usage, then the knowledge would enter the empirical 
sphere.” 

If those words are already known, then the text ‘That thou art,’ 
etc., would be but a re*statement. 

[ 862 ] 

SUiqfsft RIH^I cSRflR: II II 

Since the word ‘self’ is used only to refer to the self, 
it has an empirical sense; and the sense of c Brahman’ 
also is well known in empirical usage as greatness. 
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Reply: The two words are not unknown in empirical usage* 
The word ‘Atman* is employed to refer to self. The word ‘Brahman* 
means ‘that which is great.* 

* 

[863] 

|| || 

When thus the word-senses have been known from 
the words through the empirical means of knowledge, 
who can prevent the super-sensuous sentence-sense from 
the sentence in the Veda? 

Although the word-senses are known earlier, the sense of the 
text ‘That thou art’ is not empirical, in which case alone the text 
would be a re-statement. The impartite sense which the text conveys 
is not known through any other pramana. 

[864] 

n ii 

When through empirical usage the senses of words 
like apurva , devata and svarga have been established, the 

super-sensuous sense is understood from the sentence 
alone. 

An example is given here from the ritual section of the Veda. 
Words such as ‘apurva,’ ‘devata, 5 and ‘svarga 5 carry their meanings 
even in empirical usage. But, as employed in the Vedic texts, they 
acquire a supernormal meaning. 
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NKL — krtisadhyamatre sampradanakarakamatre sukhamaird va 
apurvfidi-Sabdanam loka-grhlta-sangatikanam vede svargakamadi- 
padantara-samabhivyaharena visistartha-bodhakatvarh yatha tatha atrapi 
’ty arthah. 

[865] 

vwt mi\m\ \ 

^RT || cvi || 

There is no coherence when words along with the 
word-senses are used, as they have not the capacity to 
satisfy the expectancy ; for, empirical usage is from 
sentence. 

The objector may say that there is no sentence-sense other than 
the word-senses put together. But he is wrong. On hearing a set of 
words without mutual expectancy, one does not make out any sense. 
In order to convey sentence-sense, a sentence has to be employed. 

[866-867] 

qff 4 i| 953^ 1 

f«Ri wi 11 it 

q^i^Ri rrtri 11 w 

In the empirical usages of elders a sentence is always 
used for the sake of sentence-sense; there the relation 
(of words and their senses) is understood clearly by the 
entry of other parts and leaving off of certain parts (i. e. 
avapodvapa); for the difference between sentence and 
sentence-sense, the words and their senses are the cause* 
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Objection: Words make their senses known; from the word- 
senses there is knowledge of the sentence-sense, and not from the 
sentence. 

Reply: Both in the state of learning and in the state thereafter 
it is only the sentence that is used. Never do the word-senses make 
sentence-sense known; for they are not pramana. If it were not thus, 
knowledge of the sentence-sense would not be through verbal testi¬ 
mony. Moreover, in the empirical usage of elders it is the know¬ 
ledge of the sentence-sense that is intended. It is from this that the 
relation of particular words to their senses is known through the 
method of insertion and^elimination. 

Objection: Insertion and elimination stop when the senses of 

words have been grasped. How, then, to account for the difference 
between sentences and between sentence-senses? 

Reply: Words are the cause for the difference between sen¬ 
tences; and word-senses for the difference between sentence-senses. 

AVS — na kevalam padarthajnanaya vakyaprayogah, kirntu 
vakyartha-jnanaya. 

[ 868 ] 

cW whsm RM g II c\c II 


If by the in-coming of a part there is increase of a 
part in the sense, then of that (increased) part this 
(added) part is the cause, and not the means of valid 
knowledge. 

When a word is inserted in a sentence, there is an addition in 
sense. Of this added sense, the inserted word is the cause. Thereby 
that word does not become pramana. 


59 
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[ 869 ] 

cilf^q ^pftwqRcU II II 

It is therefore held that the sentence and sentence- 
sense have parts; and the sentence, while conveying its 
meaning, expresses a composite sense. 

Objection: Like word and word-sense, sentence and sentence- 
sense, you say, are related as expression and expressed. Then, even 
as for the former, for the latter too parts arc> not possible; and sen¬ 
tence must convey its sense even as word does. You would thus have 

to admit that sentence is not pramana , even as word is not. 

* 

Reply: Although sentence expresses its sense, the sense that 
it expresses is a related one. So, both sentence and sentence-sense 
have parts. The relation thus is between word which is a part of 
sentence and word-sense which is a part of sentence-sense. The same 
does not obtain between sentence which is a collection of words and 
sentence-sense which is a collection of word-senses. 

[ 870 ] 

And thus it is settled that the capacity to express 
meaning is for a collection (of words) (only); and it is 
also, therefore, established that sentence and sentence- 
sense have parts. 

Word has capacity to convey its own sense as associated with 
other competent words. And, sentence and sentence*sense have 
parts. From this we conclude that sentence which is a collection of 
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words conveys a meaning which is not known earlier from the words 
themselves, and so it is pramana , while word is not. 

NKL—yato vakya-tadarthayor bhagavatvam eva tatah samuhasya 
vacakatvam pramanatvam avasthitam ity art hah. 

AVS — atah-$abdo yata ity asminn art he ca-^abda evakararthe. 

[871] 

tj cflWl: | 

A 

^3 «3hW|tM: ^#1 33: i| || 

And thus, even in Scripture there would be the sen¬ 
tence-sense established in empirical usage; for, the 

* 

empirical word-senses alone are declared in Scripture 
through reasoning. 

Just as in empirial usage words have capacity to express a sense 
as construed with other competent words, so also do they have that 
capacity in the Veda. So far as the use of words in sentences is 
concerned, there is no difference between empirical usage and Yedic 
usage. As for the Vedanta texts conveying a sense that is impartite, 
that is made possible by secondary implication ( laksanii ). 

[872] 

SffITOI II II 

Even though, due to the intervention of human 
intention, there be doubt in empirical usage, in the 
Veda, because it is not a product of any human agency, 
there is direct validity in respect of its own sense. 
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Objection: If empirical usage and the Veda do not differ in the 
matter of sentence-sense, then like empirical words, the Veda too 
should be a contingent pramana. 

Reply: Empirical words are contingent because they are uttered 
by fallible human beings. Not so is the Veda, because it has no 
human author* 


[873] 

^ ^ I 

^ II II 

Even if the Veda had karya for purport, it does not 
follow that combination of words has that for purport; 
for if that were so, there would be no knowledge of 
sense elsewhere, because there is not the knowledge of 
relation (to karya). 

Even if the Veda had karya for purport, it does not follow that 
every combination of words should have that for purport. For, we 
have already shown that words have capacity in conveying sense in 
combination with competent words. And, sentences are employed 
to convey a sense that has nothing to do with karya , even as there 
are sentences relating to karya. So, it must be admitted that a sen¬ 
tence can mean something which is already there. To the question 
how a sentence can convey a sense that is unrelated and impartite, 
we have replied that it is by secondary implication. 

If karya is said to be necessary for words or sentences to make 
sense, then, what about words and sentences which have no relation 
to karya and yet make sense ? 


-VARTIKA) 


469 


[874] 

q«n wm cii?$ ^ q i 
1-Pr rp-]!5^nm§%W: II <^8 II 

How karya is not the purport (of the Veda) and how 
there is no karya at all we have already established 
through reasoning. 

That karya is not the purport of the Veda, we have established 
already. 

[875] 

5i5^i!%r tfspq snf^qrn q n <^h ii 

Because the relation of a word to its meaning is 
established by the immemorial usage of elders, the 
doubt cannot be raised that the relation has a 
beginning. 

If it be objected that because the relation between words and 
meanings depends on convention and so has a beginning, verbal testi¬ 
mony cannot be an independent pramana, the reply is that the usage 
of words is without a beginning. 

NTV—caksurader yatha rupagrahane samar thy am sahajam na 
sahketikam evam Sabdasyapity arthah. 

[876] 

WISPFt % q 1 


w^\\ q n ii 
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Where on the first hearing the sense of a word is not 
determined, there the lack of learning (on the part of the 
hearer) is the cause and not the incapacity of the words. 

Objection: If words have capacity to convey meanings, why is 
it that all who hear words such as ‘cow’ do not have the knowledge of 
their meaning? Is it not, then, reasonable to say that the relation 
between words and meanings is dependent on convention? 


Reply: Those who have not learnt the meanings of certain words 
do not understand the meaning when they hear those words, not 
because the Words have no capacity but because those persons are 
not aware of that capacity. There is no need, therefore, to assume a 
relation called convention over and above capacity. 


[877] 




Though seeing, the eye does not see the object in the 
absence of external light; but with this much its capacity 
is not destroyed, nor does the capacity belong to some¬ 
thing else. 


An example is given here. The eye has the power to see. But 
in the absence of external light it does not see. This does not mean 
that the eye has no power to see, nor that the power belongs to light. 

[878] 

it liquet sraiqtt II ^ II 
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The relation between word and sense is not created 
by learning; when the relation is there, learning results 
from the usage of elders. 

On the view which says that the relation between word and 
sense is conventional, we ask, what is the origin of the convention? 
Is the convention due to what one learns? Or, is it created by some- 
one who is parviscient? Or, is it fixed by the omniscient God ? 

Not the first; because it is only when the relation between word 
and its sense is there that learning arises on the strength of the 
empirical usage of elders. How can that which is posterior be the 
cause of that which is earlier ? 


[879] 



m^\ II ^ II 


Because no one is capable of creating the relation, 
as no such creator is remembered, and because there is 
usage even without such remembrance, the eternality of 
the relation is established. 

The second alternative is not sound. No one who is parviscient 
can be the author of the relation between word and sense which is 
endless. 

Nor is the third alternative intelligible. We do not experience a 
God that is the author of the relation. No one remembers such an 
act of creating the relation by God. The empirical usage of words 
takes place even without remembering some one as the author of the 
relation between words and their sense. The relation in dispute is 
eternal, like the self, because no author thereof is remembered. 


NTV—anena ayarn fcrta ity asmaranat. 
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NKL—vimatah sambandho nit yah, vyavaharavicchede saty asmar- 
yamanakartrkatvad atmavad ity art hah. 

A VS _ i$vara-sadbhave pramanabhavat na * dhyaksa-pramanam 

anabhyupagamat , tasya rupadimad-vastn-visayatvac ca, isvarasya 
rupady-abhavat, adhyaksantarasya iSvara-samatvat , na *numanam 
tad-vyapti-lirigabhavat, na karya-lihgena isvaranumanam , /asjKa 
karanamatra-sadhakatvaiy ekatva - niravayavatva-sarvagatatva-sarva- 
jfiatva-sarva&aktitva-svapratisthitatvader anumatum aSakyatvat , tad- 
vyatirekena iSvarasiddher atmano 'nyatra. napy upamanam manam 
i$vara~sadr$asya ’ bhavat . napy arthapattis tadvina ’nupapannasya 
kasyacid abhavat, na karyasya tadvina *nupapattih , kartranekatvepi 
karyasyo ’papatter grhadivat. napy agamo manam, agamo dvividhah 
krtako nityaS ca, krtakastavat nktaprakarena mulapramanabhavat 
netivare manam , nityo na sambandha-kartari i&varavadi-parikalpite 
manam, veda-siddhas tv iSvaro na sambandham karoti abhivyanakti 
param nitya-siddham sambandham. evam . avaidiketvara-sadbhave 
pramanabhavat na tat-krtah sambandhah. 

[ 880 ] 

The non-remembrance of agent in the case of dilapi¬ 
dated well, etc., does not convey that there was no 
agent; it is not similar to the relation (between word and 
sense). 

Objection : One may not remember the person that built a well 
that is now old and broken. Similarly, may it not be that one does 
not remember the author of the relation between word and sense? 

Reply : No ; the relation is endless, and so it is not something 
which can be made. The illustration of the well is not apt. A well 
is a small structure, and may be constructed without much difficulty. 
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NTV — jirna-kupadeh kartur yadakadacit yasyakasycit smaranam 
asti , na tatha Sabdartha-sambandhasya kadacit kasyacid api smaranam 
sambhavati. 

[ 881 ] 

3 i 

< 3 ^ 315*3 h& 3: II ll 

Where a thing has been known in some cases, there 
may be doubt because of distance, etc., and not in res¬ 
pect of what is absolutely unknown; hence the non-exis¬ 
tence of this (creator of relation) is settled. 

No creator or originator of the relation between word and sense 
is ever seen. So, not even a suspicion of the existence of such a 
creator can arise. On the contrary, it is quite certain that there is ho 
such creator. Hence also, the relation is eternal. 

NKL—de Sant are kalantare va drstesu sthanvadisu duratva-man- 

m * * • * • 

dandhakaradi-karanat sthanur va puruso veti samSayah. natv atyanta 
•paridrstesu saptamarasadisu, tena sambandhakartur atyantanu- 
palabdhasya na samSaya ity art hah. 

AVS — jhatesu padarthesu kartrsu ca sambhavitesupak.se kim idarn 
kenacit krtam na veti samSayah syat , iha tu Sabdartha-sambandha- 
kartuh sarvatmana 9 nupalambhat sambandhasya ca karyatvanupapatteh 
Sabdasya 9 rthabodhakatva-samar thy am caksuradivat sahajam iti. 

[ 882 ] 

3I33I31 ^1% 33 SRI^!^ II || 

Therefore, it has been established here, both in 
empirical usage and Veda, that the sentence-sense is 

60 
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valid, as it expresses its own sense in relation to the 
proximate and connected senses. 


It is now settled that words convey their senses as related to 
other senses characterized by proximity, etc., that the senses of the 
words may be karya or what is not karya , and that the sentence- 
sense, which is either the relation of word-senses or related word- 
sense, is valid testimony both in empirical usage and in the Veda. 


[883] 

/ 

' 

II II 


Therefore, Scripture is valid in respect of the real, 
like perception, etc., because it conveys knowledge, 
because it is free from defective causes, and because it is 
not sublated. 


The testimony of the Scriptural.texts such as ‘That thou art’ is 
valid because it instructs the eligible person, and the knowledge that 
results from it is faultless. Neither doubt nor error is possible here 
because Scripture is not the work of any human author. Consequently, 
there can be no sublation of its testimony. 

Vi 

NKL—vedah siddha evarthe pramanam pramanatvat caksuradivat. 

[ 884 ] 


switch i 


faSFtlgJ II II 




Because Scripture teaches the human goal, as it is a 
means of valid knowledge in respect of karya, so is it a 
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means of valid knowledge in respect of the oneness of 
self, or even more so, because of the excellence of the 
human goal. 

Just as the texts of the ritual section of the Veda are valid, 
so are the Upanisadic texts valid. Especially the latter cannot but 
be valid because they make one realize the truth, and lead to the 
final human goal. 

[ 885 ] 

qiiqgqiiTTnq || cc^ || 

Desiring to attain what is good and to avoid what 
is evil, and being devoted to that, man stands in need of 
the proper means also. 

The human goal has two aspects—the attainment of what is 
desired, viz. happiness, and the avoidance of what is not desired, viz. 
misery. What is required is the proper means that would lead to this 
goal. 

• % 

0 

NKL — istanista-praptiparihara-niatram apeksate na sadhyatvam 
api 'ty art hah. 

[ 886 ] 

One may desire to reach a village, etc., which have 
not been reached; or one may desire to regain gold, etc,, 
which, though being in one’s own hand, has been 
forgotten. 

What is to be attained may be of two kinds: (1) that which is 
yet to be accomplished, e. g. the reaching of a village, and (2) that 
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which is already, there, but only has been forgotten, e. g. a gold piece 
that is in one’s hand. 

[ 887 ] 

cR-JISHS 1 

*53c|i gq«% II CCS II 

Likewise, one may desire to remove what is unplea¬ 
sant like thorn, etc., or one may desire to avoid the 
serpent, etc., in the rope, which are already not there. 

What is to be removed is also of two kinds: (1) a factual impedi¬ 
ment to one’s happiness, e. g. a thorn that has entered the flesh, and 
(2) an imagined source of pain, e. g. the serpent in the rope. 

[ 888 ] 

1%%[; H || 

¥ 

Because what is to be attained and what is to be 
avoided are to be accomplished by the allotted means, 
there is the need of means through both prescription 
and prohibition. 

For attaining what has not been attained, and for removing what 
has not been removed, one has to follow the prescriptions and prohi¬ 
bitions taught by Scripture. 

[ 889 ] 

3^: | 

n II 
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But as regards what are already attained and already 
avoided, because they are veiled by ignorance, nothing 
but the knowledge of truth serves as the means for the 
human goal. 

What stands in the way of attaining what is already attained and 
avoiding what is already avoided is ignorance. In order to remove 
ignorance what is required is knowledge. 

[ 890 ] 

^ || II 

For one who desires the destruction of the entire 
host of evil, when he hears from Scripture ‘Thou art 
Brahman’, there is the removal of all sorrow because of 
the destruction of delusion. 

When from the Scriptural teaching ‘Thou art Brahman’ the truth 
is known and ignorance is removed, misery and evil disappear, and 
the goal that is unexcellable and unsublatable bliss is gained. Hence 
the Vedanta texts have absolute validity. 

[ 891 ] 

1%-i; tftGiriMNRt: | 

^ w\\ II II 

When thus the validity of the Veda has been estab¬ 
lished on the ground that it makes known a sense which 
was not known, just as there is validity in respect of 
karya , validity in respect of the oneness of self must also 
be admitted. 
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The Veda is pramana in the sense that it reveals a sense that is 
unknown. Just as its ritual section is valid by making known karya 
which is otherwise unknown, even so its knowledge-section is valid 
by making us realize the oneness of self. 

NKL — karma-jnQna-vakyayor ajnata-jnapanam tulyam ity art hah. 

* * 

[ 892 ] 

If there is validity for the Veda because of karya , 
then the Veda would have karya for purport because it 
is valid; thus there would be reciprocal dependence 
because either will not be established without the other. 

It is not proper to say that the Veda is valid because it has karya 
for purport. For, there would be reciprocal dependence thus: the 
Veda is valid pramana , and so it teaches karya; it has karya for pur¬ 
port, and therefore it is valid. 

[ 893 ] 

sprmcii i 

ftirait ^ ricj; n n 

Because prohibitions are of the nature of in¬ 
difference (and not karya), they would not attain vali¬ 
dity; and indifference, indeed, is withdrawal (from 
action, and not action); that is remaining in one’s own 
nature. 

Objection! What is in dispute, viz. the Vedanta, is not valid 
in regard to its sense, as it does not have karya for purport. 
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Reply: The probans is inconstant. The prohibitory texts of the 
Veda, such as ‘Do not kill’, ‘Do not drink’, do not have karya for 
purport; yet they are admitted to be valid. What such texts teach is 
not action, but indifference or withdrawal from action. And, with¬ 
drawal means remaining in the state of the immutable self. 

NTV—audasinyam nama nivrttih na bhavarthah , sa ca atmadinam 
svarupam eva. 

NKL — raga - prapta - brahmanahanana-kalanjabhaksanadi-kriya- 
nivrttir ity art hah* 


AVS—audasinyam nivrttir na karyam, sa ca nivrttir vastveva ity 

art hah. 

* 


[ 894 ] 


c 


The texts ‘He howled’, etc., are valid by entering 
into karya , because they teach what is not a human goal; 
but that is not so here, hence it cannot be the reason. 

Objection: The texts ‘That thou art,’ etc., are valid in regard to 
what is auxiliary to karya , because they are Vedic statements devoid 
of injunction, like the eulogistic texts (arthavada). 

Reply: There is no parity between the Vedanta texts and the 
arthavada texts. While the latter do not have an end in view, the 
former have for purport the highest human end. So, the probans in 
the inference given above is vitiated by ah adventitious circumstance. 

I 

NKL — vedantah karya&esatvena pramanam siddhartha-vedatvat , 
sorodidityadi-vakyavad ity aSahhya svarthe-phalavikala-vedatvam 
upadhir ity aha—sorodid iti. 
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[ 895 ] 

n ^vt ii 

Nor may it be doubted here that the means to the 
oneness of self is illusory; for it is only when the object 
has been attained that the means is neglected, because 
the aim has been fulfilled. 

Objection: The knowledge that results from the texts like ‘That 
thou art * is not valid, because its cause is illusory, even as the infe¬ 
rence of fire from the pseudo- smoke as probans is. 

Reply: When the knowledge is gained, release is attained. 
After that there is no need to inquire into the ontological status of 
Scripture. 

NKL—upeyasyaikatmyasya satyatvena taj-jnanasya pratibimba - 
janya-bimbanumanasyeva pramanyopapattau upaya-satyatva-nadaranad 
ity arthah . 

AVS—jnanopayasya Srutyacaryadermithyatvena taduttha-jnanasya 
*matvam naSamkaniyam, up ey asy a kaivalyasya praptau purusasya 
krtarthaivad upayanvesanabhavad iti. 

[ 896 ] 

H 


Before the realization of the oneness of self, the 
means is not illusory, because there is no probans; nor 
after, because it is not required, as the human goal has 
been reached. 
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Before the fruit of release comes about, the means which is 
Scripture is not known to be illusory. After the goal has been gained, 
although the means is known to be illusory, there is no destruction of 
the validity of the knowledge gained; and as the end which is release 
has already been reached, there is no further dependence on pramatia . 

AVS—vakyarthaj nanoday at prak upayo na mithya nopayasya mith- 
yatva-jnanam ity arthah. gamakabhavat badhapiirvakatvat tasya. 
yadyapy uttarakalam mithyatvam upayasya gamyatena tat pramanyam 
vihanti, pramanaphalasya prapiatvena pramanapeksa *bhavad iti. 

[ 897 ] 

JJRen | 

For a means of valid knowledge there is no reality 
other than revealing the object; nor is fire inferred from 
pot which is not a means, even though it is real. 

A means, although illusory, may lead to true knowledge, e. g. a 
reflection. A means, although real, may not result in knowledge, 
e. g. a pot cannot serve as probans for inferring fire. What is required 
of a means of valid knowledge is that it generates that knowledge, and 
not that it must be absolutely real or that it must remain unsublated 
always. 

[ 898 ] 

3^ 3 ii <s< n 

Where fire is not inferred from apparent smoke such 
as vapour, etc,, there the reason is, that (vapour, etc.) 
being not a means, and not unreality. 

tfl 
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As for pseudo-smoke not leading to the valid knowledge of fire, 
the reason is not that the pseudo-sn^oke is illusory, but that there is 
no pervasion between pseudo-smoke and fire. In other words, 
pseudo-smoke is not the means for inferring fire. 

[ 899 ] 

Th Vedantas do not gain absolute reality, like smoke 
(in its field), because they are the means; for then 
clearly there would be the contradiction of the Scriptural 
text declaring oneness of self. 

Nor may it be urged that Scripture must be real because it is the 
means to the knowledge of the absolutely real, viz. the oneness of 
self; for if Scripture were real, the declaration that the sole reality is 
the self would be contradicted. 

[ 900 ] 

l 

i%s;i n n 

& .tj- * i *• 

Nor can it be said that the Vedantas are not the 
means, like vapour, because they are illusory; for the 
reality required for being the means is established by the 
sublation of the ignorance about the oneness of self. 

Nor may it be said that Scripture is not the means to the know¬ 
ledge of the self even as pseudo-smoke is not the means for inferring 
fite: for, it is seen that*Scripture accomplishes the destruction of 
ignorance. * ^ ' 
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[ 901 ] 

■w 

R3: I 

m\ n w II 

When the oneness of self has been realized from 
Scripture and the means of valid knowledge has fulfilled 
its aim, an examination of the means would be futile, as 
it would be for one who has crossed (the river) in regard 
to the boat. 

An example is given to show that after the end has been gained 
there is no need to worry about what happens to the means. 

[ 902 ] 

I *TFT3i II II 

Even though, in the case of the external objects 
which are not self, doubt may arise again, here because 
the object attained is self, what doubt can there be in 
respect of the means of valid knowledge? 

In regard to external objects like colour, etc., there may arise 
doubt about their valid perception, for they constitute the not-self. 
What is known from Scripture, however, is the self. How can there 
be doubt in regard to that ? 

An alternative interpretation of this verse is as follows: The 
means for cognizing fire, etc., is of the nature of the not-self, and hence 
is illusory. But Scripture which is the means for realizing the one self 
is of the nature of the self; and so the doubt that it may be invalid 
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or illusory cannot arise. Scripture is the absolute reality. It is only 
by an assumed difference that it is spoken of as means. 

NKL—at mu mi thy a kalpita-janya visayatvat svapnadrstarthavad 
atraha—bahytsv iti—jadatvam upadhir ity arthah. 

[ 903 ] 

^ mum | 

11 ^ ll 

Unlike elsewhere, here the sentence-sense is not 
characterized by difference, nor by relation, because 
Brahman and self are non-different. 

For the sentence ‘Bring the cow’ the sense is the difference in 
relation between the act and the agent. For the expression ‘The 
blue lily’ the sense is relation between two things expressed by words 
in apposition. Not thus is the case with the text ‘That thou art,’ 
which has an impartite sense. 

NTV—bhedo vi$ista~samsargisam$arga eva vakyartha iti naiva 
vedante niyamah brahmatmanor abhedad ity arthah. 

[ 904 ] 

^TMI^^TR fFcl II V8 II 

The non-self-hood of Brahman and the non-Brahman- 
hood of self are of the nature of ignorance; the know¬ 
ledge arising from Scripture destroys that. 

Objection: Brahman and the self are not non-different, because 
they are opposed to each other, like cold and heat. 

Reply: No; there is no opposition that is validly known. The 
so-called difference is the work of nescience. 
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NKL—vimatam ajnanakrtam jnanena samulam nivarttyamanatvad 
rajju-bhujangavat. 


[ 905 ] 

|| w || 

Here (in Scripture) Brahman is not other than the 
self, and so also the self is not other than Brahman. The 
identity of the two, therefore, is different from that bet¬ 
ween lotus and blue. 

Brahman and the self are not related like ‘blue’ and ‘lily’. If 
the self be other than Brahman, then like pot it would be non-Brah- 
man; if Brahman be other than the self, then it would be not-self. 
Since these contingencies are not acceptable, it must be admitted 
that there is oneness ( ekarasyam ) of Brahman and the self, and not 
identity-in-difference ( tadatmya ) between them. 

[ 906 ] 

*crj: || ^ || 

As non-Brahman-hood and non-self-hood are condi¬ 
tioned by ignorance, not so are selfhood and Brahman- 
hood conditioned by that (ignorance); they are self- 
established. 

The self-hood of Brahman and the Brahman-hood of the self are 


of the nature of the real; they are not the products of nescience. 
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V 

NTV — jiva-brahmanoh pramanantaragocaratvena tad bhedasyapi 
pramanantaravisayatvat bhedasye 'iaretara§rayadi-dosa-dustat\at tasy- 
aiva kalpitatvam nabhedasye ’ty art hah. 

[ 907 ] 

T 

Thus the relation between the two nouns is even 
without activity or the sixth case, because of the oneness 
of self; where there is no difference, activity and the 
sixth case cannot function. 

The two nouns are not related as agent and act, substance and 
attribute or possessor and possession. There is not even a trace of 
difference. The two nouns signify the same reality; and the signifi¬ 
cation is by secondary implication ( laksana ). 

[ 908 ] 

clg^xEI flFSSW^rl II 8>o< || 

As greatness is in the ether in relation to the pot- 
other, so is not inwardness admitted in the self in rela¬ 
tion to outwardness. 

Objection: Although there may not be difference between the 
Inner self and Brahman, difference must be admitted as between the 
Inner self and not-self. That would mean that being inner will be 
conditioned by what is outer. That would mean again that there is 
not impartiteness. 

a 
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Reply: No: when a distinction is made in ether between pot- 
ether and great ether, there is conditioning. Not so is the case with 
the inner self. Here‘inner’ does not mean ‘what is not outer’; it 
means ‘what is real’, ‘what is natural’, ‘what is not adventitious.’ 

[ 909 ] 

|| II 

Inwardness and non-duality, like knowledge, are not 
dependent on others (their opposites); knowledge which 
is not for the sake of another, is not the result of 
negating what is inert. 

When it is said that Brahman-self is non-dual, no dependence 
on duality is meant, even as when it is said ‘Brahman is consciousness’ 
the exclusion of the non-conscious is not meant. ‘Non-dual’ means 
‘full’. 

[ 910 ] 

mm h n 


This Brahman, though the self, is through delusion 
affected by the defect of mediacy; likewise the self, 
though Brahman, is looked upon as having a second. 


How the Vedanta texts teach the impartite non-dual Brahman- 


self is shown here. 

i J * a t ‘ * ' ' 

[ 911 ] 

r • I 

r \ 

mm i 

Pi feet ii r, 
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Through the sublation of mediacy and duality. 
Scripture teaches that the self is Brahman and thus 
culminates in the human goal. Thus the desired end has 
been achieved. 

By cancelling the mediacy of Brahman through apposition with 
the self, and the finitude of the self through apposition with Brah¬ 
man, the Scriptural text culminates in teaching oneness which is the 
supreme bliss. Thus through the knowledge of oneness resulting 
from the text there is release. 

[ 912 ] 

3U%^ieR|9Teia[ || II 

“Now, oneness of self is not valid, because it is sub- 
lated by prescriptive and prohibitory texts which are 
based on difference and by perception, etc. 

The purvapaksin objects: The texts of the karma-kanda consisting 
of prescriptions and prohibitions as also empirical means of know¬ 
ledge like perception are opposed to oneness. How, then, can the 
Vedanta texts validly teach non-difference? 

[ 913 ] 

A 

RWPfalN WQ& fai fa II w II 

“Nor is the teaching of oneness of self valid as an 
alternative to or in combination with them; nor even 
are they sublated by it in any manner. 



-VARTIKA] 


489 


The oneness that, you say, is taught by Vedanta cannot be taken 
as an alternative to the plurality revealed by the aforementioned 
evidence; nor may it be construed in combination therewith. Nor 
may it be held that the evidence of the karma-kanda, perception, etc.,, 
is sublated by the teaching of Vedanta. 

[ 914 ] 

siqwfi ft ft 11 vi* n 

“Though they are opposed as means of valid know¬ 
ledge, the real cannot have an alternative nature; diffe¬ 
rence and non-difference can nowhere exist together, 
because of contradiction. 

Although Vedanta and the other pramanas may be regarded as 
alternative means of knowledge, a similar attitude is not possible in 
regard to the nature of reality. The real cannot be alternately one 
and many; nor can it be both one and many. 

[ 915 ] 

f* ^ 51*3 ^ fTRRRRcit | 
ffRtcj *RRi RT-qj^ 3 || || 

“For you the real is not different-cum-non-different, 
in which case there may be no opposition between 
means of valid knowledge. How can there be cognition 
of difference, since differences are denied in ‘No plurality 
here’ ? 

Moreover the concept of difference-CHm-non-difference is not 
acceptable to you. The Upanisad text ‘There is no plurality whatso¬ 
ever here’ negatives plurality. The real, therefore, cannot be both 


62 




490 


[SAMBANDHA- 


one and many. The other pramanas either imply or make known 
plurality. How can you accept them as equally valid means of 
knowledge ? 

[ 916 ] 

fl^RRI =3 ^l^RR^Riq^R^ II m II 

“Nor are perception, etc., which are the means for 
cognizing letters, etc., sublated here (by Vedanta texts); 
nor Scripture (karma-kanda) which (according to you) is 
for purification and which helps self-knowledge. 

Nor can you say that the evidence of the other pramanas is sub¬ 
lated by the Vedanta texts. Perception, etc., are necessary for 
cognizing letters, words, etc., of which the Vedanta texts are com¬ 
posed. The karma-kanda , according to you, is helpful in that it 
purifies and thus makes one eligible for self-knowledge. 

[ 917 ] 

sq^Ri^ci: 3ti#i | 

51ISRRI. II II 

“Therefore Vedanta-Sastra has the sense of eulogy, 
or it has the purpose of repetition; perception, etc., do 
not have their aim fulfilled (except through teaching 
difference); how can they be sublated by that?” 

What, then, is the fate of the Vedanta texts? Just as when we 
say ‘The headman of the village is without a second’, the phrase 
‘without a second’ carries a figurative sense, the Vedantic decla¬ 
ration of non-duality must be understood as a figure of speech. Or, 
meditation may be the purport of the Vedanta texts. 
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Without duality the other pramanas would have no place at all. 
How, then, could they be sublated by the Vedanta texts? 

[ 918 ] 

srfTit gwpfk ^ 3 tl II 

This is the reply: Basing itself on the empirically 
established difference, the (Vedic) command functions 
for the sake of the human goal, and not for teaching 
difference. 

The siddhantin’s reply: There is no opposition of the karma - 

kanda to what the Vedanta teaches; for it is not the aim of the karma - 

• * 

kanda to establish plurality. Basing itself on the empirical difference 
of agent, etc,, it merely shows man the way to prosperity. So, its 
purport is not to teach difference or plurality. 

A VS—yadi karmaSastram bhedanistham tada karmaSastra-virodhah 
syat , na tatha , lukasiddhabhedangikaranena purusarthaya pravrttatvat, 
iti. 

[ 919 ] 

snw* II W II 

Because difference is not a human goal, if Scripture 
had that for purport, it would not be valid; and by 
those who follow the Veda, the validity of the Veda is 
accepted for the sake of the human goal. 

For this reason also difference cannot be the purport of the 

Veda: difference is not a human end, and Scripture declares that 

difference is the cause of fear. Therefore, if the karmadcanda had 

* * 

difference for purport, it would cease to be valid. 
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[ 920 ] 

II Vv° II 

*V 

From the sense of sight, etc., which are in contact 
with the form of the thing, knowledge is generated; no 
idea of difference arises from perception; so by that 
there is no sublation of oneness of self. 

Perception, etc., should not be taken as evidence against the 
teaching of the Upanisads. Does perception, for instance, reveal the 
identity of an object, or the exclusion from other objects, or both? If 
it be the first, then difference cannot be its content, and therefore it 
cannot sublate the Vedanta which reveals the absolute reality. 

NTV—pramanasya vastubodhcikatva-niyaman na bhedasprh manam. 

[ 921 ] 

^ ^ II V& II 

Means of valid knowledge has for its content the 
object of knowledge; and reality is the object of know¬ 
ledge; difference is not reality, because the nature of 
reality is not to be dependent. 

1 

The second alternative is not possible. Perception has for its 
content an object. Difference or exclusiori cannot be a content 
because it is not an object. It is dependent and illusory like the 
rope-snake. 
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[ 922 ] 

?TRR>T JTIflci: ^qcllfecl: II W II 

When the floor is cognized, the pot which is not 
cognized is denied there; that (viz. the pot) which is 
known by some other means of knowledge cannot be 
unknown, for otherwise there would be nullity. 

It cannot be maintained that exclusion or denial is the content 
of perception. When the locus like floor is perceived, there is the 
exclusion or denial of the counter-correlate such as pot. Here, what 
is perceived, viz. floor, is not denied; for that would be to go against 
the evidence. Nor is what is unknown the content; for all that is 
unknown should then become the content, not pot alone. 

NKL — pratipanne vastuni pratipannasya vastuno nedam idam 
nehedam iti va nisedhah % anyatha nety eva nisedhe sarva-nisedha- 
prasangat. 

[ 923 ] 

sqssjWr WTPTI I 

jflwt ii n 

Of what is a manifestor (perception, etc.) there can 
be contact only with a thing, and not with no-thing; nor 
can there be contact of perception, with difference, for it 
(difference) is not an entity. 

What does exclusion or denial mean? Does it mean non-existence 
( abhava )? Or does it signify difference ( bheda )? It cannot be the 
first; for perception is an existent, and cannot be related to the non- 
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existent. The latter is void of nature and cannot serve as the basis of 
any relation. The second meaning too is not possible; for difference 
too is a non-entity, and to that perception cannot be related. 

NKL—pradipader ghatadisamyogo na $a$a-srngadina, iti drstatviit. 

[ 924 ] 

* «ri|: il II 

Therefore, there is no difference in the real (self), 
for the real is of the nature of non-difference. The real 
is not outside the means of knowledge, nor is the means 
of knowledge outside the real. 

Non-difference is the very nature of the real. Non-existence and 
difference cannot touch it. Even the difference of pramana and 
object is apparent, and not real. 

NKL-pramana-prameya-bhedo vyavaharika ity art hah, 

[ 925 ] 

^ n it 

Not between two non-existences is there relation 
(here, difference), for as non-entities they are non-diffe- 
rent; nor likewise between non-existence and existence; 

between existents what difference is there? 

* 

Difference is unintelligible. What is the nature of the 
correlate and counter-correlate of difference? Are these two 
non-existents, existent and non-existent, or existents? They cannot 
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be non-existents; for there can be no relation in that case. Nor is 

* 

relation possible between the existent and non-existent; for the 
latter cannot serve as the basis of relation. As between existents 
there can be no difference; for there is nothing that makes for the 
difference. ‘Existence’ cannot be the differentiating condition; for 
that is present in the counter-correlate also. Nor can ‘non-existence’ 
be the condition, because that is non-entity, and the counter-correlate 
would then become nothing. 

[ 926 ] 

wr*. nwil m % ^ira: II w H 

Between the attribute of non-eternality and the 
substances like pot, etc., the relation must be either 
conjunction ( samyoga ) or inherence ( samavaya ) or 
identity ( tadatmya ). 

By denying difference non-existence has been denied. Now, by 
denying non-existence difference is being denied. Here, ‘non-eterna¬ 
lity’ ( anityatva ) means non-existence. As between existence and non¬ 
existence, is there relation or not? If there is no relation, then exis¬ 
tence would be without beginning and end, and non-existence would 
be independent. If there be relation, then that relation should be 
either conjunction, or inherence, or identity. 

[ 927 ] 

wFt'4i: ii ii 

Just as there is knowledge of the form ‘Here is the 
pot’ in regard to what are related as support and suppor- 
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ted, there is no such knowledge for any one in regard to 
non-existence and existence. 

None of the three relations mentioned is possible as between 
existence and non-existence. 

AVS—sarvatha *bhavasya bhava-sambandho na ghatate, tata$ ca 
’meyaivam abhavasya . 

According to AVS , the impossibility of inherence ( samavaya ) is 
shown here. 


[ 928 ] 

Jflt WRm: SFTPRlf I 

‘flltl sqsifRR II II 

Mere absence of existence cannot brook means of 
valid knowledge either as being other than existence or 
as being identical with existence; hence existence alone 
is fit for empirical usage. 

Is non-existence different from existence, or non-different? If 
the first, there should be another non-existence, and then another, 
and so on ad infinitum . If the second, there would be non-difference 
whether non-existence be included in existence or vice versa . 

[ 929 ] 


ER#1 sjRtftfrl ftfcFjFqrfc I 

\ 

If it be said that non-existence too is a real because, 
of the rise of cognition e is not 5 , then because the two 
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have the same nature as existence, what is the difference 
between the two cognitions? 

If non-existence, like existence, be real, then what is the diffe¬ 
rence between the two? The two would be one, and no difference 
could validly be established between existence and non-existence. If 
they are not two, there can be no relation between them. 

[ 930 ] 

13*4 H33 l%3: I 

=ej || || 

He to whom the universe is existent, for him, how 
can there be valid cognition of non-existence? Nor can 
it be established, even as existence (cannot be estab¬ 
lished), as something other than existence. 

Moreover, is non-existence real or unreal? If real, then as all is 
real there can be no non-existence and no relation thereof with exis¬ 
tence. If non-existence is unreal, then since nothing is there to be 
distinguished non-existence is not established and much less any 
relation. 

[ 931 ] 

srcmin i 

i) n 

If existence admits of relation with non-existence 
as (lotus) with blue, then because of non-opposition to 
non-existence, there cannot be suppression of existence. 

Just as there is the relation of inherence between lily and blue, if 
there be relation between existence and non-existence, then, since 
63 
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there would be no opposition between the two, existence would not 
be cancelled by non-existence, and existence would be without 
beginning and end. 

[9321 

=qVns4 i 

wwigqtfei n ^ ii 

Relation is seen between things that are established 
separately, independent of each other as between two 
goats or wrestlers; and not so between existence and 
non-existence. 

That there can be no relation between existence and non-exis¬ 
tence is explained by means of examples. 

According t® AVS , the relation that is shown to be impossible 
here is conjunction ( samyoga ). 

[ 933 ] 

II W II 

No relation is seen between two non-existences, e. g. 
between the barren woman’s son and sky-flower; nor 
between existence and non-existence because each is 
opposed to the other. 

There can be no relation between two non-existences. So also 
there can be no relation between existence and non-existence. The 
reason is that the two are opposed to each other. 

NKL—abhavo na samyoga-samavayayor anyataradharah , abha - 
vatvat , vandhyaputravat. 
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[ 934 ] 

Willi Wi I 

sfori m flimi m n ^8 n 

In the region of the floor the non-existence of pot 
is not validly seen, like the pot. Neither conjunction 
nor inherence is there between non-existence and floor- 
space. 

The pot that is on the floor can be visually perceived because 
there could be conjunction of the sense of sight with pot. But the 
non-existence of pot cannot be so perceived becau'se no such relation 
is possible between sight and non-existence, and between the floor 
and non-existence. 

[935;936a] 

II II 

# 

(If non-existence is included in existence) then all 
would be of the nature of reality. Nor can reality be of 
the nature of non-existence. Even if it be of the nature' 
of non-existence, then because reality is of the nature of 
non-existence, where is room for difference? And if 
difference is unreal, how can there be relation? 

Supposing there is identity between existence and non-existence, is 
non-existence to be included in existence, or is existence to be inclu¬ 
ded in non-existence? If the first be the case, there would be only 
non-dual existence. The second alternative is not possible because 
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existence is opposed to non-existence. Even if this difficulty be 
waived, one would have to say that non-existence alone is. If this 
be so, there is no difference between existence and non-existence, and 
consequently no relation. 

AVS says that the relation of identity ( tadatmya ) is rejected 
here. 

[936b-937a] 

5R3 55^ || \\\ II 


Whatever differentiating thing is found here in this 
world, all that is to be regarded only as the real without 
a beginning, middle and end. 

Anything that is to be regarded as the condition of difference 
must be existence. But existence, we have shown, is without begin¬ 
ning, middle and end. So, how can difference be established? 


[937b-938a] 



wi 11 II 




To us in the matter of knowing directly the oneness 
of reality, Scripture is evidence which declares ‘ This is 
reality alone n and again ‘(All have their) root in the 
real.’ 2 1 

Scripture is quoted to show that all is existence alone. The first 
of these texts teaches the non-duality of existence directly, and the 
second by implication. 

1. CHU , VI, ii, 1. 

2. CHU , VI, viii, 4. 
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[938b-939a] 

3TPWW ifaWF=FPT Wm II ^ II 

?qiq q m i 

Now will be explained how it is absolutely illogical 
to say that the absence of means of valid knowledge is 
a means of valid knowledge and the absence of object 
is an object. 

The siddhantin now turns to an examination of another prima 
facie view. 

According to NKL the prima facie view here is that of the 
Bhattas. 

[939b-940a] 

f%flcl: II ^ II 

q q 5PTFiqiRcl^3flSTR?TM 3^ I 

That which makes known what has not been known 
is a means of valid knowledge. This is the position. 
Such nature of being a means of valid knowledge is not 
there (for absence of pramana). So that is not proper 
{pramana). 

The absence of pramana does not have the characteristic of 
pramana. The characteristic of pramana is to make known what is 
unknown. 

[940b-941a] 

n ii 





502 


[SAMBANDHA 


If the absence of object is cognized by the absence 
of means of valid knowledge, what is that which makes 
known the absence'of means of valid knowledge ? 

If the absence of pramana should make known the absence of 
object, it must be as itself known. But what is it that makes known 
the absence of pramana ? 

I 

[941b-942a] 

cfpr n ^ u 

The five means of valid knowledge beginning with 
perception do not make it known ; for they are related 
to reality ; nor is their absence (the revealer) through 
reasoning (inference) for that itself stands as an object 
to be 4 known (or proved). 

Neither the five pramanas, perception, etc., nor their absence can 
makejknown the absence of pramana . Perception, etc., can be rela¬ 
ted to only what exists. The absence of pramana cannot become its 
own object. 

[942b-943a] 

II II 

As blue, etc., (are attributes of lily), if perception, 
etc., be the attributes of non-existence, then, since as 
attributes they qualify that, how can the absence there, 
of be validly known ? 
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Does non-existence have attributes or not? On the first alter¬ 
native, does non-existence have means of valid knowledge or object 
of knowledge as its attribute? 

If non-existence has pramana as its attribute, even as lily has the 
attribute, blue, then non-existence cannot become the object of 
pramana , perception, etc. The qualified does not become the object 
of its own quality. 

[943b-944a] 

II II 

If it is stated by you that non-existence is without 
attribute, then, there is the contingence of the non¬ 
existence of object being a means of valid knowledge, 
because there is no distinction. 

If it be held that non-existence is attributeless, then it cannot be 
stated that absence of pramana is a pramana and absence of object is 
an object; for absence or non-existence cannot be qualified that way. 
If non-existence is without qualification, how can such a distinction 
be made? 

i 

* ^ 

[944b-945a] 

sismra *WRlcl % frfcl: || Vi% || 

My view is that it is not proper to say ‘The non¬ 
existence of pot’, etc., because the words are not 
capable of being combined that way, as the things are 
mutually opposed. 
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As for the other possibility mentioned in v. 942b-943a, viz. that 
non-existence has the object as its attribute, our view is that it has no 
sense at all. The expression ‘non-existence of pot’, for instance, has 
no meaning if ‘pot’ be regarded as a qualification of ‘non-existence’. 
How can existence and non-existence be combined in any manner? 
As they are opposed to each other, no relation is possible between 
them. 

[945b-946a] 

II II 

wm: i 

If two words expressing existence and non-existence 
could be combined provided they have capacity, then 
since pot, etc., are not expectant (of non-existence), the 
compound does not result. 

If it be said that, although there is opposition between existence 
and non-existence, there may be combination of the words expressive 
thereof, even as in the case of the words ‘darkness* and ‘light*, we 
reply: It is true that words such as ‘pot’ are expectant of other 
words to complete their meaning. Not so is the case with the words 
“‘existence’ and ‘non-existence’. The words] ‘darkness’ and ‘light’ 
also are in a similar plight, and cannot therefore serve as examples. 

NTV—samarthah padavidhir iti smaranat samarthanam evasamaso 
isyate. samar thy am ca sahaikartkibhavah , samase ekarthlbhavo ’pi 
akahksayogyaia-sannidhibhih sambandhe, naeatra yogyata ’sti virodhad 
ity arthah. kimca akahksa *pi nasti t 

[946b-947a] 

mi 11 11 
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In ‘the non existence of existence’ what is the sense 
of the sixth case? No relation whatever is possible of 
the colourless non-entity! 

The phrase‘non-existence of existence’ has no meaning. There 
can be no relation whatever with the void. 

AVS —na samyogo niravayavatvadabhavasya,napi samavaya-tadat- 
mye avastutvad abhavasya, ata eva na sva-svami-sambandha iti. 

[947b-948a] 

|| ^ II 

If non-existence is another reality, how can one 
thing become another? If one thing can become another, 
then there would be no opposition as in the case of blue* 

If it be contended that non-existence is not void but another 
existence, in reply we ask: why then call it non-existence? And,, 
look at the consequences of your contention! Just as when it is 
said ‘Pot exists’ ‘pot’ and ‘existence’ are taken to be one, when it is 
said ‘Pot does not exist’ ‘pot’ and ‘non-existence’ must be regarded 
as identical. If‘non-existence of pot’ means ‘cloth’, then it would 
amount to saying ‘Pot is cloth’, which is absurd. Or, if the non¬ 
existence as qualified by pot is cloth, even then it should be admitted 
that the qualification ‘pot’ is included in ‘cloth’. In that case the 
expression ‘Pot is cloth’ should be as meaningful as ‘Lily is blue’. 

NKL —bhavantarabhavapadayor aparyayatvat aikarthyam ayuktam 
ity aha—anyad iti. ghatabhavah pa tad any ah, patopi ghatabhavat, tayor 
abhedo na yukta ity art hah. bhavantarabhavau nabhinnav aparyaya- 
Sabda-vacyatvat ghatapatavad ity uktam. vipakse badhakam aha — anyo- 
piti. nilavad avirodho nilakambalayor iva bhavabhavayos tadatmyam 
syad ity art hah. 


64 
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^S —uktam bhavati—ghatabhavah pat ad anyah , patopi ghat a- 
bhavad , atas tayor ekatvam na ghatata iti. athava ghato *silty 
ukte yatha bhava-ghatayor ekatvam bhavati, exam nastity ukte y py 
abhava-ghatayor ekatvam tatra ghatabhavasya bhavantaratve ghatah 
pat a ity uktam syat. 

[948b-949a] 

ii ii 

If non-existence is said to be not opposed to some 
relation or other (though identity is impossible), then it 
cannot remove that with which it is related. If that with 
which it is related is not cognized, this relation will not 
be established. 

If it be said that although there is no identity (tadatmya) between 
existence and non-existence, it is possible that there is some other 
relation, we reply: no. That no relation whatever is possible has 
already been shown. Moreover, does non-existence remove that 
with which it is related or does it not remove? If it does not remove, 
then there can be no opposition between non-existence and existence. 
If it does remove, then it must be opposed to the relation also. Fur¬ 
ther, does non-existence have a counter-correlate or not? On the 
first alternative, is the counter* correlate real or unreal? If the counter- 
correlate be real, then there is opposition between non-existence and 
its counter-correlate, in which case there can be no relation at all. 
If the counter-correlate be unreal, then since that is not cognized, 
how can there be relation of non-existence therewith? 

[949b-950a] 

^ \\ \\ 
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Since the relation is not established in the absence 
of that with which there is to be relation, the sense of 
the sixth case does not result. Nor can perception affirm 
and deny at the same time because of contradiction. 

On the view that non-existence has no counter-correlate, there 
is the following defect. If there be nothing with which non-existence 
is related, then it follows that there is no relation. If there is no 
relation, there is no sense in the expression ‘non-existence of 
existence*. 

In v. 920 three alternatives were set forth: (1) Does perception 
reveal the identity of an object, (2) does it make known the exclu¬ 
sion from other objects, (3) does it convey both? 

If the first of these be the case, it was shown, difference cannot be 
the content of perception. The second alternative has been discussed 
so far and shown to be untenable. Now about the third. 

The third alternative is that perception both affirms and denies. 
Here, does perception affirm and deny simultaneously? Or, does it 
first affirm and then deny? Or, does it first deny and then affirm? Not 
the first, because affirmation and denial are contradictory processes,, 
and simultaneity is not possible as between them. 

[950b-951a] 

m\ n vu 11 

Since cognitions are momentary, there is no 
sequence with permanent attributes; nor is there cogni¬ 
tion of blue except through the basis of the absence 
of every colour but blue. 

The second and third alternatives are rejected here. Cognitions 
•are momentary; one and the same cognition cannot first affirm and 
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then deny. Nor can there be first denial and then affirmation; for 
the cognition of blue implies the absence of the other colours, and is 
not preceded by the denial of those colours. 

[951b-952a] 

There can be no negation of the unseen, as of pot, 
etc., on the ground. Nor can there be qualification by 
the non-existence of all other things, for that would 
require the knowledge of the entire existences and non¬ 
existences. 

The cognition of blue does not arise from the denial of yellow, 
etc. The denial is possible only of that which can be perceived and 
is not perceived in a particular place, e. g. a pot on the ground. A 
similar phenomenon is not possible in regard to the atom, because 
the atom is imperceptible. So also there cannot be a general denial 
such as *not-blue’. And it is not proper to say that through such 
denial there is the affirmation of blue. 

Moreover, is the non-existence of non-blue (i.e. yellow, etc.) a 
qualification of blue or its nature? Not the first; if the qualification 
is the absence of all colours other than blue, then one must cognize 
the absence of all colours and only then it would be possible for one 
to cognize blue. This is certainly impossible for the parviscient 
individual to accomplish. 

[952b-953a] 


cRg ^Ri: l 
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If the non-existence of the other be existence^then 
the non-existence would be like sky-flower; if non-exis¬ 
tence be another existence, the real would be self- 
established. 

If the non-existence of yellow, etc., be the nature of blue, we ask, 
is blue, to be included in the non-existence, or is it the other way 
about? On the first of these*altematives, blue would be void like the 
sky-lotus. On the second alternative too, the non-existence would 
be void. If non-existence be taken to mean another existence, then, 
as already shown, difference and non-existence would not be estab¬ 
lished, and only the self-existent reality would have to be recognized. 

NKL—bhedabhavayor bhavatirekenabhavad advaitam ayatam. 

[953b-954a] 

The means of valid knowledge reveal that (reality); 
by what is exclusion revealed? Even a multi-coloured 
object is a single object, since it is revealed by a single 
means of knowledge. 

Exclusion, whether it be difference or non-existence, is not made 
known through any pramana. Therefore, it must be admitted that 
the pramanas reveal the real which is untouched by difference and 
non-existence. Even if the real be varied or complex in nature, it is 
that real which is the content of pramana , not difference or 
non-existence. 

NKL—manani vastumatra-prakaSani ato vyavrttir bhedabhavaS ca 
na kenapi gamyata ity art hah. 
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[954b-955a] 

f?1: II W H 

cRg^I I 

If blue, yellow, etc., are cognized each separately, 
how can there be multi-colour? If the real be ot the 
nature of difference, there is the contingence of the 
non-existence of reality. 

How can a multi-coloured object, for instance, be one reality ? 
If thus it be objected, we reply: what are the many colours of the 
object? Are the colours severally cognized? Then, there is nothing 
like a multi-coloured object that is cognized. If the complex ot 
colours is what is cognized, then it would be difficult to say whether 
there is difference or non-difference as between the various colours, 
blue, yellow, etc. Hence, as the so-called variety is not an entity, 
any exclusion that may be included in it would also be a void. 

Exclusion cannot be regarded as the nature of blue, etc. The 
defect in so regarding we have already pointed out. Whether reality 
be included in difference or difference be included in reality, there 
would be defect. 

[955b-956a] 

sfwI eRg smisRR, II Vft li 

If difference {bheda ) be the attribute of the other 
(the unreal), then the real would be non-different, and 
it would be of itself the content of a means of know¬ 
ledge. It cannot be both different and non-different^ 
for, because of contradiction, it would not be the sphere 
of a single means of knowledge. 
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Now, it may be urged that difference is an attribute. If that be 
so, we ask, is difference an attribute of the real or of the unreal? It 
cannot be the first; for if the attribute too is a real entity, there would 
not result difference between the alleged relata, and if the attribute is 
a non-entity, there would be the non-duality of reality. If the second 
alternative, viz. that difference is an attribute of the unreal be spon¬ 
sored, then the real remains untouched and its validity would have to 
be admitted. 

The view that the real is both different and non-different is 
unacceptable because it involves a contradiction. 

[956b-957] 

If it be said that difference and non-difference are 
not contradictory since they are of the nature of reality, 

then reality alone is the content; how can there be diflfe- 

* 

rence in the true reality—difference which is produced 
by human desires? In the matter of difference as son, etc., 
the nature of being generated is posited in an entity. 

If it be said that difference and non-difference are not opposed 
to each other as they are of the nature of the real, then it is only in 
that form as not opposed that they would become the content of 
knowledge. 

Moreover, since difference is dependent it cannot be real; it is 
illusory like the rope-snake. The difference of son, etc., too is not 
real. It is with reference to bodies that we speak of father, son, etc., 
the former being the generator, the latter the generated, and so on. 
The bodies, being dependent, are illusory. 
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NTV—ay am art hah napeksa nama ka$cid vastu-dharmah yena 
vastuni vyavasthapyeran tasmat pumvyapeksavinirmita eva bhedo na 
vastu-svarupam bhidyad iti. 


[958] 

|| V\< II 

Even though burning, cooking, shining, etc,, are 
different, the fire is non-different; there is no difference 
even due to the effects, for the non-difference of the 
substance (fire) remains. 

Inference and postulation may be adduced as evidence for diffe¬ 
rence. Inference: What is in dispute is different, since it gives rise 
to different effects, like clay. Postulation: The difference in effects 
is unintelligible without the difference in cause; so the difference in 
cause has to be postulated. 

Reply: The reason given in the inference is inconstant. The 
postulation is not necessary because another explanation is possible. 
Although fire is one, different effects thereof are observed. So also, 
even though the effects constituting the world are different, the cause 
may be non-different. 

A VS — daha-paka-prakafa-karyanfim bhede *py agneh karanasya 
*bheda-dar$anad evam jagad-bhede *pi na tat-karana-bhedah, ato 
nanumanam. 

[959] 

JT i% JT 3 II VW, II 
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There is no contradiction in a single fire being the 
locus of capacities which produce different effects; even 
so why should it not be for you (a single cause) in the 
case of the effect? 

Objection: Fire gives rise to different effects through different 
capacities. The capacities which are the causes are, therefore, diffe¬ 
rent; and there is no non-difference of cause. 

Reply: Fire must be admitted to be the cause of the capacities- 
It is one, although its effects, the capacities, are different. 

[960] 

If there is non-existence of pot, pot will be estab¬ 
lished, and if there is non-existence of cloth, cloth 
will be established; if each is seen to be the non-exis¬ 
tence of the other, there would be for you reciprocal 
dependence. 

So far, assuming difference and non-existence in regard to 
effects, it was argued that these two are not possible in regard to 
cause. Now, it is shown that even in regard to effect they are not 
possible. 

You look upon pot and cloth, for instance, as each the non¬ 
existence of the other. Then, it would be seen that if pot is estab¬ 
lished cloth is established, and vice versa. That would mean the 
defect of reciprocal dependence. And thus nothing would get estab¬ 
lished. If difference and non-existence are non-existent, there would 
be only the non-dual reality. 
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[961] 

^rtr go] tth $\?m *33*% ii ii 

* 

Even for those (Vaisesikas) who hold that separate¬ 
ness (prthaktva, i.e., bheda) is perceived because it is a 
quality, the evidence is in respect of a quality, like blue, 
and not in respect of non-entity (avastu). 

It has been shown that difference and non-exsitence afe not 
established in the view of the Mlmamsakas. Now is commenced an 
examination of the Vai^esika position. According to the Vai^esika, 
separateness {prthaktva) which is difference {bheda) is a quality which 
is a real, and is perceived. Even thus perception is pramana in 
respect of what is a real quality like blue, and not in respect of a 
non-entity which is difference. 

[962] 

3*3 3*g 233% &i%s jt% cRI I 

rtlRWJTR 3*3% ^ hm II W 11 

If it be said that substance is made known as being 
qualified by separateness, then as in fi The cow is white’ 
the means of knowledge reveals substance alone and not 
difference. 

Objection: Separateness which is difference is not a non-entity 
since it is a qualification of what is real, like colour. 


Reply: On the analogy of colour, if it is maintained that diffe¬ 
rence is perceived, then difference would be what is inherent in a 
single substance. Just as in the case of ‘The cow is white’ it is the 
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white cow that is perceived, even so in the case of ‘The pot is diffe¬ 
rent* it must be the pot that is different that is perceived, and not 
difference. 

AVS—tiuklo gaur ity etan manam Sukla-vastuny eva yatha, tatha 
bhinno ghata ity etad api manam bhinnavastuny eva na bhede. 

[963] 

3W)^Gt cjHcTSSREI 31% I 

m a II ^ II 

If separateness resides in substances as non-diffe¬ 
rent, then that would be a substance; if it is different, 
then substance would be non-separate for you. 

Objection: The cognition ‘The cow is white’ is evidence for the 
cow and also for whiteness. Likewise, the cognition ‘The pot is 
different* must be taken as evidence for both pot and difference. 

Reply: Is difference which is separateness non-different or 
different from the thing? If the former, the non-duality of the thing 
results. If the latter, i.,e. if difference is different from the thing, then 
the thing must be non-different or non-separate. 

[964] 

^ qrwnt, ll ¥& II 

The separateness of existence and non-existence 
also, if it is non-different, it will not be separate from 
them; if it is different from existence and non-existence, 
then the separateness will not be mutual. 
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Moreover, is there separateness or not as between existence and 
non-existence? If there is separateness, is that separateness non- 
different from them or different? If non-different, then there cannot 
be difference between existence and non-existence, in which case 
there can be no exclusion at all from anything, and the non-duality of 
reality would result. If separateness is different from existence and 
non-existence, then the relation thereof with them is not possible. 
And, as there would be no mutual difference between existence and 
non-existence, there would be non-duality. If it be held that there 
is no separateness as between existence and non-existence, the same 
contingency would arise. 


[965] 

| 

II W* II 

If separateness is dependent on another, pot by 
itself will be non-separate; if there be both features 
(separateness and non-separateness), the substance will 
be only one, like the lily. 

Is the separateness of pot conditioned by pot itself or by another? 
If the former, the pot would turn out to be a void. If the latter, 
then the pot would itself be non-separate and non-dual; and what is 
conditioned by another is illusory, like the rope-snake. 

If it be said that the pot by nature has the attributes of sepa¬ 
rateness and non-separateness, we reply that it would be difficult to 
determine whether the two attributes are different or non-different. 
In that case, the pot itself would be impartite and one, even as the 
lily is inspite of having many attributes. 
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[966] 

*ra$3$sft || w II 


Though there are different attributes cognized, the 
non-difference of the substance is always admitted; 
therefore, though cow, etc., are different, the real per se 
remains. 

Although the attributes seem to be different, there is no difference 
of the substrate. Similarly, cow, etc., may be different—but there is no 
difference of existence or reality per se. So, it is the real per se that 
is the content of knowledge. The non-dual alone is thus validly 
cognized. 


NTV—yatha jalataranga-candravisesanam bhede *pi candramatram 
avyabhi carat paramartham , evam gavadi~bhedanam vyabhicarat sart- 
matram vastv ity arthah> tasmat sad eva managrahyam netarat. 

[967] 








II II 


Even on the view that cowness, etc., are the objects 
cognized, the cognition of the reality-nature is not 
denied; therefore reality alone is the object of know¬ 
ledge, as for cowness, etc., they are like spottedness. 
This is clear. 

Even if it be admitted that cow, etc., are what are cognized, 
there can be no dispute about the fact that they are cognized as exis¬ 
ting or being real. Existence is constant in ‘The cow exists*, ‘The 
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pot exists*, etc. Just as spottedness, etc., are not the meaning of 
the word ‘cow’, even so cow, etc., are not the meaning of the terms 
‘existence’ and ‘reality*. Cow, etc., vary; existence is constant. 
Hence the latter alone is validly cognized. 

NTV—gotvadeh meyatvangikarepi sadrupasyapi meyatvam abhyu- 
pagantavyam tasya sarvatra ’ nusandkiyamanatvat . 


[ 968 ] 





oqb^Kh ERfcRl flrRai II II 

The empirical usages conditioned by intermediate 
objects are seen to be even without relinquishing the 
reality-nature; for the reality-principle resides in them* 

The empirical usage about things belonging to intermediate 
classes such as pillar and pitcher does not give up their form as real 
or existent. Hence t in pillar, etc., there is reality. There is no 
generality other than reality which is the substrate of all assumptive 
natures; and there is nothing superior thereto wherein it may stand 
cancelled. 

NKL — ku$a-pala$adi-vi$esanimitta vyavaharah sari kuSah san 
palMah iti pratiyanle tasmat satvam tesv avasthitam avyabhicari 
sthitam , it are vyabhiearinah tatra kalpita ity arthah. 

[969] 


v 
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There is no difference of substance-ness, etc., from 
real-ness; from what else can they be different? Consci¬ 
ousness is of one form, as substance exists , quality 
exists . , 

Substance, etc., cannot be different from reality. If they are 
different, they would become unreal. What is real, viz. pure conscious¬ 
ness, is of one form, as evidenced by the usage, ‘Substance is reaV, 
‘Quality is real*, etc. 

NKL — sat-samanyad bhedabhavam sadhayati. 

[970] 

TT II II 

This oneness of form of what are different cannot 
be due to the relation of inherence; for if that were so, 
there would be no certainty, as there is the cognition of 
oneness in the class-nature also. 

It cannot be said that the oneness of what are different as subs¬ 
tance, quality, etc-, is the result of inherence ( samavaya); for as there 
would be the doubt whether the cognition of oneness is brought 
about by inherence or by the oneness of nature, it is not possible to 
assert that it is because of inherence alone. For instance, in the case 
of the cognition of oneness in ‘Cowness is one’, inherence is not the 
cause, as oneness is not inherent in cowness. 

[971] 

IW RR lispqf ggRIri II S' 3 ? II 
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Nor can there be relationness between reality and 
cow, etc., for no difference is seen. It is not determined 
what the cause is that relates inherence with the 
inherent. 

Assuming inherence as between reality on the one hand and cow, 
etc., on the other, we have argued so far that the cognition of their 
oneness is not caused by inherence. Now, we proceed to show that 
the relation of inherence is not possible as between reality and cow, 
etc. Reality and cow are not seen to be different. So, there cannot 
be inherence as between them, even as there is no inherence as 
between the generality ‘existence* and cow, etc. Moreover, is 
inherence independent or dependent ? If it is independent of the 
relata, there is no meaning in using the possessive case ‘inherence of*. 
If it is dependent, then the relation between inherence and the relata 
should be determined. This relation, however, cannot be either 
conjunction or inherence, as there is no evidence. 

[972] 

Wll II V s R II 

If it is conjunction, there would be disjunction also; 
if it is inherence, then there would be endless regression; 
if (the relation of inherence with the relata be) self-estab- 
lished, then the assumption (of inherence) is futile, and 
the unity of the substance (and reality-nature) would 
also be of its own accord. 

The relation of conjunction is impossible. If there be con¬ 
junction between inherence and its relata, there would be disjunction 
also at sometime hence, which would mean that quality, etc., are 
independent. 
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There cannot be inherence between inherence and its relata; for 
to say that there is would go against the VaiSesika view that there is 
no inherence between the eternal substances and inherence. 

Nor may it be held that the dependence of inherence on its 
relata is self-established; for in that case the assumption of inherence 
itself would be futile. Moreover, if the dependence of inherence on 
its relata be natural, then why should not the cognition of oneness of 
substance, etc., as existence be natural? If this is natural, then there 
is no need of inherence. 


[973] 






All these things being always encompassed by rea¬ 
lity-nature, are fit for empirical usage; difference is 
always illusory. 

It cannot be maintained that the particulars alone are real; for 
even to say that would show that it is reality that persists in them* 
It is as pervaded by reality or existence that the particulars become 
fit for empirical usage during the time of empirical affairs. In fact, 
the difference of the particulars is illusory appearance, like the 
difference in the reflections of the moon. 

NKL—sane vigesah sattavyapta vyavaharayogya bhavanti , atas 
tesam bhasamano bhedo bhranta ity art hah. 


[974] 



^ II II 
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Those who hold that a thing is made of both gene¬ 
rality and particularity—for them also how can there be 
difference, as the thing is one and the qualified thing is 
non-different? 

If it be held that what is called a thing has both generality and 
particularity, even then difference would not be established. The 
substrate which is of the nature of generality and particularity is 
non-different; and it is the real. 


[975] 

nnft II W II 

The cognition of difference between generality and 
particularity—even that because of being in them alone 
is not true cognition of difference. 

Objection: There is seen reciprocal difference between generality 
and particularity; that difference would devolve on the substrate also. 

Reply: In your view, generality and particularity are not enti¬ 
ties. Therefore, there cannot be cognition of difference in regard to 
them. In what is not an entity or thing, the cognition of difference 
is impossible. Even setting aside this difficulty, we ask, what is that 
cognition which, you hold, is of the difference between generality 
and particularity? Is that the cognition of generality, or of parti¬ 
cularity, or of both, or some other cognition? On the first three 
alternatives, the cognition would be of generality, etc., alone, and 
not of difference. If it beheld that that cognition is of something 
else, then that something else cannot be difference, because of the 
defects like reciprocal dependence, etc. 
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[976] 

fci: l 

i^%s c5 f3rwwraRT it ii 

If generality and particularity are one with a thing, 
there cannot be difference; if there is difference, how can 
unity be? Since there is no persistence in what 
are variegated, there are not both generality and 
particularity. 

Are generality and particularity non-different from that which 
has them* or different? If they are non-different, then there would 
not be the relation of generality and particularity. If different, there 
is the contingence of there being three entities. 

Although it is wished by you that the thing is of the nature of 
both generality and particularity, the thing can be only of the nature 
of a particular. The particular does not persist, e. g. the cow with 
broken horns (khandd) is not seen in the cow without horns (, munda ). 
The pure generality which persists, however, is not an entity. 

[977] 

frl: II V®'® II 

If the one reality be the content of means of know¬ 
ledge as being and non-being, through its own form and 
other-form, how can there be non-existence for you? 

Now, it is sought to reject difference through the rejection of 
non- existence. 
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If it be said that the same entity is real by its own nature and 
unreal as of the nature of something else, then it would result that, 
of that entity there is no unreality or non-existence since there is no 
evidence. In that case there would be no difference too which is 
dependent thereon. 

[978] 

ft I 

II ^ II 

If the turning away of perception, etc., be the evi¬ 
dence for non-existence, say, what is the nature of that? 
If it is the non-activity of the self, then it is verily the 
reality which is acceptable to us. 

If you say that the evidence for the non-existence of an entity 
is the non-rise of any of the five pramanas, we ask, what is the 
nature of the non-rise? (1) Does it mean that the self remains in 
itself without any activity? (2) Or, is * there cognition of another 
entity? (3) Or, does it imply another existent? 


(1) It cannot be the first; for there would then be the adoption 
of our position. 


[979-980a] 


cR^cl^TH Held cfPT sR<3cil I 

n ii w ii 


If it (the turning away) is knowledge of some other 
entity, then by all means it is a reality. Even non-exis¬ 
tence as another existence will not be admitted if it is 
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investigated into. Therefore, since perception, etc., 
relate only to the one reality, difference is not their 
sphere. 

(2) If the non-rise of perception, etc., be the cognition of 
another entity, then also there is no non-existence, since cognition is 
.an existence and its content also is an existent. 

(3) The view that non-existence is another existence is unte¬ 
nable. If it is existence, the expression ‘another’ is meaningless. If 
it is non-existence, then the term ‘existence’ is inapplicable to it. 

In any case, the so-called non-rise of the quintuple pramanas 
must be regarded as an entity; and the content or object of an entity 
must be an entity. An entity cannot establish the non-existence of 
entity; if this be not admitted, the establishing of one’s own non- 
existence should be possible. 

Rejecting difference through the rejection of non-existence, and 
accepting the view that generality alone is the real, it is concluded 
that difference has no evidence. 

[980b-981a] 

m: II Vo || 

In the cognition ‘This is a pot’ the pot appears as 
the object of knowledge, and not exclusion from cloth, 
etc., because it is not of that form; so also in the case of 
cloth. 

If it be contended that the perception of a thing, say, pot, 
reveals also the exclusion of other things, such as cloth, we ask: is 
this done by the indeterminate perception or by the determinate 
perception? The indeterminate perception reveals only the object. 
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As for the determinate perception of pot, it is the pot alone that is 
the content, and not the exclusion of all other things; for this is an 
endless process and is not the sphere of the pot-perception. The 
same argument holds good with regard to cloth, etc. 

[981b-982a] 

WPt ^ II V? II 

The non-existence of pot cannot be in pot because 
of contradiction; nor in some thing else, for it is not the 
sense of the sixth case; therefore, this is imagination and 
does not conform to reality. 

Does non-existence of pot have no locus? Or, does it have one? 
If it is without locus, then it is independent. If it has a locus, what 
is that locus? Is it pot, or some other object? The pot cannot be 
the locus of its own prior non-existence, etc. As for reciprocal non* 
existence, that is another expression for difference which has been 
rejected. If the locus is something else, is that non-existence or 
existence? Not the first, because non-existence cannot be the locus 
of non-existence. Nor the second, for we have shown that no 
relation is possible as between existence and non-existence. 

[982b-983a] 

ii n 

srrh c®§3if qsiitci: I 

The pot, indeed, causing the cognition which has 
taken on the attribute of its form, makes itself known* 
and not its difference from cloth, etc. 
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The exclusion from cloth, etc., is neither the nature of pot, nor 
its attribute. In the pot-cognition it is pot alone that becomes the 
qualification of consciousness. 

[983b-984a] 

qZJflS II II 

So also in the cognition of cloth, cloth alone is the 
attribute; nothing more such as non-existence that is 
alleged is seen here. 

Similarly, in regard to cloth. Just as in the pot-cognition the 
specification is pot alone, so also in the cloth-cognition it is cloth 
alone that is the specification. 

[984b-985a] 

|| V8 || 

Doubt, determination, etc., which are the attributes 
of the internal organ, as they qualify the knowledge, 
differ due to the objects cognized and there is no inde¬ 
pendent cognition of difference. 

Just as external objects like pot, cloth, etc., the internal contents 
such as doubt, determination, etc., do not import any difference into 
knowledge. Doubt, etc., constitute the qualification or attribute of 
knowledge, whicn here means the internal organ; hence we speak of 
doubtful knowledge, determinate kmowledge, etc. These distinguish 
knowledge from the object known; but they do not convey any 
mutual distinction or distinction from knowledge. 
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AVS — samSaya-jnanam mi thy a-jnanam pramUna-jhanan ca 
jnanasya * ntahkarana-dharmah samvidam vise say an samSayanubhavah 
viparyasanubhavah pramananubhavah iti , meydn na tu bhidyate. 

[985b-986a] 

^rh% ^ n ii 

srfasqi-cl | 

Thus ‘I alone, the cognizer, know, no one else’. 
This and similar ones are established as attributes of the 
cognizer, distinguishing one’s own cognition. 

Cognizer, hearer, seer, etc., are features that are superimposed on 
consciousness; so they are not different in reality. The same is the 
case with doubt, etc., and pot, etc. 

NKL—jnata maid Srote * tyddi matr-dharmanam api parasparato 
*nyataS ca bhedasiddher anubhave 9 dhyastah sidhyanti ’ty arthah. 

[986b-987a] 

II II 

Consciousness which is one, self-established, of the 
nature of the single inner reality, appears in empiricaL 
usage as existence, non-existence, etc. 

Consciousness which is the self is the substrate of all appearances 
such as particularized existence, non-existence, etc. 

NKL — adhisthanatvena rajjvadivad anyatranadhyastatve he turn 
eketyadi vitesafiair dar&ayati. 

AVS—aham jdndmi mafdham drasta Srotd mante Uyadi mair - 
dharmad yasmad anubhave *dhyastam sarvaht tasmad anubhavo *dvayak 
kiitasthah prayagbhutah sarvavyavahdraspadas ca siddhah ♦ 
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[987b-988a] 

sRhjpRggfji ?r 11 \ca u 

3 *TF# Mr: f%*wm: I 

Therefore, setting aside experience there will be 
neither difference nor non-difference; means of valid 

knowledge are only based on that; on what will contra¬ 
diction be based? 

What was premised earlier, viz. that there is no conflict of the 
Vedanta texts with other pramanas is here concluded. 

The immutable inner experience is the substrate of all; trans¬ 
gressing that, neither the world nor its difference, etc., get established. 
The text ‘That thou art’, etc., teaches that experience; with that there 
could be no conflict of the other pramanas. The pramanas become 
valid only by being in conformity with experience. How can the 
Vedanta texts which conform to experience be in conflict with the 
other pramdnas'l 

NTV—tasmad anubhava era pratyaksadUmana-meyah na bhedo 
tiapy abhedah ity upasamharati. 

NKL—sathvid atirekena visvasya bhedo 7 bhedo va nastity art hah. 

[988b-989a] 

ERFIRI 1%RI JRJ: II %<■<■ || 

^ ^ JTRcl: SRwm | 

Disputants believe that the object of means of valid 
knowledge is unknown before; but that is not established 
by means of valid knowledge, because that exists even 
before the functioning of means of valid knowledge. 
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It is experience that remains unknown and is the content of 
perception, etc: The Vedanta texts also relate to the same. How, 
-then, can there be conflict between them and perception, etc.? 

The pramanas do not produce the experience; they only reveal it. 


[989b-990a] 

STOP# ^ t| II VA II . 


“If the object exists even before the functioning of 
means of valid knowledge, then it cannot be known 
through means of valid knowledge. How then, can there 
be for it unknownness? This is to be explained”. (The 
reply is:) Without that how can there be means of valid 
knowledge, because it would be void of object? 


Without the unknownness of the object, there cannot be the 
functioning of pramana . If there be no unknownness, there will be 
no content indicated thereby; consequently pramana would be void 
of content. 


[990b-991a] 

II VU II 


Means of valid knowledge becomes means of valid 
knowledge by destroying unknownness; if there should 
be unknownness as a result of a means of valid know¬ 
ledge the destruction of that cannot be the fruit thereof. 

The unknownness itself is not the content of pramana; for what 
the pramana does is the destruction of unknownness. The lamp, 
indeed, does not have the darkness for its object! 
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[991b-992a] 

li V*>? II 

W ^l*r ^ =^r|: | 

Therefore, making known the unknown that has 
already been established in experience, perception, etc., 
become means of valid knowledge; not by themselves, 
nor by something else. 

Perception, etc., are pramanas with reference to the pure inner 
self which is indicated by unknownness that is established by the 
experience which is the self that has neither a rise nor a setting. In 
other words, the self is the object of knowledge as well as that which 
establishes ignorance. 


[992b-993a] 

^ || \\\ || 

SjflWiM qci: I 

“I did not know it before”. Thus with reference to 
a pot which has been known, the earlier unknownness as 
the content is experienced again. 

The unknownness of a thing, say, pot, prior to the cognition 
thereof, is experienced thus: ‘Till this time I did not know the pot*. 
On the strength of this reflective cognition, we say, the unknownness 
is established by experience. 

NTV —etavantam kalarn najnasisam iti jnanotpatteh prag ajnatat - 
vena 9 nubhutasya punah par amar&a-dar Sana d ajnatatvam anubhava - 
siddham ity arthah. 
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[993b-994a] 

*TcW; I! || 

Icl sn% ^ ^ sqwl^S^I’JIrl: I 

Means of valid knowledge is thought to yield the 
fruit of defining the object with reference to which it 
started functioning; as regards the knownness thereof 
it has no operation, for that would be invalid. 

The pramana which has the pot for content cannot establish its 
earlier unknownness, for that is not its function. The knownness as 
well as the unknownness of a thing are experience-established. What 
the pramana does is only to define the object. 

[994b-995a] 

553: II || 

^ <JSt clirB Rrri 15RI I 

All—and even children—give expression to their 
own experience-established unknownness. When asked 
about anything they say in the absence of evidence, “I do 
not know anything about it”. 

That unknownness is experience-established is within the purview 
of everyone’s experience. 

A VS—prakrtanam apy ajnatatvam anubhava-siddham. 

[995b-996a] 

II %V\ II 


1 








Even in sleep where the seer is not absent, though 
the entire host of instruments have resolved themselves, 
there is the self-same experience which is not different 
from the awareness in waking. 

That unknownness is experience-established will be evident also 
when sleep-experience is analysed. On waking up one recalls ‘I did 
not know anything in sleep’. The instruments of pramana were not 
there in sleep. Yet there was the experience of unknownness. As 
between sleep and waking there is no difference so far as the experi¬ 
ence or awareness of unknownness goes. 

NTV — sakalamanopasamharepi susuptav ajnatatvam anubhava- 
siddham iti na manat siddham . 

[996b-997a] 

ii w ii 

Thus is also the experience of one in waking, of the 
things on the top of the Himalayas which have never 
been experienced; so the waking experience (of un¬ 
knownness) does not differ from the sleep-experience; 

Here is a case of unknownness where the content cannot be 
validly cognized. 

AVS—yatha susupte *jnatatva ’nubhavo ’nubhavad eva t tatha 
jagraty apt ’ty art hah. 

[997b-998a] 

^ Wi ^ sftsRrat n it 
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Here the experience is not lost, since there is the 
awareness ‘1 do not know’, and even when what was 
unseen is seen, there is the experience ‘I did not know it 
(then)’. 

. It is not right to say that experience itself is absent sometimes so 
that there is no question of its establishing unknownness during those 
moments; for experience could never be absent. Not during waking: 
witness such experience as, ‘I do not understand the thing stated by 
you’, ‘So long I did not know this’. 

[998b~999a] 

8*4% gecil | 

Thus also the man who has risen from sleep remem¬ 
bers of his own accord the resolution of cognizership, 
etc., through experience alone; so in the interval there 
was no loss of this experience. 

Nor is experience absent during sleep. On waking one says, ‘I 
did not know anything in sleep’. There must have been experience 
then, even though there was not cognizership, etc. 

NTV — sarvantahkarana-parinamo-paramasyaiva susupti-laksanat - 
vat , natiubhavoparamah susupti-laksnam . 

[999b-1000a] 

^ || || 

flight i 
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Nor can the absence of knowledge in sleep be 
inferred from the present knowledge; knowledge does not 
become different, because of difference in time. 

The absence of knowledge during sleep cannot be inferred on the 
strength of the knowledge that one has during waking. Experience 
does not become different because of differences in place, time and 
condition. The prior non-existence of experience can never be 
established. 

The absence of that knowledge cannot be postulated on the 
ground of the awareness that is in sleep; for to say so would involve 
a contradiction. 


[1000b-1001a] 

frR&W iqf^n | 

From awareness ( bodha ) alone are established time, 
states of experience, etc., and cognizer, means of cogni¬ 
tion, etc. How, then, could that be a modification of 
them? 

Experience is immutable, and is not altered by time, etc. Time, 
etc., are inert, and so are not self-established. They depend on 
consciousness for the manifestation of their existence. What is 
established earlier to them, viz. consciousness, cannot be modified by 
them. Experience which is self-nature, being without modifications 
earlier, cannot of its own accord get modified subsequently; for the 
self-nature connot be destroyed. 

[100 lb-1002a] 

1%3 || || 



536 


[SAMBANDHA- 


While the three, cognizer, means of cognition and 
object, come and go, knowledge which neither rises nor 
sets, shines as the one inner reality. 

This is another reason for stating that the self which is experience 
is immutable. The inner self which is of one consistency shines 
without coming and going, and establishes the cognizer, etc., and 
their comings and goings. That self which is experience is not subject 
to change. 

NKL — pramatradi-hhavabhava-sadhakatvad atma svaprakaSah. 

AVS—ekah svayamprasiddha atma na ma-siddha ity arthah. 

[1002b-1003a] 

All things, everywhere, in the regions of the known 
and the unknown, are encompassed by experience; 
nowhere else are the things established, nor do they 
resolve into the not-self. 

All objects, whether as known or as unknown, are pervaded by 
experience during the time of their empirical usage. It is thus that 
they gain their being. They do not stay elsewhere than in experience. 
Nor do they get resolved in something else. Therefore, cognizer, etc., 
—in fact, all things—arise from, stay in, and get resolved into experi¬ 
ence which is the self. 


[1003b-1004a] 


-VART1KA) 


537 


Therefore, the one experience alone, which is of the 
nature of the unknown, is the object of perception, etc.; 
it is the self-established, in respect whereof they (percep¬ 
tion, etc.) have validity ( pramanata ). 

It is experience alone that is the content of perception, etc.; and 
there is no other content. Pramanas become valid by removing 
unknownness in regard to experience. This is not incompatible 
with the self-luminosity of experience. Although experience is of one 
consistency and its luminosity is not other-dependent, pramana is 
required to remove the nescience located therein. 

NTV—yato * nubhava-vyatirekena kincin nasti ato *nubhavasyaiva 
*jnatatvad anubhave sarvam manam pravartata iti. 

[1004b-1005a] 

|| ?»o8 || 

*tll% I 

Therefore, in the world, in respect of things which 
are established by experience, perception, etc., which 
destroy ignorance attain validity, not as otherwise than 
making known the unknown. 

In the world, indeed, perception, etc., gain empirical validity 
only as removing the unknownness of pot, etc., which are established 
as superimposed on experience that is unknown. 

NTV—anubhavad ajnatatvena pratipannanam ghatadlnam ajnana - 
nivartakatxena ghatadav aksadinam pramanyam na ’ nyatha . 

[1005b-1006a] 

swfitei g^^icicii § ll ?oo^ n 
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Pot, etc., having been established as valid through 
pramana , leave off their unknownness; though self-estab¬ 
lished, the self, because of being an entity, does not 
leave off its unknownness without pramana. 

Just as pot, etc., being established by empirical pramanas , leave 
off their unknownness, so also the self, although self-luminous, 
becomes known only through pramana , because it is also vastu 
(content of pramana j. Ignorance or unknownness is removed only by 
the luminosity that is the fruit of pramana , and not by the self- 
luminosity of the self. 

MKL — vrttivyapta-ghatadinam ajnana-nivarttakatvad atmanopi 
vrttivyaptasya tan-nivarttakatvam svarupa-fnanasya \jhana-sadhakatvad 
ity arthah. 


[1006b-1007a] 

II || 

Prior to the oncoming of the sublating Scriptural 
testimony, the empirical objects are established on the 
strength of the true reality (viz. the self)—and that, 
through the interposition of ignorance. 

Just because the self becomes known through pramana , it does 
not cease to be self-luminous. Before the final realization of the 
form ‘I am Brahman* occurs, it is the self or experience that estab¬ 
lishes all things as superimposed on itself by nescience. 

NKL—aham brahma *smiti jnanotpatteh prag ajnana-vyavahita- 
'mbhavad eva prapahca-siddher citnui svaprabha ity arthah. 
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[1007b-1008a] 

II ^"'s II 

The sublation, however, of the ignorance which is 
the material cause of all things, cognizer, etc., is through 
the knowledge which is of the nature of the one plenary 
self, arising from the text ‘That thou art’, etc. 


Perception, etc., are not the pramanas that will dispel the 
ignorance about the self. The knowledge that dispels it is the one 
that arises from the Scriptural text ‘That thou art*, etc. 

[1008b-1009a] 

r!5f II II 

smmi ST I 

Therefore, there is validity for Scripture, which 
destroys unknownness in respect thereof (the self); and 
that alone is regarded by the wise as the human goal. ? 

The knowledge of what is conditioned is caused by perception, 
etc. In respect of what is unconditioned. Scripture alone is capable 
of functioning as pramana. The knowledge of the conditioned 
cannot remove ignorance, for it depends on ignorance. The know¬ 
ledge of the unconditioned dispels ignorance because the nature of 
the unconditioned reality is such. Therefore, it is through the know¬ 
ledge generated by the Scriptural text alone that the root of all evil, 
ignorance, is destroyed. Thus it is clear that the text ‘That thou art’, 
etc., is pramana in respect of the oneness of self. It is but proper 
that this should be so because the Brahman-self is of the nature of 
the supreme bliss and the final goal. 
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NTV-vakyottha-jnanad eva sakala-bandhopadanatmajnana-nivrttih. 

NKL—sukharupatvad atmaiva phalam ity arthah. 

AVS—yato vakyartha-jnaneld eva sakala-jadopadana- tma-jnana- 
nivrttis tena ’ gamasya tatra pramanyam. 

[1009b-1010a] 

^3 ii ?®«^ || 

wwas&t gWh i 

“Now, other than the destruction of the host of 
misery consisting in the transmigration, difficult to 
avoid, what happiness is desired, the attainment of which 
is said to be the human goal? 

The purvapaksin (here the older Naiy&yika) objects: It is not 
right to say that the human goal is happiness or bliss. There is no 
happiness other than the removal of sorrow. Over and above the 
destruction of the entire host of misery which is called transmig¬ 
ration, nothing else is desired. 

‘ NKL characterizes the prima facie view as that of the older 

VaiSesika. 

* 

sukhasya duhkhabhavatvan nabhavarupatmatvam iti vrddha - 
vai&esikaS coday at i. 

AVS — duhkha-nivrttir eva sukham ity arthah. 

[1010b-10lia] 

ii ?„?o || 

“Even in the world, when the burning pain of 
disease is put out, happiness is seen; and for those who 
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are non-attached there is no pursuit of happiness other 
than that of release. 

The destruction of sorrow alone is happiness. When a person, 
for instance, is afflicted with disease, he is 'said to be in misery. 
When he becomes rid of disease, he is considered to be happy. Even 
in the case of one who has renounced the world, seeking release, the 
goal is freedom from bondage which is misery. 

[101 lb-1012a] 

si444 §3 3 3533 n M? ii 

“A happiness that is unknown cannot be the human 
goal, nor the object, for, in the self, the relation of the 
object of knowledge and the knower is not possible, as 
there is the contingence of duality.” 

Moreover, if happiness which is an existent is said to be the 
goal, we have to ask: Is that happiness unknown or known? If it is 
unknown, like the hidden treasure, it cannot be the human goal. If it 
is known, then we should admit the duality of knower and known. 
This would militate against Advaita. 

NKL — mandira-madhya-nihita-dhananicayavad ity art hah. 

[1012b-1013a] 

M $133 { 33 $# 3*4 mx ii MR ii 

§3*3 3:3 35scqit l 

Not so. When happiness and misery are established 
as distinct, how can they be identified? Or, why should 
it not be assumed that the absence of happiness is 
misery? 
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The siddhantirCs reply: The destruction of misery cannot be the 
same as happiness, for in the case of a person who is half-immersed 
in water with the scorching sun above, there is simultaneous and 
separate experience of pleasure and pain. 

Moreover, if the absence of misery be happiness, why cannot the 
absence of happiness be misery? 

NKL—ni daghe divakarakaravya p ta-sarirasya mandakim-hrade 
nimagnadhobhagasya aparaparyayam eva 'hlada-duhkha'-samvedanat, 

[1013b-1014a] 

For, even those who have no misery are seen to be 
active in respect of the means of happiness, desiring to 
attain it. This will not be the case if the two were non- 
different. 

It is observed in the case of some, e. g. the kings, that even 
though they have no misery they exert themselves in cultivating the 
means to happiness such as music and dance. This only shows that 
the destruction of misery and happiness are not identical. 

AVS — duhkha-rahitasyft ’pi sukhecchaya tad-upaye pravrtti - 
dar&ariac ca na duhkhabhavah sukham* 

[1014b-1015a] 

Even those who are endowed fully with the means 
of happiness such as sandal (paste), etc., and are suffici- 





ently happy, attain more happiness through the words 
about the birth of a son, etc. 

There are also different happinesses. A person becomes happy 
through means such as sandal-paste, etc. He gains happiness again 
on hearing that a son has been born to him. 

AVS—sukhinam anihamananam api putra+janmadi-varta-Sravanat 
sukham drsyata ity arthah. 

[1015b- 1016a] 

t 

^ cM || II 

It cannot be assumed there that there is misery of 
the form of the non-birth of a son; for that is not 
known; what is unknown is not misery as the 
misery of an enemy. 

It cannot be said that, in the case of the man who hears the birth 
of a son, what is called happiness is the destruction of the misery that 
was caused by the non-birth of a son; for, he was not thinking earlier 
of the fact that a son was not born to him, and so how could 
he have had misery? A misery that is not experienced is not misery. 
If an enemy feels miserable, do we feel that misery ? 

NTV— na hi purus antara-gata-duhkham purusantarasya duhkham 
bhavati. 

NKL—ananubhuyamanam na duhkham purus antaragatam duhkham 
purusantarasya 9 nanubhuyamantvad yatha na duhkham ity arthah. 

AVS—yatra putra-janma-$ravanat sukham utpadyate na tatra 
duhkham asti duhkhanubhavabhavat , ananubhutam api duhkham astiti 

m * 

na iakyate vaktum, avedyasyaduhkhatvat purusantara-gata-duhkhavat. 

[1016b-1017a] 

WW& W 5WI II W II 



544 


[SAMBANDHA- 


Therefore, even animals, here, desire happiness and 
want to avoid the unpleasant; but they do not know the 
means. 

Even animals and birds seek pleasure as well as the destruction 
of pain. The only difference between them and the humans is that 
for the latter the proper means as taught in the Veda is available. 

NTV — pa$vadinam sukha-prUpticeha duhkha-parihare ccha ca 
vibhagena drSyate yatah. 

[1017b-1018a] 

U^lc^TH II ?0?V9 II 

wmti #fRl: | 

And, the Veda is admitted to be the means of 
human goal, as it exhibits the pure self as the supreme 
happiness and the not-self as misery. 

The Veda becomes pramana by revealing the supreme happiness 
that is the self, free from all characteristics such as hunger, etc., and 
by showing up the misery that is the not-self. 

[1018b-1019a] 

STcR, || II 

It is declared in Scripture, in many ways, thus: 
‘This is dear’, 1 and ‘For the love of the self’ 2 etc. There¬ 
fore, there is no other happiness. 

Here are cited texts from the Veda which declare that the self is 
the supreme happiness. 

1. BU t I, iv, 8. 

2. BU t II. iv, 5 et seq; 

IV, v, 6 et seq . 
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[1019b-1020a] 

^iss&cr. ii ?°n II 

'TCR-^IR^l'lISR rRl R^«W | 

Just as, being related to the human goal, renuncia¬ 
tion is depended upon, so also is the desire for the 
supreme bliss (depended upon). That being so, why is 
it prohibited ? 

It cannot be said that, if he who seeks release desires happiness 
which is identified with the self, he would be subject to transmigra¬ 
tion; for, just as it is admitted that he should have non-attachment 
because that is necessary for attaining the goal which is release, so 
also it must be conceded that he should have desire for the supreme 
bliss if it can be shown that it is for the sake of gaining release. 

NKL — viragitvam samsarasarata - darSana-nispannam samsara- 
dvesitvam purusarthabhisambandhat sadhanatvena moksasambandhat 
tadadhina pravrttih na samsarayeti bhavadbhir abhyupagatam yatha , 
tat ha paranandabhilasopi purusarthabhisambandhicet tan-mula 
pravrttih kasmdt samsarakaranatvena nisidhyata ity arthah. 

[1020b-102la] 

* 51 % || || 

If the desire for absolute happiness is said to be 
attachment, then how is there not attachment in the 
desire for a solitary place, etc.? 

In fact, what is called the desire for the supreme happiness is not 
really attachment; it is the interest (tiraddha) evinced in the supreme 
happiness. Attachment is born of delusion; the interest which we 
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speak of is caused by discrimination. This interest is exactly in the 
same position as the desire for solitude, attending on a teacher, etc. 

NKL—viragitvam na dvesah kimtu samsara-dargana-janyo-dvegah 
iti cet tarhi paramanandecchapi Sraddhaiva na ragah, 

AVS—yad avidyaksiptam abhutagunabhiniveSam ragam acaksata 
iti raga-laksanam krtam. 

[1021b-1022a] 

3^ ^ ii n 

This has also been clearly explained in the 
Taittiriya texts, 4 Now, that which is a hundredfold of 
the pleasure etc., and 4 This alone gives happiness % 2 

etc. 

Two texts from the Taittiriya Upanisad are quoted here to show 
that the self is of the nature of the supreme happiness. 

1. nr,.II, Viii, 1. 

2. TUy II, vii, 1. 

[1022b-1023a] 

tpsRWtScI qq =3 II II 

And, therefore, a man who in sleep enjoys the bliss 
of self, when awakened^is afflicted even as when inter¬ 
rupted in the enjoyment of contact with woman, etc. 

The experience of sleep is also evidence for the bliss-nature of 
the self. When a person’s sleep is interrupted he does not like it. 
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even as he dislikes a hindrance to the enjoyment of pleasure in the 
waking state. From this it is to be concluded that in sleep there 
is bliss. 

[1023b-1024a] 

CRT || || 

Because it (viz. the self) is of the nature of pure 
bliss, know ability ( vedyata ) is not required there; that, 
indeed, is required in what is not of the nature of 
intelligence, and not in the case of that which is solely 
of the nature of intelligence. 

Objection—If Brahman-bliss is an object of knowledge, there 
would be duality; if it is unknown, it would not be the human goal. 

Reply—Although the self is of the nature of the one consistency 
of happiness, it is not an object of knowledge. It is only what is 
inert that may become an object of knowledge. The self, on the 
contrary, is pure consciousness. For understanding the bliss-nature of 
the Brahman-self, therefore, the Vedanta may well be the pramana . 

[1024b-1025a] 

*T%Tlfrlcl cj«ll sjqfecR, | 

The words “ for all men ” (of the commentary) are 
stated for the purpose of teaching that the eligibility is 
simple. This has already been explained. 

Having explained the meaning of the word “the entire Veda”, 
etc., the implication of the words “for all men”, etc., is here indicated. 
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There is the wish on the part of every one thus: ‘Let happiness 
be to me; let not misery come to me\ Moksa is pure unconditioned 
bliss. He who desires that is the eligible person in respect of know¬ 
ledge. Therefore, the eligible person here is easily secured. In order 
to remind us of that, the commentary says, “for all men”. 

NTV—sukharh me syat duhkham me mabhut iti visaya-vi&esQ- 
5 navacchinna-sukhamatre duhkha-nivrttimatre ca sarva-purus anam 
abhiiasa darsanat. 

[1025b-1026a] 

*rai gits spiwi q <3 ii r <°\\ ll 

For, even he who desires heaven desires release; 
but he who desires release does not even cast so much 
as a side-glance at the other. 

The pleasures of heaven are small as compared with the supreme 
bliss which is release. He who seeks release will never court them. 

[1026b-1027a] 

mmn ^ || || 
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& 

And, to no man may the eligibility be denied; 
therefore, the commentator said “ for all men 

When it is said that all are eligible for knowledge, what is meant 
is that no one is barred therefrom provided he is endowed with the 
fourfold means consisting of discrimination, etc. 

[1027b-1028a] 

Ufi ii n 
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“ When it is said 'Bring the white cow’ a certain 
person performs the act having the cow as its object; 
an ignorant person seeing this infers the cause (of the 
action). 

Next is commenced the explanation of the commentary beginning 
with the words, “in the matter of what is seen”, and ending with the 
words “investigation of Scripture”. 

Here there is a purvapaksa. 

When the superior elder says, ‘Bring the cowl’, the intermediate 
elder performs the appropriate act in relation to the cow. The child 
observes this and infers the cause of the intermediate elder’s act. 

[1028b-1029a] 

girl || || 

"This has certainly been known by him—this which 
is seen as having cow for its object; for nowhere is it 
observed that one who does not know earlier does 
something.” 

This is how the child infers: The activity in question is caused by 
the cognition of what prompts, since it is a conscious activity. 

A VS —tuklam gam anaya iti kaScid vadati, tad-vakya-Sravananan - 
taram grota pravartate , tatah gov is ay am pravrttim dr stv a anuminoti. 

[1029b-1030a] 

SE5TI II II 
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If the cause is inferred by seeing the thing (viz. the 
activity of the hearer) which depends on the causal 
agent ( karaka ), then since that (i.e. niyoga) is under-^ 
stood through some other means of valid knowledge, 
there is the contingence of its being empirical 
(, laukikatva ). 

Is that which prompts something other than niyoga , or is it 
niyoga itself? It cannot be the first; for, if it is admitted that words 
have capacity to get related to other words, the view that all words 
have niyoga for purport will have to be given up. 

As regards the second alternative, this is the defect: If on seeing 
the activity of the hearer that is generated by causal agents one were 
to infer niyoga as the prompter thereof, then niyoga would be on a 
par with pot, etc., ceasing to be that which is special to the Veda. 

[1030b-103 la] 

i 

q Hn r €l | 

If the thing does not depend on the causal agent, 
how can there be the performance of what has been 
known ? Neither what has been established nor what is 
non-existent is observed to require a causal agent. 

Moreover, niyoga which is the sense of lin, etc.,—is lit not 
accomplished through causal agents, or is it accomplished? The 
first alternative is not possible. Although niyoga is known somehow 
through lin, etc., it cannot be accomplished through performance, 
and so the performance of the stem-sense (sacrifice) would be fruitless 
and futile. On the second alternative, viz. that niyoga is accomp¬ 
lished through causal agents, is it as existent, as non-existent, or aa 
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both? It cannot be the first, for neither the existent nor the non¬ 
existent depends on causal agents. For example, the self which is 
existent is not caused, nor the human horn which is non-existent. 

NTV says that we may so split the words of the first line that 
we may read ajnatasya instead of jnatasya. Then the meaning would 
be that the performance of niyoga does not take place because niyoga 
is unknown. 

ajnatasya iti va padacchedah . drsta-visaye ca istanista-prapti- 
pariharo-paya-jnanasyaiva pratyaksanumanabhyam siddhatvat, niyo- 
gasya 'siddhatvat vyutpattyabhavena abodhakatvat nagamanvesana ato 
’nusthanam tasya na sidhyet. 

[103 lb-1032a] 

If the niyoga were originated by Scripture, then 
Scripture would be causal agent and therefore would not 
be per force a pramana; if the karya were only 
manifested, then the Veda would be pramana in respect 
of what is established already. 

On the view that niyoga is existent, is niyoga originated by Scrip¬ 
ture, or is it manifested? If it be the first. Scripture would be a 
causal agent, and not a pramana . If it be the second, Scripture 
becomes pramana in respect of what is already accomplished; for 
manifestation or revelation is possible only of what is already there. 

AVS—na Sabdarabhyo niyogah kimtu vyahya iti cet tarhi siddha - 
vastuni matvam vedasya bhavet. 
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[1032b-1033a] 

mms ^ sprung n n 
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The validity of verbal testimony cannot have for 
its sphere what is non-existent; if the sense of the karya 
were not non-existence, there would be validity in respect 
of what is already established. 

If niyoga be non-existent, there is no question of Scripture being 
a pramana in respect thereof; for knowledge is never pramana in 
regard to what is non-existent. If niyoga be existent, as was shown 
above, Scripture would become pramana in respect of what is already 
accomplished. 

[1033b-1034a] 

it u\\ ii 

If the karya be of the nature of both, the established 
and the non-established, both the aforesaid defects 
would result; nor is there anywhere such a thing. 

If niyoga be both existent and non-existent, then the defects 
pointed out in both the alternatives would result. Moreover how 
can such a thing be which is existent as well as non-existent? 

[1034b-1035a] 

1%'^ ^ W( || |i 
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Pramana is that which manifests what is already 
established; pramana is never a causal agent; if injunc¬ 
tion be pramana , how can it be karya ? That must be 
explained. 

Perception, etc., make known what is already accomplished. 
Such is the function of pramanas. If niyoga which is said to be 
karya is revealed by Scripture, it must be an established entity, i. e. it 
cannot be karya. 

NTV—evam Uhadi-yukta-vakya-pramanam api siddhartha-bodha - 
kam pramanatvat any at ha ukta-prakarena karye pramanyayogat. 

NKL — vidhi-vakyam siddhe manam manatvat p'ratyaksavat. 

AVS — pratyaksadi-manam akarakath vidyamana-prakatakam ca 
drstam. evam yadi niyogo ’pi vidhi-vakya-pramanakah tada tasya 
karyatvam na siddhyati. 


[1035b-1036a] 

wi n MH II 

qFTrai;: gasws*. m ftcR i 

If it be thought that by way of establishing the 
object ( visaya ) it is designated as karya , then since it is 
not established prior to the establishment of the 
sacrifice, how can it be known through injunction ? 

Is niyoga accomplished only after the performance of the stem- 
sense (viz. sacrifice), or even earlier? If the first, then niyoga cannot 
be known from Scripture before the performance of the sacrifice. 
What is non-existent, like the human horn, cannot be known. 

NKL—yaganusthanatprag asatve niyogasya nrSrhgasyeva na veda- 
gamyatvam. 
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[1036b-1037a] 

II Z°\\ II 

^rn%^5II5R SRTO pi I 

If, even before the performance of the sacrifice, 
niyoga be established, then, of what use is the perfor¬ 
mance of the sacrifice? If niyoga is established through 
performance of the sacrifice, then, how can the sacrifice 
be such as to be performed (by niyoga) ? 

If niyoga is accomplished even before the performance of sacri¬ 
fice, then since it is not achieved through sacrifice, the performance 
of sacrifice would be futile. It is not possible to accomplish what is 
already accomplished. So, where is the need for performing 
sacrifice? 

NKL—siddhasya sadhyatva-yogat niyogaprayuktanusthanavatvam 
yagasya hiyeta. , 

AVS—yaganusthanam nisphalamyiiyogasadhakalvat . siddhasya 

siddhy ayogan niyogaprayuktam yagasya ’nustheyatvam na ghatata ity 
art hah. 

[1037b-1038a] 

%^TcT: II M's II 
Nra W.5T ^pqcll I 

If the performance of sacrifice, etc., is to be 
regarded as an aid (in bringing about the niyoga) even 
as the operations of the potter are in relation to the 
pot, then how is there no similarity between niyoga and 
pot? 






If the performance of sacrifice is said to be helpful in the accomp¬ 
lishment of niyoga even as the operations of the potter are in regard 
to the production of a pot, then niyoga would be an empirical 
phenomenon like the pot. 


[1038b-1039a] 

FraHT =3 cflM WFm era || MC II 

And if that were so, Scripture would have for pur¬ 
port the niyoga which is not a human goal; and when 
the human goal is inimical to it, how can the wise grasp 
it? 

If niyoga be on a par with the pot, then it cannot be the human 
goal. And, if it is not the human goal, the wise would not seek it. 

[1039b-1040a] 

The karya which is looked forward to by the man 
who hears the potential mood (lift), etc., depends for its 
coming into being on some benefit (resulting) to the 
speaker or the doer. 

When an injunction is heard, the hearer seeks to fulfil it in order 
to accomplish happiness either for himself or for the one who gave 

the injunction, or in order to avoid pain for either. If that were so, 
the sense of lih , etc., is the instrument to what is desired, and not 
niyoga-karya. 
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[l040b-1042a] 

^ wM\ 3Jt 4: II ?<>8o II 

3 #^ 7 k 5 RI %Z^ | 

^ n \°n ii 

*Hi sj% wnft i 

If from the injunction no human goal is understood 
to be accomplished by the agent, then in the world no 
one would be active merely because of the injunctive 
statement. 

No man who has an independent will, for the mere 
sake of fulfilling the sense of the injunction, sets his 
mind to the difficult tasks like sacrifices by virtue of the 
injunction. 

In all cases, the sense of lin, etc., is instrumentality to what is 
desired. When some one hears the command ‘Bring the cow*, if he 
does not understand that the execution of the command will result in 
an advantage either to himself or to the one who issued the command, 
he would not proceed to act. The sense of lin, etc., thus, is only the 
instrumentality to what is desired. This is true of both injunctions 
and prohibitions. 

Even in the case of a servant obeying the orders of a king, etc., 
the obedience is for the sake of avoiding pain. 

The performance of sacrifice involves an enormous amount of 
effort and labour. No one would voluntarily undertake to perform 
such tasks if there be no advantage. So, even in the Veda the sense 
of lin , etc., is instrumentality to what is desired. 

NKL—prayojanam anuddi&ya na mando ’pi pravartata iti 
nyayat . 
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[1042b-1043a] 

gq&rlSrasnq snni^raq %s?t n ii 
w. hItI i 


If for the sake of the human goal one is active in 
respect of sacrifice, etc., then the fruit which impels him 
to activity has come in and not niyoga. 

If it is granted that one performs sacrifice only after knowing 
that it is the means to the accomplishment of what he desires, then it 
must be admitted that what prompts activity is the instrumentality to 
what is desired, and not niyoga. 

AVS—tada raga eva pravartako na niyoga ity art hah. 

[1043b-1044a] 

ipFRR, It II 
siPTl«rai 3?W4Ril%cI: I 

If activity as a consequence of the imperative mood 
(lot), etc., is thought to be like that which is due to 
incantations, then since one would be entirely governed 
by it in his actions, there would be no need for expia¬ 
tion. 

If activity in obedience to a command be on a par with the 
activity of a person who is under a spell, then the agent would have 
no responsibility for his actions.. Even if he transgresses, that would 
be no fault of his, and there would be no need for any expiation. 

NTV—kith mantravat puruseccham anapeksya niyogah purusam 
pravartayati uta 'napeksya uttaratra rdgasyaiva pravartakatvam prap - 
noti purvatra niyogUtikramat na dosabhak paruso niyoga-parataniratvat. 
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[1044b-1045a] 

Sle#R3 *RR3 fT Sc^cRlfqssfl II ?o88 II 
*3cl ^3 =7 3FT& 33%F£^3l I 

If it be said that mantra (incantation) causes acti¬ 
vity not through the object to be set to act but of its 
own accord, then from sacrifice, etc., there will be no 
attainment of kdrya. 

* 

If it is said that the incantation or spell prompts activity of its 
own accord, and that the prompted person is helpless, and if it be 
maintained that the Vedic command also functions in the same way, 
.then it would be meaningless to talk of any accomplishment through 
sacrifice. 

AVS—yatha mantra-prerito mantra-para tan trail pravartama.no yadi 
kathamcin mantram atikramati na ka&cid dosah evam atrapity art hah. 

. yadi niyogatikraman na dosah tathasati niyoga-visayam yagadikam 

na ko’py anutisthed ato yagader na niyoga-siddhir iti. 

[1045b-1046aj 

31 13131 31 31 ?3lR£b3TT®q II II 

Whether it is causal agent or activity or fruit of 
activity, there would be secular nature for niyoga , 
because it is established through secular pramanas. 

Whether niyoga be a causal agent, or act, or the fruit thereof, 
since it is known through other pramanas , it would be a secular 
phenomenon, like a pot, which would mean that it is not something, 
which is known from the Veda alone. 
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[1046b-1047a] 





As for the texts which have for purport the one 
self, there is not the slightest defect, as we have already 
explained through reasoning, 

A similar contingency does not arise in the case of Brahman. We 
have already shown that the Upanisad texts such as ‘That thou art* 
are pramana for the Brahman-self, So, there is not even the least 
parity between niyoga and Brahman. 


[lG47b-1048a] 


The sense which is understood from the texts like 
‘Not this, not this’ 1 , and which is not got through any 
other experience—how could it be secular, since it trans¬ 
cends all objects of knowledge ? 

Brahman is not what is known through secular pramanas, because 
it is without any quality, as is taught by the negative texts of Scrip¬ 
ture such as ‘Not this, not this 9 , and because it is self-luminous, as is 
declared in the text ‘Consciousness is Brahman’, etc. 

l BU, II, iii, 6; III, ix, 26. 


[1048b-1049a] 

5Hii ll II 


#11% I 
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Bearing in mind what has been stated above, the 
Commentator wrote the words 6 the seen ( drsta)\ etc., 
for establishing the secular nature of niyoga, as of pot. 

The words of the commentary, “the seen”, etc., show that 
Brahman alone is the purport of the Veda, not niyoga . Niyoga is 
secular like a pot, and is known through other pramanas. 

[1049b-1050a] 

SIRcri II II 

Let alone the validity of the Vedanta which you 
have rejected at your pleasure; but if the Veda were not 
pramana in respect of the self ( vastu ), the same fault 
will affect the ritual-section. 

You do not admit that the Veda is pramana in respect of 
Brahman-self on the ground that the self is an existent entity. But 
this prejudice of yours will result in the destruction of your own 
siddhanta. In order that karma-katida may be meaningful, you must 
per force admit that the Veda teaches a self that survives death and 
gets related to another body, etc., and a heaven to which it can go 
through acquiring merit. The transmigrating self and heaven are 
existent entities. If the Veda can teach these, can it not teach 
Brahman? 

NKL—tattvamadeh pramanyam tavat tisthatu tad asmabhir api 
tvad-icchaya uktam siddha-vastuni vedasyapramanyam nacet karma-vak - 
yanam api pramanyam na syat. dehantara-sambandhy atmano pramani- 
kasya ’siddher ato bhavisyad-dehasambandhv atmani vakya-pramanyo- 
9 pagame tattvamader api siddhe pramanya-siddher ity art hah. 






AVS — tattvamadi-vakyam pramanam ity etat tavat tisthatu. 
siddhavastuni vedasya matvam naced isyate karma-vakyanam api na 
matvam sidhyet. atah karma-vakyanam matvam icchata siddha-vastuni 
bhavisyad-deha-sambandhiny atmani svarga-devatadi-svarupe ca vedasya 
matvam abhyupagantarvam, atah karya eve 9 ti niyamabhavat vedan- 
tnnam api svarthe matvam bhavet? 

•• [1050b-i051a] 

^ ^*rei: n ii 

If the soul to be related to the future body is not 
known validly from the text or through some other 
pramdna , which wise man will perform the sacrifices 
which have unseen fruit ? 

If the transmigrating self were not known through Scripture and 
other pramanas, no one would perform the sacrifices. Thus the 
commentary says, “if not”, etc. It is the transmigrating self that is 
the enjoyer of the fruit of sacrifices. In the absence of a knowledge 
of that, who would undertake to perform the sacrifices? 

[105 lb-1052a] 

: || || 

Nor can there be activity in respect of rites, here, 
on the part of those who understand the self as establi¬ 
shed by the pramana given by the Sankhyas, for that 
self is not related to the body, etc. 

The self that is established through inference by the Sankhyas is 
of no use in the performance of ritual; for, that self is without 
activity and unrelated to a body. 
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[1052b-1053a] 

II t.o'Vi II 

cii^a^qw^ n i 

The commentator says, “Nor if it were not so”, for 
the purpose of making us understand quickly the nature * 
of the eligibility for the ritual-section. 

The words of the commentary which indicate the nature of the 

eligibility for the ritual-section are now explained. 

[1053b-1054a] 

5 « || || 

Those who desire fruits, seen or unseen, from rites 
must state the evidence for the selt entering into a 
different state of the body. 

Although the self is self-established, the pramana should be stated 
for its taking on another body after leaving off the present one. 
Otherwise the transmigrating self will not be established. Without 
that there would be no agent and enjoyer for the Vedic rites. 

[1054b-1055a] 

cpq xj II II 

^ fTTf 3 33 | 

And how can there be agency for it, since it is all- 
pervading and actionless? Nor can there be fruit for 
the non-agent; figuratively also it cannot be. 











The self that is established through argument by the Vaigesikasis 
of no use here; for that self, being all-pervading and without action, 
cannot be the agent of sacrifices. 

Nor may it be said that although the self is not an agent, it is the 
enjoyer, as in the Sankhya system; for the fruit can accrue only to 
the one who is prompted to act by Scripture. Moreover, the self is 
not the enjoyer in the principal sense of the term; for its true nature 
is to be unattached and indifferent. If the self is not the enjoyer 
in the principal sense, it cannot be the enjoyer in the figurative 
sense also. 


[1055b-1056a] 

On the view that agency is principal, there is the 
contingence of non-release. Through pramana igno¬ 
rance is destroyed; pramana is what makes known, and 
not what causes one to act. 

If the enjoyership is in the principal sense, then agency also must 
be for the self in the principal sense. If that is so, then there can be 
no release. 

Nor may it be said that, although agency is real, it is removed 
through pramana , for pramana can never remove what is real; it can 
only reveal the real. 

[1056b-1057a] 

II II 



564 


[ SAMBANDHA- 


Relation to another body, because it belongs to the 
future, is not an object of perception; nor of inference 
and analogy, because there are no probans and simila¬ 
rity. 

Perception, inference, and analogy cannot serve as pramanas in 
respect of the self that is related to a future body. 

[1057b-1058a] 

h ^ II w* II 

NO 

When the self is established from Scripture, it is not 
established through the aforesaid reasoning; there is 
not even presumption from what is heard here; nor 
non-cognition, since there is cognition. 

Presumption from what is seen ( drstarthapatti ) is not the evi¬ 
dence; nor presumption from what is heard {Srutarthapatti). Nothing 
is seen that is unintelligible without presuming the self. And there 
is no unintelligibility either in what is heard from Scripture in regard 
to this matter. 

As there is the pramana of Scripture in respect of the self, there 
is no scope for non-cognition too to function as pramana. 

[1058b-1059a] 

^ || W II 

Nor is even the self established through the cogni¬ 
tion ‘I\ for the words expressive of the self are aware¬ 
ness, experience, consciousness, knowledge. 
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As the self is self-luminous, it is not grasped through the cogni¬ 
tion ‘I* also. 

, NTV — atma-pratipadaka-Sabdci'-buddhisu vipratipatti -dar Parian 
n aharh -p ra tyaya - gamy a atme *ty arthah. 

AVS — svayamprakaSatvad atmano naham-pratyaya-gamya atma.... 
atma-prasadad aham-pratyaya-siddhe§ ca nahampratyayad atma- 

siddhih. 

* 

[1059b-1060a] 

That whose establishment, like the establishment of 
pot, is through the establishment of experience—how 
from that cognition c I ’ can experience expect its own 
accomplishment ? 

Moreover, the cognition ‘I’ cannot grasp the self, because it is 
grasped by that, like the cognition of pot. Just as the pot-cognition 
which is a psychosis requires to be established by experience which is 
the self, so does the cognition *1* require the self for its establish¬ 
ment. How can that establish the self? 

NKL — aham-pratyayo natmasadhako drSyatvat ghatavat. 

[1060b-1061a] 

r * 

* ‘ . .i 

If experience is established through, pramana , it 
would be inert like pot; if not. (inert), it will be 
independent, and the self is intelligence ; also there 
would be reciprocal dependence. 
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If the T cognition were to apprehend the self, the self would 
become inert like pot. If the self were not inert—as it is not inert— 
it must be admitted that it is pure consciousness, not requiring the 
•I* cognition for its apprehension. And, if the self which is pure 
consciousness were to be apprehended by the *1* cognition, there 
would be reciprocal dependence as between the two. 

[1061b-1062a] 

Through the self the establishment of the cognition 
* I % and through the cognition ‘ I ’ the establishment 
of the self—thus there would surely be reciprocal depen¬ 
dence as between the cognition ‘I* and the self. 

How there would be reciprocal dependence is explained. 

[1062b-1063a] 

m i 

The cognition ‘ I ’ is an effect of the self; and it is 
always accomplished through the cause. How can by 
that (cognition 6 I ’) the self be pervaded ? If it is not so 
pervaded, how can the self be the object of knowledge ? 

The *1’ cognition is not what apprehends the self, as it is an 
effect of the latter, like desire. 

The self is not what is apprehended by the ‘I* cognition, since it 
illumines that; whatever illumines another is not illumined by that, 
even as the lamp which illumines a pot is not illumined thereby. 
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As the ‘I* cognition does not prevade the self, the self cannot be 
the content thereof. 

NTV — samvid-balad eva *ham-pratyayasya sadbhava estavyah , 
samvid eva *smakam atma , tasya api samvidah sad-bhavo ’ ham - 
pratyayad eva cet sadhyate tada ’ ham-pratyaya- tmano vyapya - 
vyaptrtva-laksana-viruddhartha-pratipatti-dar&anad vadinam iti. 

NKL — aham-pratyayo natmagrahakah tat-karyatvat sukhadivat . 

atma n&ham-pratyaya-vyapyas tad-vyapakatvad yo yad-vyapako nasau 
tad-vyapyo yatha pata-vyapakas tantur na tad~vyapyah. 

[i063b-1064a] 

The agent is by no means the object known through 
the cognition 4 1 \ for at the time of action he is the 
attribute, and when there is no action he is not 
established. 

Moreover, is the self apprehended as the agent by the activity 
which is the T’ cognition? If so, is it at the time of the act, or 
before, or after? It cannot be at the time of the act; for at that 
time the agent-self is subsidiary to the act, and therefore cannot be 
the object of the act. Nor is the self as agent apprehended either 
before or after; for either before or after there is no act, and in the 
absence of the act there cannot be the agent. Also, if the agent were 
to be the object of the act which is the T cognition, it might as well 
be its own object which is absurd. 

[1064b-1065a] 

^ vfa ii ii 

st ^ sjigirq | 
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If consciousness be the object of knowledge, there 
would be another consciousness as the fruit; but there 
cannot be the appearance of two consciousnesses ; nor 
is the fruit to be inferred by any means. 

If the self which is of the nature of consciousness be the object of 
knowledge, then another consciousness should be admitted as the 
fruit of knowledge. But this is not what is experienced. In 
the consciousness-self there is not experienced another consciousness. 
Nor may it be said that although the other consciousness is 
not experienced, it is to be inferred; for in regard to the uncondi¬ 
tioned self-luminous conciousness there can be no inference. 

[1065b-1066a] 

|| II 

As in the case of the consciousness of the form of 
pot, etc., even in the case of pure consciousness there 
would be consciousness qualified by consciousness ; but 
this is not observed in the self. 

The fruit-consciousness is intelligible in the case of inert objects 
like pot, but not in regard to pure consciousness which is the self. 

[1066b-1067a] 

mm ^ m wmn, 11 w 

And if the cognizer is the object of knowledge, it is 
to be stated, of whom is the fruit ? It cannot be of the 
cognizer for he is the object of knowledge ; nor is there 
fruit anyway in the object of knowledge. 
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If the cognizer is the object of cognition, then for whom 
is the fruit which is cognition? It cannot be for the cognizer 
because the cognizer, you say, is the object of cognition. Nor may 
it be said that the fruit may belong to the cognizer as the object, even 
as it does to objects such as pot; for, we ask, what is this fruit—is it 
luminous or non-luminous? If it is luminous, it cannot belong to 
the non-luminous pot, etc.; if it is non-luminous, it cannot illumine 
pot, etc. 


[1067b-1068a] 

^ mm mmn, n 11 

If it be thought that since pot, etc., which are 
objects of knowledge are inert, the fruit is in the 
cognizer, then since the cognizer is the object here,, 
there would be inertness; if there is consciousness, then, 
it would not be the result of pramana . 

If it be said that the fruit is not in pot, etc., because they are 
inert, but in the cognizer, because there is no inertness there, we 
reply: if the cognizer is the object of knowledge, inertness would 
result there also. If the self is admitted to be of the nature of 
consciousness, then it cannot be the result of a pramana. 

AVS — samvid-rupa&ced atma na pramanaja samvid-atmani samvid- 
dvayadarSariad ity arthah. 


[1068b-I069a] 
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Even as an attribute the cognition ‘ I ’ has no 
difference from the substance, the self; colour is not 
different from the substance, though it differs from 
taste, etc. 

If the cognition *V be considered to be an attribute of the self, 
then there can be no difference between the two. Substance and 
attribute are not different from each other, as, for instance, a cow 
and a horse are. Colour cannot be different from the coloured subs¬ 
tance. If colour appears as distinct, it is with reference to another 
attribute or another substance. 

Thus if the ‘I’ cognition be an attribute of the self, then the two 
would be non-different, and therefore the self cannot be the object 
with reference to that cognition. If the two be different, then there 
cannot be the relation of attribute and substance as between them . 

NTV—na hy aham-buddheh pramatus ca bhedo *sti rupasyeva 
dravyat , ata$ caikasya jnana-jneya-rupatvam virudhyata ity art hah. 

[1069b-1070a] 

^ II w II 

Substance, etc., which are stated to be the nature 
of the self and to be the objects of knowledge,—they are 
like pot, and are not the sphere of the cognition ‘ I ’ 
which has for its scope the inner self. 

If it be said that the self as substance is the object of knowledge, 
and as consciousness is the cognizer, we reply: the self which as 
substance is regarded as the object of knowledge cannot, then, be 
the sphere of the ‘I* cognition, because the sphere of this cognition is 
the inner self. 
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NTV—yadyat prameya-rupam tasya tasye * dam-buddhi-gocaratva - 
niyamad dravya-rupasyapi y dam-buddhi-gocaratvena ’ndtmatvam eve 9 ti 
bhavah. 

[1070b-1071a] 

qqrR; || ^o \\ 

The apprehension* in which the cognition ‘ I ’ h 
mixed up, of the inner agent by knowledge as taught by 
you is not different (from the Bauddha position). 

You reject the Bauddha view of momentary cognitions on the 
ground that one and the same cognition cannot be both apprehender 
and apprehended. But that defect would result for you also, if you 
were to hold that the self is of the nature of both apprehended and 
apprehender and that it is apprehended by the ‘Is* cognition. 

AVS—nahi gami-karta ganri-kriya-visayah, ato bauddha-paksat 
^aksasya vUesam abhyupagacchata nahampratyaya-grahya atme Hy 
■* vyam . 

upaganu.,, [1071b _ 

foss?n f*mi n m ii 

The self is not known b ? the awareness of 
knowledge, nor knowledge by the jwareness of the self; 
nor is knowledge twofold, for there W0v^ be difference, 
if there is non-difference, experience is sell established. 

n g1 f tjl g 

By the manifestation of the knowledge-element, the ^ 
substance-element is not manifested, since the two are differenv. 
the self were manifested by the manifestation of the knowledge- 
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element, then the two would be non-different. Nor is the knowledge- 
element made manifest by the manifestation of the self, for the same 
reason. Since the two elements are differently manifested, it must 
be admitted that the twofold self is not established through the ‘1* 
cognition. 

If you agree that there are not two elements and that the self is 
one, then you must necessarily accept the view that the self which is 

of the nature of experience is self-established. 

* 

NTV-dravya-rupa at met i naiyayikadayah , bodha-rupa atmeti 
vedantinah , dravya-bodha-rupa atmeti bhattamatanusarinah , ittham vadi - 
vipratipatti-darSanat naham-pratyaya-vedya atmeti , tasmad dravya-rupa 
eva va bodha-rupa eva va atma, na dravya-bodha-rupah, tasman mam 
aham j ana mi *ti vikalpa-matram. 

[1072b-1073a] 

cF*TFT JTISSWI | 

This must be stated: Is the cognition ‘ I ’ the 
pramana or is it even the self? It (the ‘ I ’ cognition) is 

not the pramana , because it is directly perceived ; nor 
the self, because of the difference between being its own 
end and being inert. 

You hold that the self is cognized through the *1* cognition* 
What is this *1* cognition—is it a pramana , or is it the self itself? It 
cannot be a pramana, , for it is directly apprehended like desire, etc., 
and pramana , according to you, is what is inferred. Nor is the T* 
cognition the self, for it is other-dependent and inert whereas the self 
is independent and non-inert. 




NTV—naiavai pramanatvam ahamrupasya ghatate icchadivat 
aparoksatvat, na hi pram&nam aparoksam icchanti nityanumeyatva 
’ bhyupagamat . napy atmatvam aham-nipasya pararthatvai jadatvac ca. 

[1073b-1074a] ^ 

^ f^KrH riel || ;«vs^ || 

* 

ft *n %cii i 

When the self is not known the cognition ‘ I * is not 
established for you ; the self is not established through 
the cognition 4 I ’ which is not itself known; that (cogni¬ 
tion ‘ I ’) is established as what is inferred. 

The ‘I* cognition cannot be what establishes the self, for in the 
absence of the manifestation of the self, it itself is not established. 
And, if you still insist that the ‘I’ cognition establishes the self, there 
would result the defect of reciprocal dependence. The ‘I* cognition, 
according to you, is what is inferred on the strength of the probans , 
the manifestation of the self. This would mean that there is the *V 
cognition when the self is known; and at the same time if you hold 
that the ‘I* cognition manifests the self, there would be reciprocal 
dependence. 

[1074b-1075a] 

^ fivt *TR5pi: *n?i 1 

And, it is not proper to assume difference of parts 
in what is partless; if the cognition e 1 9 be the object 
dependent on the self, there would be knowledge 
through pramdna always. 
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Admitting for the sake of argument that there is distinction of 
elements ftdthe self, we showed that the ‘I* cognition cannot be that 
which established the self. But the truth is that there is no distinction 
in the self. Twofoldn^s is not seen in the self; nor is there any need 
to assume such a distinction* Scripture declares that the sell is 
without parts. 

It is not proper to say that the self ai v ^ ne * s tbe cause lhe ‘ 1 
cognition; for if that be so, there should alwa^ * be tbe * cognition, 
which is not the case. In sleep, for instance, there is not tbe * 
cognition. 

NKL — niskalam niskriyam bantam ityadi Sruti-virudhac . 
natmano rupadvayam. 

AVS—atmana evaham-pratyaya-karanatve aham-pratyayasya sada~ 
bhava-prasangat. 

[1075b-1076a] 

fan h ?o\s>^ u 

The cognition ‘ I ’ cannot be the pramana in respect 
of the self without its being unknown ; therefore as for 
pot, etc., unknownness must be predicated of the self. 

Without recognizing unknownness in respect of the self which 
is the cognizer, it is not possible to show that the *1* cognition is 
pramana for the self. In order that pramana may function in the case 
of the self, it must be admitted, therefore, that the self is unknown. 
Is this unknownness self-established, or established through some 
other? It cannot be the first, for that would be a self-contradiction. 
If it be the second, is the unknownness established through pramana ,, 
or through the cognizer, or through the eternal experience? The 
unknownness cannot be established through pramana , for that would 
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involve infinite regress, and also that would mean that no pramana 
could remove the unknownness. Nor can the cognizer establish the 
unknownness, for the cognizer which is an object of knowledge, like 
pot, cannot establish anything. 

[1076b-1077a] 

1%?; 37RTI 57 H7«7Icl | 

If it be said that the establishment of even that is by 
experience, as of pot, etc., then the self is established to 
be different from the cognizer; if not, the cognizer is not 
established. 

If the third alternative, viz. that the unkownness of the cognizer 
is established through the eternal experience is accepted, then it 
must be admitted that the self which is the eternal experience is 
different from the cognizer. That being so, even if the cognizer be 
apprehended through the cognition, it does not follow that the 
self is so apprehended. 

And, if the witness-self is not recognized as that which estab¬ 
lishes the unknownness of the cognizer, there would be no func¬ 
tioning of pramana in respect thereto, and the cognizer would not be 
established. 

NTV—atmani nahampratyayah pramanam kimtu yeyam prete 
ityadya &rutir eva pramanam ity arthah . 

\ 

[1077b-1078a] 

Pfaraa: n n 

(| JTHRi I'SR | 
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As for the cumulation of pramanas (being evidence 
for establishing the self), that has been removed tar 
away ; even elsewhere (in the view of the logician) the 
cumulation of pramanas is never admitted. 

So far, the view of the Bhattas that the self is apprehended 
through the ‘I’ cognition was examined and rejected; now, the 
Prabhakara view that the cognition of all objects is pramana for the 
self is considered. 

When it has been shown that even the ‘I* cognition is not 
pramana for the self, it goes without saying that the cognition of 
sound, etc., cannot establish the self. 

The Naiyayika contends that the self is not known exclusively 
through Scripture, as perception, inference, and Scripture are equally 
pramanas . But even according to the Naiyayika, there is no cumula¬ 
tion of these pramanas . If, as shown already, the self is not the object 
of the ‘I* cognition, how can it become the object of inference, etc.? 

[1078b-1079a] 

*\ ♦ 

^ ifq -jtfTFR | 

Just as the earlier pramana , in knowing the un¬ 
known, offers the fruit to the cognizer, and not in the 
object of knowledge, even so should be the case with 
the other pramanas. 

How is there the cumulation of the pramaftasl Is it because 
each subsequent pramana causes the fruit, viz., knowledge, in the 
same object 7 Or, is it because the knowledge so caused is for the 
same cognizer 7 



-VARTIKA] 


577 


The first alternative is not possible ; for the object is inert, and 
knowledge cannot be caused in it. So, the pramanas in sequence 
bring in knowledge only in the cognizer. 

A VS —meyairitam yadi phalam tada samplavah $akyetapi 
mat r air ay am jnana-phalam atha iuddhe vastuni purvamanavad uttara~ 
mananam praveian na samplava iti, 

[1079b-1080a] 

1 * 1 : || || 

Thus, since the other pramanas relate to the un¬ 
cognized, how can there be the cumulation -of all 
pramanas ? Even if it be known through other pramanas 
it would be other than that which was unknown and then 
known (by the previous pramanas). 

Just as the earlier pramana makes known what is unknown, the 
later pramanas too should do likewise. How then can there be the 
cumulation of pramanas*! 

Nor is there such cumulation because the knowledge caused is 
for the same cognizer; because the content of each pramana being 
different, there is nothing like all the pramanas combining to produce 
knowledge* 

[1080b-1081a] 

3*qicqeilHTl fR qqisft Rtvf npt: || || 

frt: u^iqisiwi <rc: i 

Even supposing the object is understood (by these 
pramanas), there will be no cumulation; the earlier 
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cognition took place in regard to the uncognized, the 
later in regard to the cognized. 

Even if the fruit be admitted to occur in the object of knowledge* 
there is no cumulation of pramaftasi for while the first pYamana makes 

known what is unknown, the subsequent pramanas relate to what is 

* 

already known. 

[1081b-1082a] 

<3^1 SPTl°rai !! II 

If the object has been determined by the earlier, 
there will be no validity for the later ; if from the one 
there is re-statement, then from the other there is 
certitude. 

If the object has been ascertained through the earlier pramana , 
the later pYamanas cannot be pramanas ; they can only serve as 
restatements. Hence also there is no cumulation. 

[1082b-1083a] 

n ii 

Therefore, in what are devoid of generality and 
particularity, cumulation is not admitted ; as elsewhere 
so here also, in the case of the Vedantas , let it be 
admitted. 

If even in the case of objects that have generality and parti¬ 
cularity the cumulation of pramanas is not possible, how is that 
possible in the case of the souls which have no distinctions? . 


It may be said that since cumulation is possible in respect of 
Brahman-Xtman, the Upanisads are not the only pramana. But this 
is not sound. If there can be no cumulation in respect of objects 
and souls, it goes without saying that that is not possible in the case 
of Brahman-Atman. Thus it is settled that the Vedanta texts alone 
are pramana here. 

[1083b-1084a] 

TfFHH foaifa m li II 

It is taught : ‘I am that Brahman’ from which 
result the pramdnas , as also the three states, waking, 
etc., and the distinction of being and non-being. , 

Brahman becomes the content of other pramanas through 
adjuncts. The pure Brahman, however, is known through Vedanta 
alone. 

Perception, etc., are inert, and are not self-established. They 
shine by virtue of the Brahman-self. How can the self be their con¬ 
tent? Surely, colour, etc., which shine by the light of the lamp 
cannot make the lamp shine. 

It may be asked; bow can the inner self which is endowed with 
the states of experience, waking, etc., be identical with Brahman? 
The reply is: the inner self is the witness of those states, and is not, 
therefore, endowed with them. 

Objection: How can there be identity between the dual and the 
non-dual? Reply: Duality is illusory; therefore, the non-dual reality 
is not affected thereby. 

Restating the pure self which is the sense of the word ‘thou’, the 
text 4 1 am Brahman’ declares that the same is the sense of Brahman. 
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NKL — avasthatrayadi-saksitvad atmanah sad-brahmatvam upapan - 
nam ity art hah. 

[1084b-1086a] 

qisRRlft -flrawitl II II 

^A ^ i 

s^qn%re ii ?<>^h ii 

SIRITR 33fc i 

That whence what are non-established are establi¬ 
shed, whereon are grounded being and non-being, which 
is not for the sake of anything else, and for the sake of 
which all is—the non-different ever-seer; whence the 
three, object of cognition, etc., which are mutually 
distinct, attain their nature—let that true witness-self 
be admitted. 

Having stated the sense of the text ‘That thou art’ by explaining 
the meaning of the term ‘thou’, the same is taught by expounding 
the meaning of‘that’. 

The supreme Self is that by whose grace the inert things are 
established; it is that wherein the existents and non-existence stay; it 
is that which, Scripture declares, is of the nature of happiness; it is 
that which eternally shines without depending on any causal factors. 
With that supreme Self, the witness is identical. This is the meaning 
of the text. 

The witness is that by virtue of which are established the 
mutually distinct cognizer, etc., agent, etc., and enjoyer, etc.; it is 
that which does not depend on anything else for its %< own existence; 
it is the unsublated immutable reality which is of the nature of pure 
consciousness: this witness it is not possible to deny, for it is most 
immediate. 


-VARTIKA] 


581 


NKL—dehadini jadani yatah sidhyanti ajadatmamd abhasante 
pramatradinam bhavabhavau ca yadaSrayau yadadhinau sidhyatah yo 
*nanyarthah sarvam ca yadartham iti sukha-laksana-laksitatvena sukha- 
rupo ya atma sa brahmeti tattvamadi-vakyena bodhyata ity arthah. 

AVS — yat-prasadad akhila-vastu sphurativa tasya saksinah kutas- 

Co* 

thasya nitysiddha-nirviSesa-niratiSayananda-brahmanaikatvam bodhyate 

A 

tattvamadina. 

[1086b-1087a] 

As in dreams and waking, so in sleep there is the 
unclosed lotus of intelligence; likewise, as in sleep, so 
in dream and waking there is the lotus of knowledge in 
full bloom. 

V 

The witness-intelligence is never absent; it ever shines. 

NTV—kutasthanubhavasya nirakaranam na sambhavati tasyapi 
nirakaranasya 9 nubhavad ity arthah. 

[1087b-1088a] 

^ *sra: n^RnsS*R: II loC9 || 

^ * 

It is the witness in relation to the seen ; for the 
self there is no inherent witness-nature. Because it is 

i 

of the nature of pure inner consciousness, it is not the 
sphere of mind and speech. 

The self is said to be the witness only in relation to the objects. 
In itself there is not for it the witness-nature too. The witnes-nature 
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which is a product of nescience cannot destroy the pure nature of the 
self which is distinctionless. The self is bey ond the reach of speech 
and mind. 

[1088b-1089a] 

3ipi m\ 5T i 

In our view, agency is fabricated by nescience; in 
its absence there is no transmigration, in the past, in 
the future, or in the present. 

Agency, etc., are not real: they also are the products of nesci¬ 
ence. When nescience which is the basis of all projections is dest¬ 
royed through knowledge, there is no bondage at any time. 

NTV—ajnanasya jnanan nivrttau tat-Jcaryatvat samsaropi nivartata 
ity art hah. 

[1089b-1090a] 

ii II 

cPT: fFRIcf^ I 

Though natural and manifested by experience, this 
nescience is destroyed, root and branch, by knowledge, 
as darkness at sun-rise. 

❖ 

Nescience is removed completely by knowledge. 

NKL—brahmajnanam jnana-nivartyam ajnanatvat tukty-ajnanavat* 

[1090b-1091a] 
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The beginningless ignorance is seen to be destroyed 

in a moment by knowledge which has a beginning ; and 

» 

of this (knowledge) repetition is not required. 

Knowledge destroys nescience without residue; there is no need 
for repetition of knowledge. 

[1091b-1092a| 

|| || 

Though this inner self is of such nature and is the 
witness of all knowledge, prior to the understanding 
based on self-experience it is unknown. 

Although the self which is the witness of all cognitions is self- 
luminous, it is not known through self-experience prior to the rise of 
true knowledge; therefore, the functioning of pramana in respect 
thereof is intelligible. 

[1092b-1093a] 

aPR: II II 

Therefore, from the Scripture, ‘That thou art/ 
etc., alone, and from nowhere else, is there the un¬ 
wavering direct knowledge of the reality, the one self. 

It is only the Vedantic texts, * 4 That thou art’, etc., that are 

, 

pramana in respect of the self. In regard to what is without adjuncts 

viz. the self, perception, etc., cannot serve as pramanas. The 

* 

immediate knowledge that results from the^edantic texts destroys all 
bondage along with its cause and yields the fruit of non-return to 


samsara. 
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NKL — yasmat tattvamadi-vakya-janya-jnanat prag ajnatatvam 
iasmdd aupanisadatvam siddham. 

[1093b-1094a] 

mm *T: 3^1 || II 

The previous question ‘ Of that this is the relation 
to the ritual section’,—for the sake of settling that the 
reply is stated in * By all means,’ etc. 

The commentary thus explains the relation between the two 
sections of the Veda: through the performance of the Vedic duties 
one gets one’s mind purified and develops a sense of detachment, etc., 
which pave the way for the rise of knowledge. 

A VS—karmatah Suddha-satvasya vairagyadi-paramparaya jnanot- 
pattih sambandhah. 


[1094b-1095a] 

II II 

“ Now, since the object (goal) has been accom¬ 
plished as stated above, there is no reason for 
commencing (the Vedanta) ; for by the aforesaid rituals 
the entire fruit has been obtained.” 

Purvapaksa —If the karma-kafida teaches the means to the human 
goal, where is the need to commence the jnana-kanda'l As the goal 
in its completeness can be gained by the performance of the duties 
enjoined in the karma-kanda the Vedanta is of no use whatsoever. 
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[1095b-1096a] 

Acl^f §#WTI (*I|KIHW %:Wi: II ?°Vl II 

^W: gn | 

It is not so ; for the cause of the desire for 
happiness and for avoiding misery has not been removed 
earlier by the aforesaid rituals. 

Siddhanta —The cause of all evil is ignorance. This is not 
destroyed through works, for they are not opposed to ignorance. It 
is only knowledge that can destroy ignorance. The commencement of 
Vedanta is thus intelligible, as it is required for the sake of gaining 
knowledge. 

[1096b-1097a] 

The attainment of happiness without residue and 
the avoidance of all evil—-this is the natural aim desired 
by all beings. 

All beings desire plenary happiness and freedom from misery. 

[1097b-1098a] 

II {oVQ II 

That this is the true nature of the self is established, 
like intelligence, from Scriptural texts like ‘ This which 
is the supreme bliss,’ 1 ‘That which is great,” etc., from 
inference and from experience. 
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The twofold fruit which is desired by all is the very nature of the 
self, and is eternally accomplished. The desire to gain it is, therefore, 
born of ignorance, which is responsible for all karmas . The state¬ 
ment that the goal is to be attained is but figurative. 

Scriptural texts are quoted as evidence. There is also the infe¬ 
rence: the self is happiness, as it is the supreme object of love like 
pot. The experience of sleep too is pramana for understanding the 
truth that the self is of the nature of happiness and the absence of 
misery. 

' 1. BU, IV, iii, 32. 2. CHU , VII, xxiii, 1. 

NKL—prapte icchaya vastuto ’nupapatter ajnanad eva icchatity 
art hah. 

A VS—sarvapranibhir istobhaya-vidha-prayojanasya Umasvaru - 
patvena praptatvat prapte cecchayogad ajnanam evecchakaranam 
karmadi nimittakaranam iti. 

[1098b-1099a] 

3*Tqf ^ II II 

That which is declared as the human goal by the 
term c svarga,' is also declared in the Vedanta by the 
texts 6 svargam,'* 1 etc. 

The term svarga which is employed in the Veda to indicate the 
human goal signifies the self. 

An Upanisadic text where there is such usage is cited. 

1. CHU, VIII, iii, 3. 

[1099b-1100a] 

wf || Z<>\\ || 

3is*R: i 

-\ 
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£< Having svarga , the human goal, as the aim, 
whatever vocal, mental and physical activity of all 
living beings is there—that is the means,” 

Purvapaksa — If svarga be the human goal, it is gained through 
works alone; for the Veda teaches the performance oi sacrifices tor 
the sake of that. That being so, the commencement of Vedanta is 
futile. 

[HOOb-llOla] 

rraqwiq 11 !!•» 11 

Of the various karmas which have as their aim 
origination, etc., there is no application to svarga ; for 
that is self-established. 

Siddhanta —Works can bring about origination, attainment,, 
modification, and purification. They have no function in regard to 

the self which is immutable, eternal and unexcellable bliss. This, 
we have seen, is the true svarga, which is self-established, and,, 
therefore, does not require to be accomplished. Works have use 
only in regard to the pseudo-mrrga which is non-eternal. 

NKL—karmandm svargabhasa-sadhakatvam na mukhya-svarga- 
sadhakatvam. 

[1101b-1102a] 

f| aiaaa. n ii 

No means is capable of accomplishing another 
object beyond its own end; what to speak of accom¬ 
plishing an end which cannot be accomplished ? 
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A means can accomplish only the end that is appropriate to it, 
and not some other end. It goes without saying, therefore, that no 
means functions in relation to what is not accomplished, viz. the 
true svarga . 


[1102b-1103a] 

|| II 

Though the aforesaid human end is of the nature 
of the attained, since it is of the nature of self, yet it is 
not attained because of ignorance. 

Although the self which is the true svarga , the human goal, is 
what is eternally accomplished, it seems to be unaccomplished 
because.of ignorance. Hence the need for Vedanta. 

[1103b-1104 a] 

qiSSc^WI^cl: ll II 
spsiRcl: ^ 5TSRI dwiFffi: | 

Except by self-knowledge, the interposition of 
nescience cannot be destroyed by karmas , since they 
are not pramanas . 

Since what makes the self unattained, as it were, is nescience, 
what is required to remove nescience is knowledge, and not works. 

[1104b-1105a] 
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For manifesting a self-established reality, other 
than a manifestos a means which is of the nature of 
producer (karaka) is not fit. 

What is required in the case of the self that is veiled by 
nescience is a manifestos viz. knowledge, not a producer like 
karma . 

[1105b-1106] 

II II 

mm ^ i 

q ?ipn^cf«jia pi ii n.o\ n 

Therefore, the delusion about the inner self is not 
removed by karmas , since they are not pramanas . As 
long as this is not burnt by the fire of true knowledge, 
so long happiness free from sorrow is not attained. 

Release, which consists of the attainment of happiness and the 
removal of sorrow, results only when ignorance is destroyed through 
knowledge. 

[1107] 

w,\m jtr crisr g i. 

3«| ciRcR. ii ii 

Even though the optional (and obligatory rites) 
are not sufficient for (effecting) release, they are to be 
regarded as helpful in that they cause non-attachment 
in man. 

Although karmas are not the direct means to release, they are 
helpful in that they purify the mind. 
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[11084109] 

sp4sric#g; m\ cmt h v<°c li 
sifq m i 

il ??o% || 

Just as the prohibited act causes non-attachment by 
making one turn away from itself because it results in 
unbearable misery, so also, since all optional rite yields 
fruit which is of the nature of misery, it makes for 
driving one away from its effects including attainment 
of the world of Brahma. 

Even as the knowledge of the evil effects of prohibited acts 
makes one turn away from them, the knowledge of the fact that 
optional rites are responsible for the continuance of transmigration 
creates non-attacbment and paves the way for the dawn of wisdom 
through study, etc,, which results in release. 

NKL — garbhavasadi-phalatvat kamyam api pumso vairagya-Jcara* 

ham. 

[ 1110 ] 

^ II ???o II 

In order to teach what has been stated above, the 
words that follow came from the commentator. Thus 
without doubt, there will be syntactical unity for the 
Veda. 
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The commentary thus teaches that true knowledge alone is the 
means to moksa , and not works; the latter, however, are helpful 
indirectly through purifying the mind, etc. 

In this manner the syntactical unity of the two kandas should 
be understood. 

[ 1111 ] 

% 

The man who goes after rituals, whose intellect is 
clouded by the ignorance of the self, and who is sorrow- 
stricken, wanders eternally by the southern, northern 
and downward paths. 

The ignorant person who does not know the self performs 
karmas and reaps the consequences thereof which constitute 
samsara. 

[ 1112 ] 

He who is laden with the burden of ritual goes to 
the southern path by optional rites, to the northern 
path by those rites combined with meditation, and to 
low birth by prohibited acts. 

By performing the optional rites one goes along the southern 
path, the path of the manes characterized by smoke, etc. By a 
combination of works with meditation one goes along the northern 
path, the path of the gods characterized by light, etc. By doing 
the prohibited deeds, one is reborn in the lower species. 
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[1113-1114a] 

=q *T3^5f Ejqgcl I 

mmi II W,\ II 

qW^RfflSS^n I 

When there is equality of merit and demerit, he 
attains the state of man. Thus the primeval trans¬ 
migration (of beings) from Brahma down to stationary 
objects, which is variegated on account of name, form, 
and action, is born of the ignorance of the self, like 
dream, delusion and magic. 

When merit and demerit are equal, one is reborn as a human 
being. 

Thus the variegated tramsmigratory tract is the result of 
ignorance. 

[1114b-l 115] 

JTR1:. || || 

sqi^ri w-fR skr i 

II ???^ II 

This perishable process is brought about by the 
performance of good and bad deeds. . Though it is 
declared in Scripture that the world is made manifest 
through name and form, it is said to be unmanifest 
because the truth of the self is unmanifest. 

The aforementioned threefold fruit of karma is what makes for 
evil, since it is the product of nescience. 
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If it be said that sathsara cannot be illusory because it is 
established through perception, etc., we reply: no. The reality of 
the world is the self, for the world is a superimposition thereon. 
When the self is unmanifest, the world seems to be manifested 
through perception, etc. But in truth, the world is unmanifest, and 
its illusoriness cannot be disproved. 

NKL—vimatam unit yam karma-phalaivat ghatavat. 

! [1116] 

II II 

When the darkness of nescience is destroyed, not 
even an atom, whether cause or effect, remains unmani¬ 
fested, for the darkness has been removed from this 
(knowledge of self). 

When the self is manifest, everything is manifest. It is only the 
ignorance of the self that conceals the truth. When ignorance is 
removed, truth is revealed. 

NKL—tattva-salesatkare vidvan sarvajnah syad ity arthah. 

j [1H7] 

|| m* II 

Because this is so, for the sake of understanding 
the truth about the inner self, this supreme Vedanto- 
pani§ad (viz. the Brhadaranyaka) is begun with care. 

When the self is known, all human ends are achieved ; when the 
self is unknown every evil results. Therefore, in order that there 
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may be self-knowledge, the Upanisad is commenced for the sake of 
the eligible person who is endowed with the fourfold qualification. 

NKL—upanisatpadasya vidyayam mukhyatvad vedantopanisad iti 

vifesanam. 

* * 

AVS—yata atmani jmte sakalapurusarthavaptir ajnate ca 
sarvanarthavaptir ata atmajndnarthatvena yathoktadhikarinam prati 
vedantopanisad arabhyata iti . 

[1118] 

3ST Q\ WRWOTSRlsSfn II ???« II 

If the Upanisad is begun for the sake of accom¬ 
plishing the said fruit, why is it not now begun thus : 

* Brahman, verily, thus/ etc.?” 

Objection —If the Upanisad is commenced for the sake of 
imparting Brahman-knowledge, it must begin with an exposition of 
the nature of Brahman; but, here, the Brhadaranyaka starts with 
the topic of the Asvamedha. 

tH19] 

fc! q* 3 ii || 

For those who are not eligible for the Atvamedha- 
rite, it is declared here that the fruit results even from 
the knowledge (i.e. meditation on it). 

p * 

* 

Reply —The commencement relates to upasana. Those who are 
not eligible for performing the Asvamedha may gain its fruit through 
meditation. 




[ 1120 ] 

^4an i%rcis^i n HR* ii 

If it be said that this meditation is included in the 
ritual, not so, for these are declared to be alternatives 
thus, 4 Through the ritual, or through the meditation/ 

The meditation is not a part of the ritual; fox it is declared that 
the fruit may be gained either through the ritual or through the 
meditation. 

[ 1121 ] 

vtm ^ cl sfjp^ | 

4 * Q 4 fsp ^ 

msF * ii ii 

He who sacrifices with the ASvamedha and he who 
knows that rite thus—it is proper that the fruit is the 
same for both the man who performs the rite and the 
man who knows. 

The fruit is the same for him who performs the ASvamedha 
sacrifice and for him who knows its significance and meditates. 

[ 1122 ] 

cUt^HcRI ^ ^ || ii 

Because the meditation is also a karma like the 

• i 

ASvamedha rite, the knowledge ( phala-fruti ) is not an 
arthavada ; still less is the injunction thereof. 
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The declaration of fruit in the case of the meditation is not an 
arthavada; for the meditation, like the rite, is an act. Nor is the 
meditation an auxiliary to the sacrifice; for option is declared as 
between the sacrifice and the meditation. 

[1123-1124a] 

cRQSt II ? W II 

“ If this much alone is thus intended by you here, 
that result can easily be said to come about even if it 
were taught in the context of injunction; say, why it is 
then declared by the Scripture in the context of 
knowledge ? ” 

Objection —You say that the meditation on Asvamedha is for the 
sake of gaining the human goal, and not for the sake of accompli¬ 
shing the sacrifice, and that it is taught for the benefit of those who 
are not eligible to perform the sacrifice. Granting that it is so, why 
should the meditation find a place in the jnana-kanda and not in the 

karma-kanda? 

* + 

[1124b-1125a] 

hi# ^fr ii II 

Even that great sacrifice, ASvarhedha, combined 
with meditation results only in samsara. This is stated 
so that there may be incentive to begin (the study of 
Vedanta). 





Reply— Of all the sacrifices, the Asvamedha is the greatest. Even 
as combined with meditation, it yields only a perishable result. This 
is declared at the commencement of the Upanisad so that the need 
for self-knowledge may be realized. 

In Anandagiri’s gloss there occurs the following line: ucyate 
9 $esayajnanath kraturad esa ucyate. This seems to be a part of the 
Vartika. AVS puts it between 1124a and 1124b. 

[1125b-1126] 

msrcRRfasgn: 11 u 

gg^cf: ll ll 

Those who have no attachment to means other 
than the knowledge of the inner self, those who know 
the vanity of the fruit resulting from the entire host of 
karmas— how would those who desire release be active 
in respect of knowing the self (is declared by Scripture). 

The declaration of the fact that even the Asvamedha results only 
in samsara helps him who seeks release turn away from rituals. 

He who realizes the smallness of the fruit of sacrifices cultivates 
the fourfold means which equip him for acquiring jnana ; renouncing 
all works, he engages himself in Sravana , etc. It is to teach this that 
the Upanisad begins with a discourse on Agvamedha- meditation. 

[1127] 
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“ Let samsara be the fruit, as you please, of the 
optional rites; of the obligatory rites, however, since 
there is no fruit, let release alone be the fruit.” 

Objection —It is only the optional rites that result in samsara ; 
the obligatory and occasioned rites are not said to yield any parti¬ 
cular fruit. So, let us take release to be their fruit. 

[1128] 

r* 

S3 

$3^11% foqRI^ef cRTwHt. II II 

No ; because all karmas are declared to bear fruit; 
in “By karma the world of the manes, etc.,” that fruit 
(is declared) of the obligatory rites alone. 

Reply —There cannot be any karma without a fruit. Scripture 
declares that the fruit of obligatory rites is the world of the manes. 

A JKL—nityakarma samsfira-phalam bahyakarmatvat kamyq- 
karmavat. 

[1129] 

7^3 f| FRTRT | 

^ 35RR1 II II 

If it be thought that since the obligatory rites have 
fruit they will become optional, not so ; for their 
principal aim is purification, while optional rites have 
as their aim enjoyment. 

Although the obligatory rites too have a fruit, they are distinct 
from the optional rites in that their main element is not enjoyment, 
as it is in the case of the latter, but the elimination of demerit or 


sm. 
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NKL—phalavatvepi papaksaya-pradhanam nityam bhogapradhanam 
kamyam iti vibhagah . 


[1130] 

Even in the case of optional rites there is purifica¬ 
tion, but that is for the sake of accomplishing enjoyment; 
the fruit of the status of Indra, indeed, is not enjoyed 
through the body of a hog, etc. 

It is true thet even the optional rites purify ; but this purifica¬ 
tion is for the sake of procuring fitness for enjoying their fruit. 
For instance, one cannot enjoy the pleasures of the world of Indra 
with the body of a hog. That requires a divine body which can 
come to one only after purification. 

The purification that is effected by the obligatory rites, however, 
is of a different order. It helps in the acquisition of knowledge. 

[1131] 

Ffcti 1^: 1 

fitu afesyeasfaRi: 11 11 

Because in obligatory rites purification is the 
principal, even enjoyment is not an obstacle; enjoyment 
is considered to be perishable in accordance with the 
purification of the intellect. 

Although the obligatory rites yield their fruit which is enjoy¬ 
ment in the world of the manes, etc., this enjoyment does not serve 
as an obstacle, for purification is the principal element here. In 
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fact, the purification creates a sense of non-attachment to enjoy¬ 
ment, through facilitating the rise of discrimination. 

[1132] 

v 

qr q^r n il 

Therefore, through hearing the texts, “ This self 
through reciting the Veda,” 1 etc., they become deeply 
non-attached to the entire samsara and seek to know 
the supreme goal. 

They, whose mind has been purified through the performance of 
the obligatory rites, become non-attached to samsara , get endowed 
with virtues such as calmness, etc., and pursue the path of inquiry 
into the nature of Brahman. 

1. BU> IV, iv, 22. 

[1133] 

II \\\\ || 

The obligatory rites help through purifying the mind 
while being remote; because they are not opposed to 
ignorance of the self, they are not the direct means, 
like self-knowledge. 

The obligatory rites are remote auxiliaries; they do not 
constitute the direct means to release because they cannot destroy 
ignorance. The direct means is knowledge. 

[1134] 

3wwni%^ ^ il w il 






Renouncing karrnas and thereby being non- 
attached, being devoted, in their minds, to the inner 
self, and leaving off the impurities like passion, etc.* 
they see pure consciousness (i.e. the self) in themselves. 

They, whose minds have been purified through the performance 
of the obligatory rites, acquire the eligibility for gravana, etc. Being 
non-attached, they renounce all works. Renunciation of works 
without non-attachment is no good at all. They who are non- 
attached and have renounced become endowed with calmness, etc.* 
and gain the intuition of the inner immutable self. 

[1135-1136a] 

II II 

Therefore is begun, with care, this supreme 
Vedantopanisad , which will destroy the ignorance of 
self, the cause of the entire great evil, so that the sun 
of the true knowledge of self may rise. 

As the knowledge of the truth alone is the means to release, the 
Upanisad is begun for the sake of that. It is true that the meaning 
of the Upanisad is difficult to grasp. With a view to making the 
meaning clear, the commentary has been written. 

NKL—evam kaivalyasya cl hi matra-phalatvc saty atmavidya- 

nivartaka-jriana-janmane vedantarambhe nigamayati . vijnana- 

bhaskarodayo heiur ajnana-nivrttes tadartham ity arthah. 

A VS—yato jnanameva kaivalya-sadhanam ato jnanarthatveno- 
’panisad arabhyata iti. 
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[1136b-1137a] 

wm ^ ^ ^iRwnss =q ii II 

The verses of this Samhandha-bhasya are altogether 
one thousand and one hundred and forty eight in 
number. 

Including the half verse mentioned in the note to verse 1124b- 
1125a, and omitting the present verse which is not part of the Vdrtika, 
the actual number of verses in the extant text is one thousand one 
hundred and thirty-six. 



BilHADARANYAKOPANISAD- 

bhasya-vArtika 

( BUBV 1.1 ) 

Asmbrahmana 


o 

SIT'JtII <\ II 

To begin with, there is in the beginning of the Upanisad 
discussed (lit. mentioned) the worship (lit. seeing 1 ) which 
has the horse as its object, because it is the means, firstly, 
for being the means to obtain the nature (or the status) of 
Prajapati 2 and, secondly, because it is marked by the name 
‘a horse’. [ 1 ] 

1 This refers to the Upasana connected with a horse, viz. the 
Asvamedha sacrifice, and consequently with Fire in its various 
forms which are mentioned in the last portions of BUBV 1.2. 
Cf. also BUBV 1.2.1; 220. 

2 This is a reference to the first manifest form, the most minute 
one, of the Brahman, viz. Hiranyagarbha, which is discussed in 
BUBV 1.2 at length. 

^Tcrai^ctcr n ^ n 

[This gives the meaning of the Upanisadic sentence usa va 
asvasya sirah (BU 1.2.1). The second line explains the BU sentence 
suryas caksur ...] 

One should think (i.e. meditate on) that what is (i.e. 
knows as) the head of a horse 1 is the directly perceptible 
Usas. (Thus) should one 2 entertain (further) the notions 
of kala etc. 3 in respect of the (different) limbs of the horse 
(of the sacrifice). [ 2 ] 
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1 The horse refers to the horse of the Asvamedha sacrifice. 

2 It is known in the Upanisad that while getting to know the 
Brahman one has first to understand some manifest object as the 
Brahman and later does one gradually come to realize the nature 
of the nameless, formless, qualityless Brahman. Therefore, there 
is in the beginning mention made of the worship of some object, 
e.g. Asvamedha etc., which is to be connected with the knowledge 
of the Brahman (jnanakarmasamuccaya ). Cf. BUBV 1.3.1-3; BS 
4.1.6. Read: utkrstadrstir hine sydt—EVS p. 181, verse 19. Also 
BSB 4.1.5: brahmadrstir evadityadisu syat — kas’mdtfutkarsatlevam 
utkarsenadityadayo drsta bpavanti. 

3 The word ‘etc.’ refers to other aspects connected with the 
Asvamedha sacrifice. 

Since the animal (viz. horse) is to be sanctified (for the 
performance), one should entertain such notions (as kala 
etc.) in respect of its (different) limbs. (However) since 
kala etc. are not the parts of the sacrifice, therefore enter¬ 
taining the notion of them as a horse (or its limbs) is not 
sought to be prescribed (by the Sruti). 1 [ 3 ] 

x Such notion is set aside by BS 4.1.6: adityadimatayas cahga 
upapatteh. 

II * II 

One should entertain the notions of kala etc. in respect of 
the limbs of the horse (of the sacrifice) when the horse etc. 
are present (i.e. actually connected with the ritual 1 ). But 
when there is no presence of a horse and its limbs 2 one 
should entertain (the notions) only after imagining one’s 
own body 3 as that of a horse. [ 4 ] 

3 SP points out that this has a reference to the performance of 
the Asvamedha by one who is entitled to undertake it. 
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2 This is in respect of one who is not entitled to the perfor¬ 
mance of the sacrifice. 

3 The word atman refers to the body (SP). Read BVS p. 181, 
verse 18: 

upasanasya svatantryat karmdnadhikrto 5 pi caj 
manasa kalpayitvaSvam viradrupena cintayetjj 

^ 5IHT<TfrT*T II 

sroqsrassr src'tfaT* n * n 

O N 

^Tc*TT*?cqT?FftfcT cTRTc^ STtsfsPTisfa II % II 

c O 

And the wise Brahmana 1 , even though a non-performer 
of the Asvamedha, who knows about the performance of 
the sacrifice, the horse and the fire which is to be collected 
(from whatever house of (a fire worshiper)—all (this) as 
Prajapati, Arka, the result of the (performance of the) 
Asvamedha sacrifice), and Mrtyu as stated (in the later 
portion of the text) secures oneness with him (Mrtyu or 
the Sutratman) 2 on (knowing) ‘I am the soul of the 
sacrifice, Mrtyu’. [ 5-6 ] 

1 Brahmana indicates Ksatriya and Vaisya who also are 
eligible for the performance of the Asvamedha. 

2 SP refers to the view that entertaining the various notions 
which are considered as the objects of different Upasanas would 
bring in here a vakyabheda ‘prescription of more things than one by 
only one sentence’ and then it points out that since these (so 
called Upasanas) have but one result and not various results, 
there is no vakyabheda; all these notions go to form but one 
Upasana. 


cRT ^ II 

cR>TcR^rf |frT II V9 II 

The sentence in the Sruti (lit. in what is heard text) ahar va... 
has a reference to the two cups (in the performance of the 
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Asvamedha sacrifice containing the offering material), 
one made of gold and the other of silver, which are taken 1 
before and after molesting the horse in the sacrifice, and 
called Mahiman. [ 7 ] 

J Read SP: graho havaniyadravyayuktapdtravisesahjtayor graho 
mantrasamskrtayor upadanamj {graho is grahanam ‘drinking (from it’)) 

ssnrnr ^ u s n 
^FTcfr tremsta ^ 11 £ n 

(In the sentence samudra eva ) the locative case is to be 
understood by interchange for the nominative [ 8 ] 

(thus giving rise to the sense:) ‘Let the sea 1 be known as the 
Lord.’ The wordjyora is used here for (conveying the sense:) 
the source or cause. (This is so) because the Lord himself 
is, for this Sastra, the source of all (the universe). [ 9 ] 

1 SP gives the derivation of samudra thus: samutpadya bhutani 
dravanty asminn iti. Incidentally, after explaining the meaning ol 
yoni ‘source’, SPadds: bandhusabdasydpy ay am evarthahj tatra (i) 
yonitvam utpadakatvam (ii) bandhutvarh sthapakatvam (iii) samudrata 
vilapakatvam iti bhedahj He thus refers to utpatti, sthiti and pralaya. 
Cf. BS 1.1.2 ijanmady asyayatah] 


I/ iti prathamadhyayasya prathamam asvabrdhmanam samaptamj / 









BIIHADARA^YAKOPANISAD- 

BHASYA-VARTIKA 

(BUBV 1.2) 

Asvamedha Brahmana 


^cq’qfcqfrrfT^ m II 

Now is stated the origination of fire which is useful for (the 
performance etc. of) the Asvamedha. (Then) with the 
intention to prescribe the worship (lit. seeing) of it, it is 
desired (to state) its origination for the sake of praise. [ 1 ] 

After stating the Upasana ‘worship’ connected with the 
Asvamedha and particularly the two Mahimagrahas, the text now 
states about the worship of fire; cf. SP 1.1.1 and BUBV 1.2.220 
below. The philosophical purpose is pointed out here. The words 
of the BU naiveha... do not have any reference to fire, yet it indi¬ 
cates the worship of fire. We do not take fire in the sense of the 
element. What is meant is the fire used for the performance of 
the Homa. Read SP: agnidarsanasya vidhatum istasya vidhyartham 
agnistutiphala tadutpattir istajsuddhajanmatvdd utkrstatvenayam upasyo 
rajadivad ity arthahj 

II ^ II 

c\ « o N ' 

(Verses 2-5 are an objector’s view on the non-existence of both 
the cause and the effect. Verses 2 and 5 are the opinion of the 
Sunyavadin and verses 3 and 4, of the Asatkaryavadin.) 

Whatever is here accepted (lit. thought) as the cause has a 
name and a form. (But that) did not exist before its origi- 
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nation, (this we say) since there is a mention (in the 
Sruti) of the origin of Prana etc. 1 [ 2 ] 

Here the Sunyavadin, who holds that there is total absence 
of any cause and its effect, argues that the Sruti says: ‘Prana 
was born’, cf. verse 142 below. This means that it was not existent 
before for the reason that formerly the cause and the effect were 
not existent. 

X SP: pranah suksmahprapancah\adisabdah sthulaprapancarthahj 





[Verses 3 and 4 are views of the Asatkaryavadin and verse 
5 makes an answer to these two by the Sunyavadin.] 

If, on account of its having originaiion, an effect is rejected 
(as existing) before its origination, then the cause could 
not be rejected just because it has not originated. [ 3 ] 

A view of another Purvapaksin, who is Asatkaryavadin—a 
follower of Kanada—is stated in this verse. He holds that the cause 
and the effect both did not exist before the creation of the effect; 
only the cause existed; this points to the purposelessness of the 
Sruti statement: naiveha..; cf. SP: siddhasadhyatvenasatkaryavadi 
dusayati. According to this Purvapaksin, Agni’s origination is 
acceptable, because it did not exist before. However, its cause 
did exist, since its origination has not been mentioned. 






II V || 


So also, owing to the non-perception (of the effect), let 
there be (accepted) the non-existence of the effect alone. 
The absence of the cause however does not follow, because 
of the impossibility of these two reasons (in respect oi it) 1 . [ 4 ] 

x Anupalabdhi ‘non-perception’ is another Pramana for acce- 
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pting the non-existence of fire before its origination. However, in 
respect of its cause, Anupalabdhi does not hold good; the Sruti 
clearly states its existence in vayor agnih etc. 

HWSOTJfRseteg eftert m: u 

II K II 

(The Sunyavadin says:) ‘But on account of the non¬ 
perception of all this (viz. both the cause and the effect), 
do not say so, since the Sruti passage naiveha kirricana... has 
declared the absence (lit. concealment) of (both) the cause 
and the other (viz. the effect). [5 ] 

Though the followers of Kanada said that only the effect did 
not exist before its origination and the cause did exist, 
the Sruti contradicts their view on the basis of the Sruti naiveha 
kimcana. This is the answer of the Sunyavadin. 

This concludes the statement of the view(s) of the Purva¬ 
paksins. 


AA *T<T: srfcT: II 

O *\ 

^TWWft: *c£R5TfcT II ^ II 

CO 

[ Verses 6-10 are an answer to the views of the Purvapaksins. ] 

(This is) not so, because the Sruti 1 itself which has (full) 
regard (for the following statement:) mrtyunaiva..., has 
declared the existence of (both) the cause and the effect 
in clear terms. [ 6 ] 

1 The Sruti pertains to the object which is unmanifest and 
which has no name and form. Further that Sruti, which is contro¬ 
verted by the Purvapaksins, and the subsequent Sruti, viz. 
mrtyunaiva..., delcare the existence of both the cause and the 
effect. In the earlier part of the Sruti is stated the non-existence 
of the cause and the effect but in the later, the existence of both. 


CO c > 

ffrT II ^ II 
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If both of these (i.e. the cause and the effect) did not exist 
before, the Sruti would not have declared all this (that is 
called) effect as covered by the cause, viz. Mrtyu. 1 [ 7 ] 

1 This verse explains BUB yadi hi kimcid apt nasid yenavriyate 
yac cavriyate tada navaksyan mrtyunaivedam avrtam iti / This points to 
the existence of both the cause and the effect even before the 
latter originated from the former. The next verse explains the 
significance of the word mrtyu. 


^3“: II 


SRSRfWT: STSfTrra il £ II 


In the case of the effects such as Prana, body 1 etc., the 
Supreme Lord (i.e. the maker) is Samudra. It is also (the 
great) relative, the cause, the Atman—it is only He who 
is mentioned here by the term Mrtyu. [ 8 ] 

d he Brahman, which is of the nature 2 of mere knowledge 
and whose nature is not known, is indeed but Mrtyu in 
the case of whatever has birth, since there in that occurs 
the merger of all that is effect. [ 9 ] 

V erses 8 and 9 explain the significance of the term Mrtyu. 
It does not mean ‘Death’ as commonly understood. Reference 
is made here to samudra evasya bandhuh samudra evasya yonih which 
is at the end of 1.1 above. The words bandhu and kdrana are 
synonymous. 

}prana and pinda refer to the collective and the individual 
forms. 

2 The word satattva means ydthatmya (NKL). 

it <\o n 
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Whatever existent obtains under our eyes (i.e. is directly 
perceptible) has an existent as its origin, an existent as its 
support and an existent as its abode, 1 because anything else 
than the existent 2 is not known. [ 10 ] 

J The verse seeks to establish that all that is existent has 
originated in some existent. Thus it affirms its acceptance of 
Satkaryavada. 

2 This is non-existent ( asat) which could be imagined by one 
as the origin of what is directly perceptible existent. 

[Verses 11-16 explain why there does not obtain any non¬ 
existent which is the origin as hinted in verse 10 above. ] 

Here one would ask whether or not a non-existent stands 
apart from (i.e. is distinct from) an existent and?, in case 
it is distinct, is the non-existent itself not extant or what 

is '(called) non-existent is extant 1 ? [11] 

* 

Hf a non-existent is considered to be distinct from an existent, 
then it must have some distinguishing property which does not 
allow it to remain a non-existent: cf. SP : asad api sad eva syad 
bhedadharmitvad ghatavat / 

SfassifcT II 

Here (in this world) there does not obtain a non-existent 
apart from an existent on its own strength (lit. greatness), 
since all (that is existent) expects (i.e. depends upon) 
another existent 1 (as its origin, its support and its abode). 

But whatever is existent does not expect any other (origin, 
support or abode). 2 [ 12 ] 

x This is said with the view that there is no possibility of 
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accepting any such discrete objects as existent and non-existent. 

2 This argument proceeds from the notion: An existent is 
different from a non-existent, which is different in nature. The 
answer refers to the existent, viz. the Brahman, which is self- 
luminous; it does not expect the denial '( apoha) of any non¬ 
existent. 


o ^ 

If it is held that the non-existent does not exist apart from 
the existent, then let that be accepted as an existent. 
Why does it get the character of a non-existent, since 
(i.e. if) it is supported 1 in what has the nature of the 
existent. [13], 

1 This more or less means ‘is identical with’. 





(Then) since they exist apart from each other, the two are 
not of the nature of each other and, since they are opposed 
to each other (in nature), they do not have any mutual 
relation as (there does not exist any) between heat and 
cold. [14] 

In the previous verse, it was pointed out that the existent 
and the non-existent cannot be described as distinct from each 
other. Now it is stated that the two cannot be described as non- 
distinct either. 


TOTcnsfq dT^refWTri ETCTfeeKT II 

O >© N 

Even if there were to exist (according to someone 1 ) some 
relation, it is not possible for anyone to mention any 
non-existent by name as (one would be able to mention) 
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a pot. Indeed, a non-existent is never (or can never be) 
described by any name. [ 15 ] 

This proceeds from the fact that use of words is possible 
only in the case of objects having some distinct characteristic 
or form. A non-existent cannot have it and therefore no words 
can be used to refer to any of its relation to the existent. 

1 Literally, sphuratd=prdjnena ‘some one very intelligent 
(who might see such a relation)’. 

7^33^3^: II ^ II 

An excellence of a thing is described by the statement of 
non-existence (ofsome defects etc.); since that (excellence) 
pervades that (thing), there cannot be concealment of 
the same (excellence) in any way. [16] 

fW 37 37 ^TR«(73t 1 \ 

*Tt HrTt HvTT c? 11^ U 

»T *TT7ft HcdK 3 ? cT( <[*73 cld 4 lf<T 11 

^373 3311 II 

[ Verses 17-19 deny destruction of the cause of this (apparen¬ 
tly) existent world. Verses 17-18 refer to Logicians who follow 
Kanada and verse 19 refers to the Vijnanavadin (Yogacara 
view) (NKL).] 

Non-existence could be either an action or its result. But it 
would not destroy its own cause. (For) how can a tiling 
which requires its existence from whatsoever (source), 
destroy (lit. stop) that? [17] 

Destruction does not destroy the destroyer even as the 
going of one does not (destroy) the goer. (Just) tell me, 
how it can destroy that from which it wishes to obtain 
some acquisition (viz. existence. ) [18] 
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Earlier the author set aside the existence of any non-existent 
beside the existent. And now he disputes even the destruction 
of some existent cause which could possibly be posited by some¬ 
one. Ihe verse intends to set aside the Logicians’ notion that an 
existent pitcher—an effect—did not exist before and that it 
originated through dhvamsa. The author shows that dhvamsa can be 
either an action or a result and cannot therefore destroy its cause 
(atmahetuha). The second line hints at the presence of clay etc. 
even when the effect, viz. a pot, has come into existence. 


%^T=r: II 


rT II II 


If destruction is not distinct from Idea ( vijhana ), then how 
could it have a cause 1 ? If (on the other hand) Idea were to 
be considered distinct from destruction, there would follow 
only eternity 2 . [ 19 ] 


The whole argument is based on the view that dhvamsa 
{ = abhava) has an origin ( hetu ) and it is eternal. This sets aside a 
possible opposition by the Vijnanavadin, who would equate 
dhvamsa with Idea. There are two possibilities: (a) dhvamsa is non- 
distinct from Idea, and (b) Idea is not distinct from dhvamsa 
either. 

(1) This is to answer away (a), dhvamsa, being (pre-) 
dhvamsa of something, has some origin (i.e. cause). Therefore, it 
cannot be like Idea, without any cause, and therefore momentary. 

(2) An answer to (b). If Idea ( dhi ) were to be non-distinct 
from dhvamsa, it would be permanent like dhvamsa —an unaccept¬ 
able proposition for the Vijnanavadins. 


fez: fa?TT II || 


sfrTsmrt 

n c 


II ^ II 


[ The argument in these verses is against the Madhyamika 
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view: sarvarh sunyam —in other words: sarvasya dhvamsasiddhih. ] 

Therefore 1 in order that there results non-existence, non¬ 
existence also 2 would expect the existence of its cause 3 ; for, 
a thing, which is an effect, is not seen (to have come into 
existence) without a cause. 4 [ 20 ] 

If one were to state the enunciation (‘All this world was 
absolutely non-existent’), there is not established any 
(subject 5 ) having any property; then the reason 6 
would be without any basis and also there is not any 
example 7 for the Sunyavadin who negates everything. [ 21 ] 

1 This means ‘since an abhava ( = dhavms abhava) is some effect.’ 
This argument proceeds from answers to (a) and (b) in the 
preceding verses. 

“api points to the drstanta of a pot which is necessary for under¬ 
standing the vyaptivakya. See note 4 below. 
z svahetusiddhi means svakaranasatta. 

4 This is a form of vyaptivakya : sarvarh karyarh karanapurvakam. 
One can understand: yathd ghatddi —cf. reference to ghatddi in 
verse 15 above. 

Verse 21 answers the argument of the Madhyamika regarding 
sarvasya dhvarhsa (— abhava ) owing to the momentariness of every¬ 
thing. It raises two questions about the absence of every thing: (i) 
Is it grasped by Direct Perception? or (ii) is it inferred? Conse¬ 
quently, the purport of the verse is that the Madhyamika cannot 
make any argumentative proposition. 

°The Sunyavadin could not state a proposition (purvam) asya 
sarvasya nastitvam, since the paksa (= idam sarvam) was at that time 
not directly perceptible and therefore nothing could be predicated 
of it. 

» 

6 This is hetu or lihga in an ahumanavakya. Where could one 
notice any characteristic of what did not exist? or, how could 
one postulate any characteristic of what did not exist? This 
means the asrayasiddhi and svarupasiddhi of the hetu. 

'No example could be cited in respect of a proposition whose 
paksa itself is non-existent and therefore devoid of any property. 
Consequently, it would not help establish any conclusion (it 
would be sadhyavikala). 
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«\ 

5TfcT5n|§5C3T^5rH ^Tf'T II ^ II 

^TTsTTrTR: qfasqfa II 

cTT^TrPRSfq q %S5TTcft *fFTTcqfcfaSTqt n?T: II II 

3T5nmfenm q>^R ^nr^qTf^rm n 

>0 N 

q 5nq^nfq srmqm ii^vii 

>0 ' 

^7T?qqic#sfq % STW*T ll II 


(Now, the inability of the Madhyamika to make any proposi¬ 
tion regarding dhvarhsa, as pointed out in the previous verse, is 
stated of the Vijnanavadin also.) 

Similarly (lit. also) the person for whom all this universe, 
moving and non-moving, is but Idea ( vijnana ), would ren¬ 
der his own knowledge faulty thanks to stating faulty (or 
false) enunciation, reason and example 1 . [ 22 ] 

(Again,) owing to the non-difference (i.e. oneness) of the 
means of knowing with the object to be known, there does 
not become known (to a knower) any object that was un¬ 
known 2 . Also, if it were not known, even in case (one 
accepted) their non-difference, (it has to be pointed out 
as to) how what is produced or accepted is distinct 3 from 
the means of knowing. [ 23 ] 

It is accepted among all thinkers that an authoritative 
means of knowing is what makes (the knower) know what 
was (earlier) unknown. 4 If this were not so, the knowledge 
produced from darkness (i.e. ignorance) about a shell 
would also be valid (i.e. authoritatively true). [24] 

So also there would arise the contingency of accepting as 
the authoritative means of knowing what are not properly 
established as such, 5 in case they were not considered as 
distinct from Idea. [ 25 ] 

1 Verse 21 above pointed out three faults, viz. (i) dharmyasiddhi 
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in pratijhdvdkya , (ii) anasraya hetu and (iii) drstantabhava , in the 
argument ol the Madhyamika. This is a statement that these same 
three faults occur in the argument of the Vijnanavadin. This is 
Jnanadosa. Also there is reference to hetvabhasas. 

2 This has a reference to Pratyaksa ‘Direct perception’. Any 
means of knowing is known to grasp what was not grasped before. 
Now, if knowledge and its objects are both Ideas, the means of 
knowing has no purpose to serve, i.e. it does not grasp what was 
not grasped. 

3 This is on the supposition that the means of knowing and the 
object of knowing are distinct—the latter has either (i) its 
unknownness removed or (ii) the character of having become 
known, produced by the means of knowing. The intention is to 
point out the impossibility of the function of any means of know¬ 
ing in respect of an object of knowing which is the same as the 
knower. 

4 An argument of the Vijnanavadin could be: What makes 
something known is a means of knowing—not one which makes 
only an unknown known. This is answered away by pointing out 
that what produces invalid or false knowledge would also be 
considered as proper means of knowing. 

°asiddhddi are asiddha (either dsraydsiddha or svarupasiddha) and 
viruddhahetus. 


c\ C N 

[Verses 26-31 are an argument regarding opposition to 
Advaita resulting from the statement of the existential character 
of both the cause and the effect. ] 

(An objector asks:) If in this Sastra (of Advaita) you have 
accepted (lit. desired) (only) one existent which is unborn, 
self-established, having the form of the inner self (of an 
individual), and unlike any other (thing), for what pur¬ 
pose is anything else 1 being established? [ 26 ] 

This i efers to the effect, viz. the which comprises 
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variety and would point to duality or absence of the uniqueness 
of the Brahman. 


^rnr: *ftswcrrcro sfocm ii ^ n 

Cause etc. are established (as existent) (only) with a view 
to establishing the Atman of such nature; for, that is a 
means to introduce (the philosophical doctrine of the 
uniqueness of the Atman)—so it is said (declared) by the 
knowers 1 of that. [ 27 ] 

This verse is a reply to verse 26 above. 

1 Reference to Gaudapada in the plural is indication of 
Sures'vara’s great regard for him. Cf. Gaudapadakarika 3.15: 
mrllohavisphulingadyaih srstir yd coditanyathaj 
upayah so ’vataraya nasti bhedah kathamcanaf[ 

♦ 

?T ’ETTtrR^tfcHrnT II 
fTTOWIUR^TcT II ^ II 

(Only) by the rejection of the cause etc. is not established 
(lit. obtained) non-duality (of the Brahman), for, by the 
knowledge of its uniqueness alone (is secured) the rejection 
(of the cause and the effect etc. as real). [ 28 ] 

So far, it has been pointed out that the existent pot etc. has an 
existent for its cause. How does it prove the non-duality of the 
Brahman? To answer this, the verse points out the uniqueness of 
the Brahman being established. 

rfHafa ii n 

Having thus established with effort that all this is of the 
nature of (the existent) 1 , the Sruti now declares the whole¬ 
ness of that existent on account of only sentiency. [ 29 ] 
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X NKL reads the text as sat-tattvakam and not sa-tattvakm as in 
BUBV. According to this latter, the translation would be: ‘all 
this that can be described as the cause and the effect etc. is but 
having the existent Atman as its basic reality.’ The reading in 
NKL seems better than that in BUBV, though we have rejected it. 

5TcTOT™r II 

|| Bo || 

c o' 

[ This verse explains anumeyatvac ca... (BUB p. 20) ] 

Now (i.e. hereafter) is stated (how) only the existent is all 
this, as declared by the Agama (i.e. Sruti 1 ), and also (as 
experienced) by direct perception as existent. Also, it is 
(proved) by inference as to how all (this) is that existent. [ 30 ] 

1 SP and NKL points to the Sruti text mrtyunaiva in the BU and 
therefore the meaning of Agama here cannot be ‘tradition’. 

11 3311 

[ This verse explains anumiyate ca (BUB 1.2.1, p. 20) ] 

And both the cause and the effect can be inferred as preceded 
by the existent even (prior to) the creation of this universe; this 
is shown here (i.e. in what follows) by application (of the method 
of inference). 

Verses 32-56 prove the existential character of both the cause ( viz . 
Brahman) before creation and its effect with reference to karyasya hi ... 

C BUB p. 20). 

fcMWJfixKIMW II 

N 

II II 

This (world) which has for its cause the existent is what has 
become the subject of dispute 1 . (And) manas, water etc. 2 of 
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the nature of the cause 3 , have been an effect comparable 
to a mat or a pot. [ 32 ] 

lr The word dispute affirms the nature of all effects as the paksa , 
viz. it is sandigdhasadhyavat, since, later, the word katakumbhavat 
seives as the dvstdnta in the proposed ptayoga —cf. verse 31 above 
2 Cf. BU 1.2.1 and 2 . 

'■'karyatmakam puts idem ( jagai) on par with kafakumbha. 




All that has a birth has a (previously existing) cause, be¬ 
cause it is of the nature of effect just like a piece of cloth or 
a pot . 1 May it be understood that the sky etc. is 2 for us 
effects, for that also 3 is like this 4 . [ 33 ] 

2 It is held by some that the world comes into existence, of itself, 
not from any cause {svabhdvavada ). This is here referred to. 

2 This is collective singular. 

3 Also can be understood for samuccaya: the first line refers to 

anumana and the second to Agama; refer to antariksa in BU 1.2.3_ 

this (as also the translation) is according to the second alternative 
in SP. 

4 That is to say; hetumat. 


The first alternative in SP (also in NKL) supplies vibhaktatvdt 
as the hetu lor the affirmation in the second line; it means 
svanyunasattakabhedapratiyogitvat (NKL). 


3 *|| 

[ This presents a counter-argument in the form of a prayoga.] 

Every effect has a (previously) non-existent cause because 
it originates after having destroyed that; (for) all is born 
(only) after uprooting (i.e. destroying) its own cause in 
the same way as a sprout and/or a pot . 1 [ 34 ] 
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J It is argued thus: Being an effect should not be taken to mean 


that it has a cause necessarily existing before it. This is based 


on'[the common-place’experience of the disappearance of a seed 
before the appearance of a sprout. The example of a sprout 


is not sadhyavikala ‘deficient in respect of what is concluded’. 




cTc^TT^Tf^TRTTq' II 3* H 


srarfe n 



FTF?T ig*T£^S*TcTT II \\ II 

[ Verses 35-43 explain the meaning of na in namrdadeh. . (BUB 
p. 20). The next two verses (viz. 35-36) answer the counters 
argument by pointing out how the example is sadhyavikala. ] 

If all effect 1 originated (only) after having destroyed its 
own cause, (then) let it be told as to where it was before its 
production for destroying its cause. [ 35 ] 

If it were capable of destroying its own cause even while it 
had not originated anduf it was then existent also, then 
you have accepted both of them (i.e. the cause and the 
effect) as existent before. Indeed, no non-existent can be 
destroyed by another non-existent. [ 36 ] 

x This is collective singular. 

fa qivH-mfa +i4cMic*ftsfq- ii 

fcRT?T: n u 

Since destruction also is an effect, even 1 that has, in my 
opinion, an existent cause. If destruction were not to be 
considered as (something) to be effected, then (I should 
say) destruction by what is not an effect (itself) cannot be 
entertained. 2 C 37 ] 

1 api shows that destruction has, like each of pa fa, kata , and 
kumbha some existent cause. 
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In other words what has not originated does not (or cannot) 
destroy. 


3T3fTTfe *TcT ^Tnf ^^PT^rftT II ^ || 

If a sprout etc. is accepted (by you) as an effect, be it that 
the established (i.e. what has originated) or the non- 
established in respect of effecting the destruction of its own 
cause; both ways this 1 does not stand to reason. [ 38 J 

This means the character of an effect as the destroyer of the 
cause. 


^ rTHISII II H II 

[ The two ways mentioned in the previous verse are discussed 
in verses 39 and 40. ] 

If it is argued that what is established (i.e. has originated) 
has come into existence from its cause, without having 
destroyed it and the destruction of it is effected by the 
established effect, then (this) destruction would be 
purposeless 1 since the effect has already come into 
existence. [ 39 ] 

x The reason is : The objector has posited the destruction of 
the seed etc. for purposes of the sprout’s appearance (i.e. coming 
into existence). 

c N N 

dc^K^I rTrHM'-'l II Vo 11 

If it is said, ‘an effect that is not established (i.e. has not 
originated) destroys its own cause’, (then the question is:) 
how can that (cause) be its cause when it (viz. the effect) 
does not originate from it (viz. the cause)? [40 ] 
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^7TO?mfN> *T II 

^fafcT IlM II 

And, destruction also, being an effect, would it not destroy 
its own cause? (Indeed), in the absence of a destroyer, any 
statement about the destruction (of something) appears 
to have been made by a child (i.e. an ignorant person.) [ 41 ] 

f^RTSTtsfa II 

c c 

^fsr^n^rf fcn rc wa u ^ u 

Destruction also depends on some destroyer, in the same 
way as any movement depends on someone who moves. 
There is not here (i.e. in worldly language) a single mean- 
ning of any verbal root (viz. action) which would indicate 
the destruction of its agent 1 . [ 42 ] 

x The meaning of any verbal root is some action which is 
performed by an agent and which therefore cannot destroy that 
agent. 


?T ii u 

It would not be possible that there is production of a pot 
from clay when there is pervasion (of that production) 
by the absence of the cause, viz. clay. 1 Indeed nowhere is 
seen the rise of a sprout from a seed which is pervaded (i.e. 
burnt) by fire. 2 [43 ] 

1 SP explains: This is as an answer to the Ksanikavadin, 
according to whom everything is momentary. There, in his view, 
clay which is considered as the cause of a pot, is yet momentary. 
Consequently, he cannot say that a pot etc. comes into 
existence from nothing. 

2 This is an example to prove : nasavyaptat karanat karyanutpattih . 
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^TT^f *TFTl'fcM«*Jl^cWU^ || || 

It is not accepted (by anyone) that the cause of a pot etc. 
is a lump etc.; (they hold) only clay as the cause since it 
is understood (to be existent) from (its form as a lump). [ 44 ] 

*TRfT^ *n§JTf§ , fafk<T*T II 
cT^trR^wfa ?T ^rpf ^TT^r f*T^: II || 

[ This is to explain the second line of the preceding verse. ] 

Whatever cause, which is established here* by various 
means of knowing 2 (only) clearly 3 , is itself (the cause) in 
respect of the later effects. (Indeed) it can be argued 
that an effect is not the cause of (any other effect of the 
same cause), thanks to (proper) way of knowing . 4 [45 ] 

*That is to say; in respect of a lump (of clay) etc. which is 
the first form of an effect. 

2 These are: anvaya , vyatireka, anusamdhdna and pratyaya. 

3 That is to say; by direct perception, in the first instance. 
4 Form of the material cause (of clay) does not remain per¬ 
manent and also that form, being an effect itself!, does not persist 
in the effect; this is (i) anvaya of clay in a pot, and (ii) anavasthana 
(non-existence) of the lump etc. in the pot etc. miti is ?nana = 
jnana . 

srcsrerTvTg'cr sreft to: m n 

If it was held that destruction of clay is some excellence 
of it just like the lump etc., then, since both of them (viz. 
destruction and clay), being directly perceptible, would 
be (ever) existent. 1 (And) if (it were) not so 2 , (then) 
let the pot be (considered as) permanent. 3 [46 ] 

1 The argument in this verse proceeds to refute a possible 
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counter-objection. Like the lump of clay (i.e. a form of it), clay 
also is liable to destruction. This objection entails a doubt whether 
destruction of clay is some excellence (i.e. modification) of it. 
The answer is: Excellence of a thing and the thing must both be 
directly perceptible; therefore, clay and its so-called excellence, 
viz. destruction, must also be directly perceptible and conse¬ 
quently ever-obtaining. 

2 This is another part of the doubt, viz. destruction is not any 
excellence of clay, it is different from it. 

3 This is so, because destruction (which is abhava, i.e. non¬ 
existence) is in no way related to the pot which is an existential 
entity. The pot is clearly an effect and a form ol clay. And further, 
the nature of destruction is thus not in any way ascertained. 

37 3c353 37 HII^=ffcK33Tf3 37 II 
3T3tS3 3T 3 f%f3c*3Tc3T3 3333t^ II II 

Or, whatever be (the nature of) destruction (e.g. of clay), 
either some action or the effect of the same something 
distinct from it or some non-entity, its existence cannot 
be declined. [47] 

The nature of destruction could be understood in any of the 
four ways, but that (viz. the nature of destruction) would not 
establish the non-existence of an existent, which still continues to 
exist. 


fWrnrftrT 313 3Tf3T 3£§*c33TT 3 33 II 
33 3 TCTtsf 3 337^3 3 f33T 333 II *5 II 

[ The second line of the preceding verse is explained here. ] 

Now destruction may be some action or some result (or 
modification) or some thing other (than an existent e.g. 
clay) or some non-entity. Even then this universe is 
existent despite its absence. 1 [ 48 ] 

1 This is to be explained thus: If destruction is some action, 
the agent of the action has to be declared as existent and this 

O 
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would not negate the existential character of a thing like clay. 

it is some result (or modification), then what has undergone 
this change has to be considered as an existent. If it is another 
(existential) thing, it does not affect the nature of things like clay 
etc. emg a non-entity also, it does not affect the status of the 


^TTCTt ffrnsfq- *5**^ ||^|| 

If one were to accept destruction also as an existent, then 
(it has to be pointed out) the existent (clay) is not opposed 
(i.e. disproved as existent) by (another) existent (viz. 
destruction). And, if one were to say that even there is 
unity ol nature (of the two, viz. destruction and clay), 
then (it would mean that) one would have to doubt that 
there is destruction (in the case) of destruction also. [49] 

The last line implies that, like destruction of clay, there can be 
destruction of destruction also. Thus, the nature of destruction 
eing unestablished, clay has to be declared as an existent. 

(I do \\ 

cTcft *T|Sr \\ 

rf^q- || p 

[ Veise 50 is an amplification of the idea in verse 45. Verse 
51 gives the outcome of the argument of verse 50. ] 

It is invariably seen that the effect, a pot etc. is produced, 
even without (the form of) a lump (of clay) but from 

clay alone (i.e. clay having no form). Therefore, it (i.e. 
clay) is ever existent. [ 50 ] 

Therefore, 1 only clay etc. has to be accepted as the cause, 
indeed from its continued existence (in the effect, viz. 
pot). As against this ( tu ), the (form of a) lump etc. is but 
an effect, for it does not continue to exist in the effect. [ 51 ] 
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Earlier, in the explanation of miti in verse 45, reference was 
made to anvayavyatirekasambandha. That is explained here. 
pmdadina etc. is the amplification of asati api. . (BUB p. 20). The 
lines dhruvam etc. are the explanation of tasman na. . (BUB p. 20). 
^Therefore’ has reference to ‘it is invariably seen'. 

u x^ n 

It is not accepted that there is simultaneous production 
(lit. birth) of many mutually opposed effects from one 
single cause. Therefore, there is production of a pot (even) 
while there is absence of (the form) of a lump. [ 52 ] 

This is a comment sarvam hi karanam. . (BUB p. 20). This is 
to explain why there does not originate a pot together with a 
lump which forms from clay. True, the lump is clay, but it is an 
effect of clay, a pot is not the effect of the lump. 



TlffTcT: 0 *3 II 

If one were to argue: Since one does not find the cause 
(as existent) apart from lump etc., therefore clay etc. 
have non-existence. 1 (The answer is:) No, that is not so, 
because there is invalidity of that means of knowing. 2 [ 53 ] 

1 The objector means to add ‘and therefore clay etc. is not the 
cause of a pot etc.’ 

2 This means: The lump etc. cannot form without the presence 
(or existence) of clay etc. ( mrdddyanugatava ). Therefore, the 
-reasoning of the objector stands invalid. 

SRrTrT: II 

^TTOT H5ST ?T *TR f^RT II X* II 

c c 

*TT fcRT *TcT: II X * II 
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[ This explains further what is stated in the previous verse. ] 

If (one were to say: The argument of the Vedantin appears 
to be that) the means of knowing (the existent cause) 
obtains even apart from (i.e. in the absence of) a lump 1 
etc., then (in that case, we answer that) there does obtain 
clay etc. as the cause; (for) there would not obtain any 
means (of knowing, i.e. ascertaining, the cause) in the 
absence of clay. 2 [ 54 J, 

If (one were to say:) As in (the absence of) a lump (of 
clay) etc. there results the knowledge of the cause, apart 
from the lump, 3 then (one has to declare that the existence 
of) the cause is proved this way (also); for, there results 
no knowledge in the absence of an object of knowledge. 4 [ 55 ] 

4 SP points out the argument of the objector thus: Clay and 
the form of a lump (of that clay) co-exist. Therefore, the form 
being destroyed, clay also must be said to cease to exist. 

2 The Siddhantin answers that the anugatatva ‘continued exis¬ 
tence’ of clay etc. decides the conclusion. This is stated by 
vyatireka mode of answer. 

3 The objector has this in mind: Clay (not in the form of a 
lump) and a lump of it cannot easily be distinguished from each 
other, therefore, it is difficult to say that the clay, which continues 
to exist even in the absence of the form of a lump, is the cause 
of a pot. 

4 The objector’s argument is not really any objection. The 
knowledge of the continued existence of the clay etc. is the reason 
to prove it as the cause of the existing pot. A second proposition 
about the knowledge and its means points to this. 

o c N 

ggisNi ircmifcr scirei § era ii ^ h 

The one, that is directly perceptible in those many (of its 
forms), each of which has a distinct form and gets destro¬ 
yed (lit. disappears) (in the process of the creation of 
some effect), is the cause. 1 [56] 
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translation follows the latter of the two alternative explana¬ 
tions given by SP. The former alternative is: They recognize that 
as the cause of some effect which is preceded by those many 
forms that have mutually differed and ceased to exist. Of 
course, there is very little material difference between these two. 

In verses 57-73, the topic pertains to the doubt about the perception 
of continued existence of something which results from its similarity with 
what could be the real cause. 

H w f^ cT f^ rlT^ftfcT II 

C C N 

srcrcmfa ^i>TrT n u 

C N 

If one were to hold that, there would be on the part of one 
an error as regards the continued existence (of the cause 
in what is held as its effect) on account of the similarity of 
any or (many of its so-called products with it) even when 
they have (gradually) ceased to exist (when the effect 
exists), then (we say:) This is not so 1 , since the parts (of 
clay etc.) which are seen in its various forms are noticed 
even in the pot etc. [ 57 ] 

1 This is denial of bhranti ‘error’, for our experience of a clay- 
pot is thus; ‘this is a pot of clay’. This experience does not get 
stultified as any bhranti does. 

gcqfo re r mA ra srt n 

II ** II 

In the object (viz. the pot) that is being recognized as 
‘this is the same as that’, while that object has remained 
unchanged, (what the objector holds as) the cause 
becomes apparently perceptible in the form (only) (to 
him) 1 but this (his) knowledge is opposed to the directly 
perceived object. 2 [58] 

1 This is an argument of the Ksanikavadin. He holds that all 
these so-called existent objects are but momentary even like a 
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lamp that illumines its surrounding only for a while (i.e. for a 
moment). Iherefore, what is considered as the experience of the 
continued existence of clay etc. ( anvayadrsti ) is positively an error, 
-this is actually some kind of inference of the oneness (or, the 
continuance) of the cause. 

This lelers to the recognition of clay etc. In the momentary 
appeal ances of the objects of the Ksanikavadin’s knowledge, 
there is never such recognition. There is thus opposition of the 

objector’s anumana and the (pratyabhijha)pratyaksa of the Siddhan- 
tin. 


jr^rqTwfTRc^r *TR<ter iiii u ii 

[A further argument in respect of anumana in the face of 
pratyaksa or (even) pratyabhijhd. J 

And between Direct Perception and Inference 1 , there is 
not any invariable opposition 2 , for, it ( lifiga ) ever rests 
on Direct Perception; it is not independent (i.e. without 
any expectation of Direct Perception 3 ). [59] 

1 linga stands for anumana. Cf. also the preceding verse. 

2 This is explained in the first line of the next verse. 

3 aksa=pratyaksa ‘Direct Perception’. 

TO 5 II II 

(And also) because the relation of being mutually opposed 
invariably (can) obtain (only) between two reasons of 
equal strength. 1 This is seen everywhere in this world, but 
it (i.e. such invariable opposition) is not noticed to exist 
between a lion and a fox (which are of unequal strength) . 2 

[60] 

Translation uses the word reasons for conveying the idea of 
hetu in Anumana. 
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NKL clarifies the meaning of viruddhavyabhicaritva; it consists 
in invariable association of something with what is opposed to it. 
Cf. the well-known idea expressed in the Nibandhas belonging to 
Pracina Nyaya: viruddharthadvayabodhakahetvoh prayoge satpratipaksa- 
paraparydyatayd ‘viruddhavyabhicarV iti vyavahdrah. Here Lihga = 
Anumana leads to the knowledge that there is no existent cause-of 
a ghat a, and, as opposed to it, Pratyaksa leads to the knowledge that 
the existent clay is its cause. Thus, the two means of knowing lead 
to sadhyabhava and sddhya both. Therefore, either of these two 
means of knowing (i.e. two hetus) can be called satpratipaksa ‘in¬ 
conclusive or ambiguous’ hetus. The argument in this verse is based 
on the dependence of Anumana on Pratyaksa. The continued pre¬ 
sence of clay, therefore, shows the invalidity of the Anumana so- 
called. 

This explains the inequality (i.e. degree of adequacy) of the 
two hetus mentioned in the preceding verse. The two alleged hetus 

(i.e. the mutually opposed Pratyaksa and Linga) are not equally 
strong. 

2 The statement in the first line is supported by citing a similar 
example from common life. There can be opposition worth the 

between the two lions or two foxes, but not between a lion 
and a fox. 


*T II II 

[One more argument against ksanikatva; pratyabhijhd etc. 
would be impossible. ] 

In case one holds that things of existence are momentary, 
there would be impossibility of recognition (of those 
things) etc. 1 (on the part of the onlookers of those things). 
Indeed, a thing which is seen by someone is not recognized 
by any other person. 2 [ 61 ] 

1 SP explains adi ‘etc.’ on the basis of BS 3.2.9: sa eva tu karma- 
nusmrtisabdavidhibhyah which refers to some action that had remain¬ 
ed incomplete at an earlier moment (or on an earlier day) to re- 
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collection or remembrance of what was seen or done earlier and 
also to scriptural passages such as BU 4.3.16 and CU 6.9.o. and 
8.3.2. NKL follows suit. Better, however, refer to BS 2.2.25 which 
refutes the Buddhist’s notion of momentariness of things (and also 
of knowers of them ). 

2 This implies that the unity of a seer is denied by the Ksani- 
kavadin—this is amplified in the next verse. 




If all this, which has recognition as the means of knowing 
it, is (held by the Ksanikavadin as) momentary, then he 1 
will have to face the contingency of accepting that it (i.e. 
recognition of some object) is dependent on the knowledge 
(of it on the part) of another. [ 62 1 


1 ‘He’ refers to the Ksanikavadin, who is directly addressed in 
the verse. 


[ This verse states the reason why momentariness of things etc. 
cannot hold. ] 

(Further) in the view that everthing is momentary the 
proposition ‘this is momentary’ does not get established, 
because the knowledge ‘this one’ and ‘momentariness’ of 
(it) belong to two different substrata 1 . [ 63 ] 

2 Substrata: 

(a) (reference to cognisers, i.e. individuals): This proposi¬ 
tion, ‘This is momentary’ is said to imply the non-momentariness 
of the one who makes it, for one requires to live two moments to 
have two cognitions of (i) this, and (ii) its characteristic momen¬ 
tariness. If this implication is not accepted, it would mean two 
-cognisers for the two cognitions which turn into one cognition. 
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And already, the second line of the 61st verse has pointed out the 
impossibility of such a happening in the case of a cogniser, viz. 
the second cogniser (of momentariness). 

(b) (reference to cognitions, i.e. time): (a) entails that there 
are two cognitions (let us say, on the part of even one cogniser 
(and not two of them). And these two cognitions cannot obtain 
in just one moment—there would be two moments necessary. 
Consequently, there cannot be the cognition of tins form: ‘This 
is momentary.’ ! 

3TSncT 3TPT?t ITFT c^T^TcT rf II 

5Tc*lfa5TT*T?t 5rfrT5n«ff ?T fasqfrT II II 


[ This verse shows how even the Ksanikavadin has to accept 
recognition as a means of knowing. ] 

For him, in whose opinion what was not known (before) 
becomes known and what was not born becomes born, the 
thing enunciated (i.e. mentioned as the subject of any of 
the propositions) cannot get established, unless it is recog¬ 
nised. [ 64 ] 

To say, ‘This was not and is (now) born’ or ‘This was un¬ 
known and is (now) known’ implies two moments for the one 
who says it. That should force the Ksanikavadin to accept recog¬ 
nition as a proper/authoritative means of knowing. 

3PT^T ^ fWfcT mzti II 

II ^11 

c >0 N ' 

(If the holder of the view of momentariness says that, ‘we 
do not say: an unknown is known or an unborn is born’, 1 
then) there would follow inevitable infinite regress and fur¬ 
ther there would arise (among the people) want of faith 
(in the doctrine of momentariness). (Thus) on account of 
all knowledges (in that system or view) being false 2 (i.e. 
invalid), there would not be any definite decision. [ 65 ] 
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iThis would mean ‘what is (already) known is being known’ 
or ‘what is (already) born is being born’. Who could believe this 

as a reasonable talk? 

2 A11 statements made by the Ksanikavadin will be held un- 

authoritative. The purport of philosophical inquiry would thus 

« 

be defeated ! 

>3 

And certainly that relation between the two knowledges of 
that and of this would be unreasonable (or invalid), when 
there does not exist one who would relate them . And also, 

(that relation could not obtain) on the support of simi¬ 
larity 2 (between that and this). E ^ -1 

This argument proceeds from the fact that the statement of the 
cognition ‘This is that’ would require two moments of time or two 
places as the substratum of the cognition. Alternatively, it would 
require at least the knowledge of the similarity between this, and 
that and this knowledge would require the continued existence ol 

the knower. 

iThis means ‘who is the knower of the relation.’ 

2 This is explained in the next verse. 

That there is similarity is not accepted in the case of two 
objects that continue to exist as in the case of those which 
get destroyed (in a moment) when there is not a perceiver 
of them who is different from the two. 1 (This is so) also 
because the knowledges of two (or more) similar objects 
are held to be of but one form. [ 67 ] 

^Translation follows the reading tadbhinne whose variant read¬ 
ing tad-bhitteh is supported by NKL. In that case, the word tad- 
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bhitti means difference between the two knowers of the two. SP 
remarks that the difference in the reading does not change the 
conclusion. The thought is: There is need of but one knower who 
continues to live (at least) the two moments of the cognition of 
two similar things, whether they are momentary or permanent. 
tadbhitti means difference between two knowers of the two similar 
objects. This causes the difficulty: Similarity cannot be spoken of, 
in case there are two different cognitions of two different knowers! 
Cf. aikyabuddher bhrantitvabhangena bhavesu ksanitvam abhanksit —the 
introductory remark in SP on the next verse. 

Scsrfafa ff[ STrtTS* rrfg^: frftsf^: II II 

[ This verse states yet another argument against ksanikatva. ] 

When there exists thus an object of knowledge which is 
opposed (in nature) to destruction or discreteness (from 
one another) and (further) Direct Perception is an oppo¬ 
nent (of the two 1 ), how could there be what is opposed to 
that 2 ?—because there is (really) the absence of any 
(other) means of the knowledge (of the two). [ 68 ] 

Here, the verse refers to the Buddhist view of nirvikalpaka prat- 
yaksa. nirvikalpakapratyaksa is opposed to destruction etc., it grasps 
only what exists. Yet this also does not prove momentariness of 
objects (NKL). 

Translation follows the reading adopted by SP which reads: 
amiter iti padacchedah. However, NKL reads kutah miteh. Accord¬ 
ingly, translation of the second line would be: Whence, i.e. by 
what means could there be... {kasman manadityarthah) (NKL). 

1 These are: destruction of what is considered as the ante¬ 
cedent, the cause, and discreteness of two cognitions which form 
the basis of sadrsya. 

2 ‘That’ refers to Direct Perception. 

3i«i cmI cMr^icM*TT?TTfiff>^Tr II 

t7^r^on^ft ii ^ii 
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[ Yet another argument about self-contradiction in the view 
of the Ksanikavadin. ] 

(Do remember) even you have necessarily to accept that a 
thing exists for eight moments, for, (in your view) it is (i) 
not produced, (ii) wanting to be produced, (iii) being 
produced, (iv) produced, (v) not-destroyed, i.e. existent, 

(vi) wanting to destroy (itself), (vii) destroyer 1 (of itself), 
and (viii) destroyed. 2 [69] 

J This stands for nasakrt. It is difficult to say what adi in nasa- 
dikrt means. 

2 This is comparable to six modifications of a thing {sat bhava- 
vikaras ) mentioned in Nirukta 1.2: jay ate, asti, vardhate, parinamati, 
apaksiyate, vinasyati. 

5 ^cT: II 

^T c nT II V3o || 

c c c 

[ So far, Suresvara has explained the meaning only of na in na 
tadidambuddhyah ... (BUB p. 22). Now he explains the remaining 
part of the statement. ] 

In the first instance 1 , since you hold that (in a cognition of 
similarity, the two similar objects) do not grasp each 
other 2 , whence 3 does this knowledge of similarity (arise) 
then? And, (you entertain that), if there is this knowledge 
of similarity, then (you have entertained that, viz. the 
notion of that knowledge) even without the existence of 
similar objects 3 . [ 70 ] 

The Buddhists hold that knowledge occurs of itself (i.e. it is 
svayamvedya) . Therefore, the question arises as to who grasps 
the similarity between ‘this’ and ‘that’. The notion of svayarhved- 
yatva stands therefore in the need of explanation of the problem: 
Do they, i.e. this and that, grasp each other as similar? It cannot 
be answered? Therefore, the question: ‘Who grasps this simi¬ 
larity?’ remains unanswered. 
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1 This is the meaning of tavat. 

2 It literally means ‘do not have the each other as the object of 
its knowing.’ 

3 If both this and that are momentary then the notion of the 
knowledge of similarity between themselves on the part of each of 
them is baseless. This is so, because similarity can be grasped only 
when both the subject and the object co-exist and are not svayarri- 
vedya. 


rrfe^fePTt: n 

C >9 

M sttfq fr^rfg^Trn wr 11 

>9 C N ' 

faczmwrcT it 

ON C N 

cTRnfc^T ^ iqf^ TcgTT II II 


[ This is the refutation of the three Buddhist schools: In line 1 
of verse 71, the Bahyarthavadins; line 2 of verse 71 and line 1 of 
verse 72, the Vijnanavadin; and the line 2 of verse 72 and line 1 of 
verse 73; the Sunyavadin—finally, line 2 of verse 73 states the 
Siddhanta. ] 


Thus 1 , there would be two false knowledges: (i) of this and 
(ii) of that exactly as that of a mirage 2 . (If it is said;) let 
all knowledges have (only) non-existent objects, [ 71 ] 

this is not so, for in respect of momentary knowledge also, 
the situation would be that there is a non-existent object 
of knowledge. If it were held that all knowledges are but 
false, [ 72 ] 

this would not be so, because there would then be no possi¬ 
bility of any knowledge. Thereby is established the exis¬ 
tence of the cause before the production of the effect. [ 73 ] 


J It means to say: It follows from the above argument. 

2 The mistake in respect of a mirage lies in wrongly apprehend¬ 
ing water in the place of thin air. 
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In verses 74-107 Suresvara has undertaken to prove the previous exis¬ 
tence of the cause and the effect before the latter came to be produced. In the 
earlier portion , he explained the existence of the cause ; now, he explains how 
the effect (also) existed. This is an explanation of karyasya cabhivyakti- 
lihgatvata .. (BUB p. 22). 

cf^rT^Md'lfeelcT H 

II ^ II 

Now is explained in detail 1 how there is existence of the 
effect. This 2 effect has existence (even) before (it is pro¬ 
duced) like that of a pot which remains in darkness, 3 for it 
has the characteristic of being revealed 4 . If this were not so, 
it would be like the (never existing) horns of a human being. 

[74] 

4 The denominative root prapahcaya- means ‘to explain in detail’. 
2 The word idam refers to what is directly perceptible, or, being 
revealed as the so-called effect. 

3 The example a pot that was covered in darkness before it came 
to be noticed is an alternative exposition of abhivyaktidharmatvat 
which SP has explained as sammatabhivyaktavad abhivyaktatvat 
(anumeyam). 

4 SP paraphrases: abhivyajyamanatvat. 

*TFrrcfq- ^ FTRTPri 11 

fadMIWHc^ 5T II VSK II 

Even while there exist the means 1 of knowing, the son of a 
barren woman etc. 2 , they owing to their non-existence 
(are not seen); but (in respect of the knowledge of the 
cause and its effect) it does not stand to reason (to say 
that) there is no basis for knowing (these) 3 . [ 75 ] 

J That is to say, eye, light etc. 

2 The word adi refers to nrsrhga, khapuspa, and other such falsely 
conceived existents (!). 

3 Idea (vijhana) is the basis for knowing them. 







Brhadaranyakopanisad-Bhasya-Vdrtika 


37 


*r 



*RT II 


HT*TW STZcTRRf SR SR* II V9^ II 

[ This is an objection. ] 

(One might object): If you accept that all this (world of 
effects, viz. objects of knowledge) ever obtains as existent, 
then, so long as there exist the means of knowing (the 
same), in the same way as a pot, everything would be for 
the Siddhantin invariably existent. [ 76 ] 



II V3V9 II 

[ This is the answer to the objection in the previous verse. ] 

(We say:) (No, it is not so.) Indeed 1 we do not accept 
even 2 manifestation (of an object as previously existent) 
by its mere existence; (in our opinion); an existent object 
is noticed to become manifest and also (that which can 
remain) unmanifest. 3 [77] 

This argument is in answer to two doubts: ( 1) Whether being 
existent at this moment is alone the basis of the ever existence of 
the cause; and (ii) whether it is mere existence of the means of 
knowing it. 

J The word hi is paraphrased by SP thus: Accepting that all 
are ever existent (read: sarvasammatidyotanartho hisabdah). 

2 The word ‘etc.’ refers to the existent object’s use in human 
dealings. 

3 Only existent can manifest itself in various forms ( avirbhava ) 
or withdraw (i.e. conceal) some (or all) of its forms ( tirodhana ). 




* **f*5TRt || \9s; II 

c\ x 
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And this view is to be accepted by you without having any 
doubt. 1 If you do not do so, your entire doctrine would 
topple down (lit. get destroyed) like a well of sand. 2 [ 78 ] 

1 The argument is: An effect cannot be said to exist while all 
the factors which cause it are noticeable, since (according to the 
Naiyayika) there is a relation between the two as the antecedent 
and that which follows it. This sets aside the possibility that only 
a previously existent effect comes to get manifested. 

2 The Naiyayika is a realist and, therefore, by accepting what 
is said in the previous line, he has to give up realism and accept 
the unreality (or, non-existence) of an effect—that is, he would 
be reduced to the position of a Ksanikavadin. 

J4R73^fc<'^ fSTS^cT: II V9& II 

An object of knowledge exists (only if it exists) apart from 
the one who knows (it) 1 ; (and) if the knower were not 
apart from the means of knowing, it would not be possible 
to hold that there exists knowledge and the means of 
knowing. 2 [ 79 ] 

The verse has a basis in the Vijnanavadin’s view that both the 
knowledge (of an object) and the object of knowledge are but 
Ideas and it answers in two separate lines, two questions: (i) 
Should one include knowledge in the means of knowing? and (ii) 
Should one include the means of knowing in knowledge? 

1 This is the answer to the first question. It is possible to say 
that there is some object of knowing, if it were different from some 
knower of it. 

2 This is the answer to the second question. One cannot posit 
two entities as knowledge and the means to it, if they were but 
one idea. 


WrrTWTTfa II 

* ^rncfr^r^ ii so n 
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And, further, in case one accepted the non-existence of an 
effect (before its effect was produced), there would follow 
the contingency that the cause also did not exist, for indeed 
nowhere in the universe is seen any cause which is not re¬ 
lated to an effect. [ 80 } 

This has a reference to the Asatkaryavada of the Naiyayikas, 
who hold that an effect did not exist before its production. There 
are two possibilities as to how this is so: (i) There never existed 
any effect, and (ii) there were no means of its production. The 
second question only has to be answered. This is done in this verse. 
The second line points out how cause and effect are only inter¬ 
related and, therefore, one cannot exist in the absence of the other. 

HTSFRaTTOcT rTWftcj ?T fasqfh II *<\ II 

N C 

[ The edition of NKL correctly reads samavdyyddi and karanam as two 
words. ] 

[ Up to verse 80 Suresvara refuted Satkaryavada represented 
by the Tarkika and some Buddhists who also are good logicians. 
Now, verse 81-87 are anukta portion in the comments of Sankara, 
but implied by him. ] 

(The question is:) Is it that causes, beginning with the in¬ 
variable antecedent cause 1 , produce any effect by mere 
existence of them? or (would they produce that), being 
active 2 ? (Whatever be it), the desired 3 (absence of relation 

between the cause and the effect) does not get established. 

[81] 

There are two possibilities which would be thought by the 
Tarkikas; viz. (i) the cause does not operate, yet it produces the 
effect by its mere existence; and (ii) the cause operates and then 
produces the effect. Inverses 81 onwards, Suresvara refutes Aram- 
bhavada of the Tarkika. 

J The Tarkika enunciates three causes, samavayi, asamavayi and 
nimitta. 
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vyaprtam vd implies avydprtam ; this latter is the basis for verse 
85. 

3 The Tarkika wants to establish the absence of the effect. 

*TtTT*TT£*t cT^T II 

rrTfpTfrT^mT: 5T'F|^?|iTMr?fT5rT II || 

^TrTnTT: HWrT: || 

^ ^ IS ii 

^TT^rTTrfcT || 

®T«n cT^TT ^TtHTT II g'X || 

If the three causes would produce effects (i.e. results) by 
their mere existence, then (i.e. in that case) production, 
existence and merger of effects would ever be occurring 
(lit. obtaining) simultaneously 1 . [82] 

And (in this case), since (mere) existence (of the causes) 
has not undergone any change, 2 there would be the possi¬ 
bility of the production of all (kinds of) things from all 
other things and consequently all the worldly dealings of 
(cause and effect) would not be possible). 3 [ 83 ] 

(Furthermore) (the emphatic) assertion (i.e. enuncia¬ 
tion) that there are only three causes would be meaning¬ 
less. As you accept the three causes as mere existent (and 
responsible for the production of effects), why would you 
not accept (i.e. mention) that all things can together be 
the cause by their mere existence? 4 [ 84 ] 

1 This refers to the impossibility of making one cause from an¬ 
other. 

2 This means that each of them would remain as some existent 
and would be incapable of giving rise to any effect (that is 
change). There would be these causes existing in mere name— 
and not meaningfully so ! 

3 NKL points out how one, who is desirous of obtaining oil, 

would not avoid using milk as the material for producing oil. 
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4 This has reference to the statement sarvatah sarvasambhavah in 
verse 83. 


crt n 

cTcFTT^T f^TT II 5* || 

If the three causes would operate together 1 (i.e. produce 
an effect), then their coming together 2 also being an effect, 
(one should have to explain) how that would be possible 
without the three. [ 85 ] 

a See note 4 under verse 81 above. 

2 A variant reading is noted in NKL: melaka for melana. But this 
"reading does not seem in any way significant. The text of NKL 
accepts melaka. In case the reading of NKL is accepted, the melaka 
should be distinct from the three causes, either related or unre¬ 
lated to the three causes. But the words melakasyapi karyatvdt do not 
get explained satisfactorily. And NKL is silent about the same ! 

tr srfastrfa ii 

rTFI cR#fcT II ^ II 

Also the (operation) of any one among the (group of the) 
three causes cannot stand to reason (i.e. cannot produce 
an effect), (for), then it would each require in the same 
way (an operator bringing the three causes together) 
(and) thus 1 there would result infinite regress. [ 86 ] 

SP explains that the absence of Sarhdhi in natha ekaikasya is 
purely the author’s choice: vivaksito hi samdhir bhavatiti manyate. The 
edition of NKL reads: karanatritayendtha. Translation, in that 
case, would be difficult. Translation here follows the AnSS text. 
Further, SP shows atho as a variant for atha and points out that it 
would be the sense of api ca. 

The argument in this verse would set aside the Arambhavada. 
2 SP points out that sd anavastha ‘such infinite regress' would 
follow also if Ksanikavada is accepted. 
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^rfwciRc^l^rT: II 
?T SHTFr^T ffr# ^^TTSTcT: II qV3 II 


The means of knowing does not indeed have any strength 
(i.e. capacity) for (establishing) the existence or non¬ 
existence of a thing, because it is only the cause of reveal¬ 
ing the thing (and also) because the existence (of a thing 
gets established) in its own right. 1 [ 87 ] 

J SP points to the instance of a hidden treasure, which is not 
seen by one and yet exists in its own right. This sets aside a pos¬ 
sible argument: yad upalabhyate tad eva sat ‘only peceptibie is 

existent’. 


ffcfUlKl^: cfa sfarRT II 

C C N 

?l«y 0||o| Hr: Item || 

c\ c 

[ Upto verse 87, Suresvara explained the meaning of the word 
na in na dvividhatvdt of BUB (p. 23). Now follows the explanation 
of vidyamanasya prag anupalabdhinimittam dvividhatvdt. ] 

Since what covers 1 effect (a thing) is of two types, one does 
not see the effect which is covered by that (viz. the cover- 
ing). 2 (The two-fold covering is thus explained: (i) Thatch¬ 
ed wall etc. (is the cover) for what has come into exis¬ 
tence 3 and (ii) (there is) covering (of the effect) by the 
(material) cause before the production. 4 [88] 

This explains why an (earlier) existent effect is not 
perceived ( anupalabdha ) before it is (said to be) produced. 
1 This means ‘It keeps the cause and the effect obscure’. 
2 There is a variant neksyate , whose translation could be ‘an 
effect is not perceived covered as it is by that (covering).’ It is 
possible that this variant could be the correct word intended by 
Suresvara—cf. kimartham nopalabhyate in verse 90 below. How¬ 
ever, both the AnSS edition and the NKL edition ignore this 
variant. 
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3 A pot, for instance, or anything within a hamlet. 

4 That remains unseen and therefore anupalabdha. 

C N 

4>KU|c5 T f4 rTcPT II II 

(Indeed) an effect (viz. a pot) which is covered by clay 
was (at that time) in the state of the cause 1 . Because 
(clay) is its cause, that (viz. the pot) is abiding in it (viz. 
clay 2 ). How indeed could (clay) be the cause without 
that (viz. the effect) (that was not in existence)? 3 [89] 

J In normal life one notices a wall etc. as covering a pot etc. 
That means: The two exist apart from each other. 

2 Before the production of the pot, it does not have any shape 
and also the name pot. It remains in the form of clay—this is 
its being covered by the latter. 

3 Unless there was clay etc. (i.e. cause), the pot etc. (i.e. the 
effect) could not be produced. 

SWJRFrRTMWI '4 II II 

One might ask: If (an effect) is existent in (the state of) 
the cause and the cause is for (the manifestation of) the 
thing, then, in the absence of any other covering, why 
is it that it (viz. the effect) is not perceived 1 ? [90 ] 

This means ‘both the cause and the effect, being ever existent, 
the effect should be noticeable (sadopalabdhaY . 

1 Cf. note 2 under verse 88 above. 




?T II II 



[ Now Suresvara introduces the thought regarding abhibyakti 
‘manifestation’ and tirobhiiti ‘concealment’ of an effect. ] 
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(A pot etc.) is not perceived since other effects (of clay 
etc.) are in existence, but the perception (of the effect) 
as of the nature of an existent is never wanting (lit. lost). [ 91 ] 

The basis for this verse is a doubt as to whether a pot etc. 
has some other particular form at the time of its existence prior 
to its production. The answer is: A pot etc. existed only as clay 
etc., even though this latter took the shape of a lump etc. before 
it finally took the shape of a pot etc. 


RCdl r l,rrltf S^ m)| 

srfactrRd 5 11 ^ n 

The various knowledge (about an effect, e.g. a pot) arises 
from the meanings of words, ‘destroyed, produced, extant 
and (its) absence owing to its dependence on two-fold 
state, viz. manifestation (of the form) and the concealment 
(of the same, or of some of its parts). [ 92 ] 

The linguistic usages do not cause the destruction etc. of an 
effect, they indicate the states in which the ever-existent effect 
has become perceptible. 

0 C C N 

faorrsTRT'Jr 11 ^ n 

(An objection is raised:) A covering such as wall etc. is 
ever seen to be abiding in a region different from that of 
what is covered. 1 Therefore, how can the cover, viz. lump 
etc. be said to exist in the same region as that of a pot etc.? 

[93] 

J The idea is: We notice that a thatched wall, which can 
cover (i.e. conceal) a pot, can exist in a place where there is 
no pot etc. — that is to say: The thatched wall and the pot 
are perceived to be in two different places. So, what covers 
( tirodhayaka ) and what is covered ( tirohita) should be perceived 
in different places. 
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II II 

C ^ 

ST^TT^T^m JTc^T II 

STcT^IH WTFTt II ^11 

STTWcTcWT *TcT ^ STO^ II 
q^Tt ?T §^^tcqr^ ^clH^MM^ II II 

* f^ ?ft%sf^T f^Tqt ^Tf^qfrcT^: II 
3T%q>*ITSRT II II 

(In verses 9.4-97, Suresvara discusses whether what covers 
and what is covered abide in the same place ( samanadesatva) or 
whether they are related to only one (common) cause ( eka - 
karanatva). Verse 93 sets aside samanadesatva and verse 95 refers 
to ekatrayatva.) 

(The answer is:) This is not so, for we notice (different 
forms such as) milk, ghee etc. (of an existent) as abiding in 
just one region 1 . [ 94 ] 

If (one were to say that) a potsherd etc., that rests in (clay 
which is) the material cause 2 of the pot, does not have any 
covering (for the pot); then (we say;) it would not be 
proper (to say so), for there could be (in a potsherd etc.), 
the character of a cover 3 (for the pot) only when they are 
different 4 , (from the pot etc.). [95] 

If it is held that (what they call an effort (for producing 
a pot) is really an effort for destroying its covering (viz. 
potsherds) and not for the production of the pot; that also 
does not stand to reason, because there is not in this world [ 96 ] 

only one particular rule 5 with regard to the manifestation 
of the pot; and indeed that manifestation is noticed to 
result from many means (of production). 6 [97] 

The idea is: According to the objector’s view, mrd ‘clay’ first 
undergoes a change and becomes kapdlas potsheids and these 
later on go to make a pot. Thus both the potsherds and the pot 
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have but one material cause, i.e. they are ekdsraya. This objec¬ 
tion is answered on two counts: (i) The potsherds are considered 
as the cause of the pot, while they persist only in that the clay 
that has formed the pot (and not any (other) clay)—that is, 
the objector’s view suffers a defect called siddhasddhanata. (ii) 
While the pot is yet to be produced, the potsherds are also not 
there and, therefore, it could be easily understood that they cannot 
cover the pot—this is the fault called hetvasiddhi. 

Milk and water (better, however, ‘curds’) are, contrary to 
the example cited by the objector, seen to obtain in but one 

place. The two have a capacity to cover each other ( paraspar - 
avaraka). 

2 ghatatmani = ghtdvasthamrnmatravrttitva. 

translation follows NKL reading dvrtitvam forBUBV reading 
dvrtatvam (in verse 96), for the author intends to convey the sense 
of avaranatva. 

h'lbhakta=bhinna =ghatasya kapalades ca svdsrayamrdavavabhinnata. 
this is stated in the next verse. 

SP notes the variant which is not noted by the editors of both 
the AnSS edition and the NKL edition; viz. ghatabhivyaktihetutah 
which means; Since there are more than one cause for the mani¬ 
festation of the pot.’ 

avaranabhanga alone is not sufficient for the production of a pot. 
This is clarified in the following verses. 

win ^r^Tf^n <tt: ii 

srfasq-facT srawi- 3 tt ii ^ n 

Indeed some object becomes manifest by a lamp, some 
other (viz. butter) by the churning rod and yet another 
(viz. a plate made of clay) by a wheel etc., (each of these) 
being ever in existence before. 1 [ 98 ] 

This refers to the removal of what obscured the perception 
of the so-called effect, not to its production. 

1 This is to stress that, despite the different types of mani- 
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Testations (mentioned here), there is but one single fact notice¬ 
able: ptirvam sarin evartho vyajyatefna tatsattve bhedah (SP). 


rRtfcHII 

N 

to 5 ^Ttsfa n ££ n 


If it is held that a lamp etc. are (used) only for the destruc¬ 
tion (i.e. removal) of darkness, then even a pot etc. 1 would 
of itself be perceived (i.e. revealed) when darkness (etc.) 
is removed. [ 99 ] 

This verse refers to a possible objection by someone. He 
implies that the lamp etc. merely destroys darkness etc. and it 
does not make the pot etc. manifest; this implication is speci¬ 
fically brought out in the next verse. 

J The word api after pradipa in the verse indicates to the other 
sadhanas, viz. manthana-danda and cakra which are mentioned in 
the preceding verse. So also, api after kumbha refers to navanita 
and tamah indicated in that verse. 

m fkg srfe rTF? cmte Trfk ii 
TOrftfcY || <\oo || 

What indeed do you have established, if it is held that 
there is (merely) removal of darkness (etc.)? (Indeed the 
rule, viz.) all that is ever existent before becomes revealed, 
cannot be set aside. [ 100 ] 

This verse answers the implication of the objector of the 
previous verse. It points to that the objector has unwittingly 
accepted Satkaryavada. 



mfa*: ii 


TOTfa ^ ^T^TfrT II <\o<\ || 


Those who have (i.e. employ) the means of knowing 
wish to take up (i.e. employ) the means for wiping away 
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(i.e. removal of) the unknownness (of the object that 
is unknown.) (Only) when there is a connection (of 
any object of knowledge) with a means of knowing, the 
unknownness (of that object) is removed (lit. destroved). 

' [101] 

The preceding four verses called for explanation of the function of 
manifestation of some object which is different from its actual production. 

*TcT: flfrT fWWt f% t^TT II 

^T^fcT SrT II 

^nfwTrr u <\ o3 it 

[These verses explain that it is not proper to raise the ques¬ 
tion of paurvdparya in respect of the manifestation of an object 
vis-a-vis its production. There is behind this discussion the follow¬ 
ing implied doubt that can be raised by someone: The previous 
verse refers to the connection of a means of knowledge with an 
object of knowing and also to the removal of ignorance in respect 
of that object. Which is earlier, knowledge of the object (e.g. 
a pot) or the removal of ignorance in respect of it? ] 

For, the question ‘what is prior?’ is raised (only) where 
there are different actions, and it is not proper (to ask that 
question) where there is non-difference in respect of them. 
(Now, in respect of the illustration of the lamp etc.), the 
removal of darkness is the result of the action. [102] 

First, there is on the part of a knower the rise of the know¬ 
ledge (that there is an object) 1 then it 2 touches (lit. goes 
to) the object of knowledge 3 and then, coming into contact 
with the object, it assumes the form of the object. 4 [ 103 ] 

It is only clear that only after the removal of ignorance (in 
respect of a lamp etc.) there occurs the knowledge of it (on the 
part of one.) This is clarified in the next verse. 
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ir rhis is visayabhasa ‘appearance of (an earlier existing) 
object.’ 

translation follows the reading tat of BVS for sat in BUBV 
and NKL. 

the appearance of the object to one. 

this refers to visayakdrata of the intellect of the knower. This 
is to say: Intellect ( Buddhi ) grasps the appearances of an object 
before the knower and assumes its shape. Thus, it removes the 
cover on the object (i.e. manifests it) that is ajndnahani. This is 
to say: ajndnahani and ghatajhdna are not two actions or happen¬ 
ings—and that explains the significance of kriydbheda = kriyd-abheda 
in verse 102. All these make up a knowledge-situation. Cf. 
jhdnasya utpatti-visayasambandha-visayakdrabhajana-ajhdnahdndndm 
kramah suprasiddha ity arthah (NKL). 







: II W ll 


Since darkness 1 2 is an obstacle to (i.e. the curtain over) 
the knowledge ‘this is a pot’, (there? is no knowledge of it).* 
Whence can there be concealment (i.e. removal) of 
darkness, if there does not exist a pot which is pervaded 


by light? 3 


[104] 


1 This means ‘ignorance’. 

2 This is implied. Only then, the meaning of the first line 
becomes clear. 

3 There is need of light which manifests a pot. Thus, it is a 
means of kowing the pot. Knowledge of the pot is the result and 
that is equivalent to the removal of the ignorance about it—this 
was pointed out by kriyaphalam in verse 102 and is clarified in 
verse 105. 



II 


tTeftScFTcT SctfcRM: II V* H 


A pot which was formerly unknown now becomes known 
thanks to the operation of the means of knowing and 
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therefore becomes the destroyer of its own unknownness. 
Thereafter follows this result, viz. (the awareness that) 
this pot is (now) known. 1 

1 SP reads tatas cadanadivyavaharasiddhih. Further, NKL makes 
a note-worthy observation: ato vyahjakasya navaranabhahga eva 
yatnah —this refers to verses 96 and 97 above. 


VRnWV STpT: II 


[ Here follows further discussion of avaranabhahga. ] 

(This is an objection:) The effort for destroying the 
cover (on a pot) were to be made (only) for knowing 
the pot, then there would arise another result (or effect 1 ) 
from the destruction (of the cover) and thereby also 
would there be the state of being covered (in respect of 
that) pot (yet further). [106] 

’This refers to the powdered clay of the lump etc. ( vidala - 
■curnadi). And that would still cause the concealment of the pot. 

czresrPTFcn; ii 

STrft foTcT VyCtt ©STFTK: II II 

Then there would follow from that yet another obstacle 
(to the perception of the pot) and therefore only a specific 
activity (of the means of knowing) would have here 1 the 
(desired) result. [107] 

If one still persisted to hold avaranabhahga in respect of vidala - 
curnadi , there would follow further obstacles in the form of yet 
other effects in inf mite regress. NKL adds: tasmdd arthavyaktyartho 
vyahjakavyaparo ’rthavdn. 

’This means ‘knowing a pot’. 









Brhadaranyakopanisad-Bhasya-Vdrtika 


51 


STCdWoW: II 5°^ II 


3TrftrftS?TFTrftS^fSH^ II 

o 

STcffcfWN'craM f*TTO*TTO5WTO?* II ^0^11 


5Tc*T$T *TTfw %$TTO II 

3Tqfcr^ TCftcTO fTx^FT %^T II <\<\° II 

3 <Vm<HHI ^ M^r^ldr II 
cTWFUl«r WTO ^TTrJTOcW^Tfw RTO II <^<1 II 

[Verses 108-111 explain another reason for holding all-time 
existence of the effect. They explain atitandgatapratyayabheddc ca 
(BUB p. 25) . Before verse 108, Suresvara has refuted the argu¬ 
ments regarding (i) non-perception of a pot which had not been 
produced, and (ii) inference related to the non-manifest pot. 
But, since they make effort towards the production of a pot 
that will come into existence and also they accept the knowledge 
on the part of Yogins of the pots in the past and also of the 
future, he proceeds to discuss the same. ] 

The knowledge of a pot which has been existent in the 
past and of that which will be existent in future would be 
dependent on (only) an existent pot, since it is the know¬ 
ledge of a pot comparable to the direct perception of a pot 
that exists here (in front of us). [ 1 OB ] 

If one were to accept an object as non-existent in the past 1 
and (also) in the future 2 , there would follow tire contin¬ 
gency that the knowledge of the Lord in respect of the 
past and of the future 2 is (or, has to be) held as false ! 3 [ 109 ] 

And the direct perception by the Lord (of any object) is 
not objected to by any one. Who then can object to His 
knowledge which has set aside (the possibility of) any ex¬ 
celling (knowledge)? [HO] 

And we have (already) adduced the reason for proving 
the existence of a pot (even) before the production (of it). 
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Therefore, it is certainly that an effect exists even before its 

production. [Ill] 

1 This means ‘Before its production.’ 

2 This means ‘After it is destroyed.’ 

3 The Tarkika accepts that the Lord is possessed of atita-anagata- 
jhana and, therefore, the knowledge of an object non-existent in 
the past and in the future which he has attributed to Him would 
have to be declared as false ( rnithyd ). This should mean that the 
Tarkika is involving internal contradiction in his philosophy 
(bhrantatva ). 

^ fsrdeftsfa n 


[Verses 112-119 are refutation of the argument of those of 
who posit the non-existence of an effect. ] 


And 1 in case one rejects (the existence of) a pot which is 
going to come into existence also, 2 there forcefully follows 
opposition; to say that a forthcoming object will not be in 
existence is like denying the existence of an existent pot. 

[ 112 ] 

This argument pertains to the state of a pot at the time when 
one is active in producing it. 

1 This connects the argument of the verse with that in verse 
109 above. 

2 This implies the existence of a pot that existed in the past. 





: U n 


As a pot which is being grasped (i.e. seen) cannot be 
denied by (saying that) it is not existent, so also there 
cannot be the denial of a pot known as of the past or as 
one coming into existence (in future), [113] 
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This pertains to atha prdg utpatter ghato ’sarin iti -(BUB 

p. 26). 

This first line of the verse has to be construed thus : yadvad 
grhyamano ghato asann iti na virudhyate. SP notes no ’sanniti as a 
variant for ndsann iti; this is confirmed by the edition of NKL. 

STFT^TMII 
cipT ^l II >< 

(One might object:) The non-existences, viz. prior non¬ 
existence etc. 1 , which are existents distinct - (from a pot 
etc.) would certainly be existents on account of their 
mention apart from that of a pot (etc.) just as in the case 
of mutually exclusive objects. 3 [114] 

The argument is based on two considerations: (i) pragabhdva 
etc. are mentioned as distinct padarthas, and (ii) the notion of 
anyonyabhava can be entertained (only) if there are two distinct 
padarthas. 

x There are in addition: dhvamsdbhava, atyantabhava and any- 
onyabhava. 

2 The word atirekinah literally means ‘having an existence apart 
from or over and above (a pot).’ 

3 The idea is: As ghate pato nasti and pate ghato nasti point to 
two mutually exclusive existents, so also would ghate pragabhavo 
nasti and pragabhave ghato nasti show the two as distinct existents. 

[ This is the answer to the objection above. ] 

In case this is so, there would be no mutual connection 
between an existent and its (previous) non-existence owing 
to their mutual opposition. (So) also, there cannot be any 
connection between two non-existences like that between 
two existents since these two are of but one nature. [115] 
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The idea is : When there is pragabhava (or any other abhava) 
of a pot, there is no bhava ‘existence’ of it and, consequently, any 
connection between them (e.g. anyonyabhava of them) cannot be 
established. 

3TCTcrar ?T II 

foajTcHtcIM II II 


Further, what is non-existent does not have any connection 
whatever (with an existent), because it (viz. the connec¬ 
tion) does not have a cause 1 for producing it. And since 
(bringing about) a connection has the nature of an 
action, it would not be brought about in the absence of 
any agent. 2 [116] 

This is yet another argument as to why the non-existence 
cannot get connected with an existent. 

1 akarakatva — akaranatva. 

2 karaka = kartr. The idea is based on the explanation of sam- 
bandha which is either samavaya or samyoga and which gets esta¬ 
blished owing to some factor determining it ( karana ) or by the 
effort of some agent ( kartr )'. 

srrtTOTsft res^rfo re qcr te r a nfe n 
re re^^fo ll || 

If (one might argue:) By saying ‘there is previous non¬ 
existence 1 of a pot, we refer only to that pot itself, then (our 
reply is:) In that case, the mention (which is tantamount 
to saying) ‘there is a pot of a pot’ would not stand to 
reason. [117] 

Previous non-existence is indicative of other abhavas of the 

pot. 


smTsrT^fr ret * ^ u 

STFTWFftsfa fosSTfa II II 
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And this cannot prove the (previous) non-existence of a 
pot; so also is not the prior non-existence of the pot the 
pot (itself), for when distinction is accepted (between a 
limitor 1 and the limited (viz. the pot) the prior non-exis¬ 
tence (of the pot, for instance,) also gets established. [118] 

X NKL: avadhih pratiyogi , tadvdn abhdvah. This points to a pot 
and its prior absence. 

cHiflFra oETcrl9T: II 5'l5. II 

Now, having imagined the relation of the prior non-exis¬ 
tence (of a pot) and the pot, (one says) that there is piioi 
non-existence of the pot, then it will be contingent that 
there is the name (pot) for even (this) imaginary non¬ 
existence. [H9] 

The argument in this verse is based on an imaginary connec¬ 
tion between previous non-existence (ol a pot) and the pot 
and which is similar to the imaginary connection between an, 
individual (body) and sentience. SP significantly points to such 
a connection as is understood, in the phrase ‘Rahu s head, which, 
in reality, d.oes not belong to a full intact body. 

(If it is said:) non-existence is (altogether) a different 
object, then you (i.e. who say this) should lemembei 
our argument made earlier, 1 viz. that (connection) of the 
pot which is (imaginary) like the horns of a hare, [120] 

with the existence of its own cause is not logically under¬ 
stood, since (such) connection rests (always) on what 
are existent objects. [121 ab ] 
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1 This is verse 11 above : vyatireke sad evdsat. One cannot say 
that one of the two connected things is real and the other, un¬ 
real, for, in so saying, one makes a positive mistake. 


[Verses 121 cd -122 are a discussion of the Tarkika’s notion 
of janma of an object which was non-existent before. It consists 
in either sattasamavaya or svakdranasamavdya. ] 

Now if (someone were to say:) let that connection obtain 
between things which are inseparably associated, (our 
answer is:) There is no inseparable association of a non¬ 
existent (with an existent). [121 cd ] 


?T TTTfa TtTqrr^Tcnft: || 

STcft HTT II II 

[ This explains asmat sad eva karyarii prdg utpatteh (BUB p. 29). ] 

There is no connection between existence and non¬ 
existence ; not also is there a connection between two non¬ 
existences, since there is a connection only between two 
existent tilings; therefore, the effect is ever an established 
entity. [122] 


IcH^T ^TSPTTcST'T; 11 

H*Ts» II II 

[Verses 123-124 explain the meaning of the word mrtyu in 
mrtyunaivedam avrtam asit (BUB 1.2.1). ] 

The form which is of the nature of oneness in duality is 
(the form of) Viraj and (also) an effect of the Atman; 
(the Sruti 1 ) has declared Viraj as the cause of this (world) 
in the words ‘just the Samudra...’ [123] 




Brhadaranyakopani$ad-Bhasya-Vartika 


57 


2 SP points to agnir murdha . .as the Sruti passage and shows 
that it is followed by the Smrti : apa eva sasarjadau.. (Manusmrti 
1 . 8 cd ) 


WW srcTOtfa mt fWT II 

C\ C\ «\ « > 


Since all the beings which have been effects, having 
attained their birth, sustenance and destruction in the all 
pervading source of the elements, merge (in it) 1 , therefore, 
Samudra is called the maker of all (that exists). [124] 

1 Cf . janmady asya yatah (BS 1.1.2) and BSB on it. 

Verses 125-148 explain how the notion about the Lord as the creator 
■etc. of the world is but a product of Nescience. 

cTrI 

That highest Brahman, Samudra 1 , which is merely of the 
nature of Sentience, and whose real nature has not been 
known, is mentioned here 2 as the cause (of the world). [125] 

1 The use of the word samudra in the neuter is to be noted—that 
refers to the Brahman. 

2 In the sentence mrtyuneva ... (BU 1.2.1). 

pf 'jPII'TRFT II 

+ srfflGOj 5T^fsr^T ^ II H ^ II 

C -o o 

This, one who has this universe for the material cause (of 
its creation), who is omnipotent, unborn and imperishable, 
is, op account of the effect of its own ignorance 1 of itself, 
the devourer and the ruler (of this world). 2 [126] 

1 Tliis is to strengthen the notion of avijhdtdtmaydthatmya in the 
previous verse—the power of Nescience. 
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2 Refer to the unborn Prakrti which is the same as avidya\ see 
Svetasvataropanisad 4.5 ab : ajamekam lohitasuklakrsnarh bahvih prajah 
srjamdndm sarupah; Sdmkhyakdrikd l ab : ajam ekarh lohitasuklakrsnarh 
bahvih prajah. srjamanarh namamah. However, the Brahman is not, 
like Prakrti, to modify itself in reality. It appears that it has 
modified itself. The verse refutes a notion of those who would 
compare the modification of the Brahman to the modification of 
milk into curds. 


c\ c 

frf || <\^\3 II 


This unique existent has assumed multiplicity (i.e. multi¬ 
ple forms) in the different forms 1 (which are) produced 
from Ignorance of its own nature, through (its own) 
appearances 2 —(this happens) in the same way as the sky 
(appears) in (the form of) a pot etc. [ 127 ] 


1 These are Hiranyagarbha, Viraj etc. 

2 This emphasises the unreal character of the worldly objects, 
or rather the notion that the variety of the world arises out of 
Nescience. 


■v 

icwwmiM II ^ II 


As the existent which is not (in reality) a cause 1 becomes 
the cause 2 on account of Ignorance, 3 in the same way it 
attains the character of the maker of all and the nature of 
all activity and its results. [ 128 ] 

Here SP refers to the Sruti passages which seem to show that 
the Brahman is the cause. 

2 The word akarana can be alternatively translated as ‘not 
having a cause (for its own existence),’ but we prefer the trans¬ 
lation above since the verse goes further to mention it thus: 
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karanatvam and sarvakaranatam ejati. See also tad etad brahmapurvam 
anaparam... (BU 2.5.19). 

2 That is the origin of the world. 

3 This is the brief expression of the contents of the preceding 
verse. 


tfTSErarsrccTt n 

N 

rTrT r3 t^FcTT: II II 

c\ n 

Therefore, having clearly (lit. loudly) declared time and 
again 1 the nature (of the Brahman) as the cause of the 
effects 2 which rests solely on ignorance (about the true 
nature of the Atman), the Vedantas have established the 
true nature of the same (i.e. the Brahman). [129] 

This verse intends to point out the true significance of the 
Sruti passages which refer to the creation of the world by the 
Brahman ( srstyadisrutivakyani ). 

1 This is the force of anu in anudya. 

2 This means ‘the world full of variety’. 

sft^T cTcT: II <13° U 

The existent which is neither a cause 1 nor an effect has 
attained the nature of a cause of an effect owing only 
to ignorance (lit. delusion); therefore, the (Upanisadic) 
lore proceeds to destroy that. 2 [ 130 ] 

1 Cf. note 1 (on akarana ) in verse 128 above. This is supported 
by NKL which points to Taittiriyopanisad 2.6: sac ca tyac cabhavat 
and adds iti sattarthabhavatiprayogat paramarthikam eva karanatvam 
atrdha. 

2 Read: asyanarthahetoh prahanaya ( atmaikatvavidyapratipattaye ) 
sarve vedanta drabhyante (BSB p. 45). 


n <13*1 n 
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And this (very) Brahman which has withdrawn (lit. 
swallowed 1 ) the entire universe, which alone 2 affords 
support for (various) modifications, 3 (and) which has not 
differentiated itself, is called the entrant within. 4 [131 ] 

1 BUBV reads apltasesasamsararh but NKL edition reads 
dpitasesasamsararh . The latter is possibly simplifying the text. What¬ 
ever be the reading, meaning remains the same. 

2 The word suddham means kevalam, i.e. all by itself. 

3 SP rightly observes: samsrayasabdo bhavapradhanah samskarasya 
samsrayah sarhsrayanam svasminn iti va sarhsaradasato visesam aha. 

4 That which resides in every individual—the individual 
self. It is affected by the limiting adjuncts. 

iwre *r ii 

SsrnffdSNrMWircft II 33k II 

fet ^TrT: II 3^^ II 

Whatever modification 1 of this (world) is produced on 
account of the non-removal (lit. non-destruction) of 
ignorance has no basis in the true (existent) object of 
knowing 2 in the same way as the knowledge obtained (by 
one) in one’s dream has no basis (in true objects). 3 [132] 

But it 4 becomes 5 the cause for the rise of the correct 
knowledge (of the true nature of the Brahman), since 
one is brought to reality (lit. is awakened) from the know¬ 
ledge acquired in the dream after it has removed (lit. 
destroyed) one’s sleep. [ 133 ] 

4 It means appearance of the world. 

2 That is, the Brahman. 

3 This argument is similar to that in the vaitathyaprakarana of 
the Gaudpadakarikd. 

4 SP refers it to some Sruti which might be false and can yet 
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become the cause for one’s becoming aware of the true nature of 
the Brahman. This is like the argument in BSB (pp. 40 ff.) where 
Sruti, a false pramanaprameyavyavahara is discussed as a means for 
removing ignorance. 

It appears, nevertheless, that it here refers to vyakrti mentioned 
just in the preceding verse and can include the pramanaprameya- 
vyavahara. It is not necessary, therefore, to follow SP. 

6 In nigacchati , the preposition ni causes no change in the sense 
of the root gam. 


smiuidi n 

The means of knowing can really serve as the means of 
knowing by bringing about (the knowledge of) what is 
sought to be known (lit. approached). And I have said 
earlier that there is not (in these means) validity, owing to 
factual state of reality. 1 [134] 

Cf. verses 126-128 and 132 above. 

5TT^mr<Hi fr r qfaai n 

rT^TT: II 3 3 * II 

C vs ' 

[ Now follows the meaning of the word mrtyu. ] 

The most minuteness of this one 1 , viz. what is called 
Ignorance, and what (though) non-extant, amplifies itself 
by (bearing various) names, forms etc. 2 is (and is also 
called) Maya 3 , is mentioned (here in the BU) by the 
word Mrtyu. 4 [135] 

1 This refers to the commonly known ignorance also, not 
merely the one that is inferred from the apparent effects (as 
discussed in the preceding verses). 

-The word ‘etc.’ stands for karman. 

3 The author has brought in maya for showing that avidya and 

maya are but one. 
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4 SP explains this as avyaktanamarupa, adhyaksadyayogya and 
apahcikrtamahdbhutavasthdtirikta and mayarupa. 

cFT II 

srfeirr u 

In the sentence ‘Mrtyu is indeed darkness’ 1 and also in 
the sentence ‘Waters themselves are this universe’ 2 , there 
ever reveals the basic Ignorance 3 in its form of the manifest 
and the non-manifest. [ 136 ] 

1 Taittiriya Brahmana 1.4.7.5 and 7—this refers to an indivi¬ 
dual’s natural (i.e. common) knowledge and activity. 

2 BU 5.5.1; this refers to it as the origin (karana) of waters. 

3 Here Suresvara intends to convey that the two sentences 
refer only to mulavidya. 

mfrf ^fcrenn II II 

[ This verse shows how the Lord Himself appears as an indi¬ 
vidual self. ] 

Indeed, having arisen from these (known five) elements, 
i.e. through the rise of the modifications, that Lord 1 , 
though immutable, becomes the knower of a field 2 —(this 
is) on account of Ignorance. [137] 

iThe word asau refers to the one called Mrtyu, the Lord. 

2 A field is a body and the knower of a field is an individual 

self. 


srrft ffr n 

stsfq n ^ u 

Indeed the Sruti (has declared:) ‘More minute (i.e. 
subtle) waters 1 created Truth 2 . And that highest Lord, 
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who was (possessed) of the nature of knowledge for acti¬ 
vity, created the Brahman. [138] 

This verse refers to a srstivdkya in the Sruti which proves that 
the origin of the world is in fact the unmanifest and not Hiranya- 
garbha (or Mrtyu) who is said to be overpowered by desire for 
food etc. 

x Read BU 5.5.1: satyam brahma and BUB on it : satyam brahma 
prathamajam , tad etad dhiranyagarbhasya sutratmano janma —this 
refers to the most minute state of the waters, viz. apancikrtapahca- 
bh u tatmakas u tra . 

2 This refers to the apahcikrta state of them. 


^ C o > 

^ IS II 

Then Viraj, the Brahman, created 1 Manu, the divine 
Prajapati (‘Lord of subjects’) and Manu created Gods and 
human beings, the entire non-moving (lit. standing) and 
moving world (of objects). [139] 

J The word sasrje is Vedic Atmanepada for Parasmaipada. 
Possibly the Vedic passive sense is purposely conveyed by Sures- 
vara that is to say; this creation is to be understood as appea¬ 
rance of creation. 



sjfrT: ?Tc?TcT: (I 3^0 || 


This well-known ( sa ) Sruti passage, beginning with the 
words naiveha has commenced (to convey its contents) 
with the desire to declare specifically (the manifestation 
of) all the effects (comprising of) what is to be produced 
and what are the means of producing the same. [140] 

NKL points out that Suresvara intends to refer to BU 1.2.1 — 
1.4.7. 
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sntJTFT cTcf H^irfsrWwiRHWTt: M 3*3 H 

By the words atooya and pipasa, they declare the nature of 
Mrtyu. (that is) Prana, owing to the absorption 1 into 
Prana 2 of the different parts of the body such as s P eec 
etc. 3 and of the deities superintending over them. [ J 

iThe word sathvarga refers to ‘absorption’; cf. the story of 
Raikva in Chandogyopanisad 4.3.1-8 (4.3.1 on adh.yS.tman and 4.3.3 

° n spt^na conveys two senses: (i) the Atman and (h) the wind. 
hag&dadhyatma- of AnSS edition is to be corrected vagadya- 

dhyatnw^ ^ a ihyatmadaiva is a peculiar compound; adhi is to 
be compounded with each Stman and daiva. 

STFTt TO ^ u 

m ^ n 3*^ w 

5ST%: ST^rTT W u U 

>3 C 

“From this one is born Prana, manas and all sense-organs, 
sky, wind, fire, water, and further, the earth which is t e 

supporter of all.” 1 L J 

Keeping in view (the purport of) this (account of) 
creation (in the Sruti just quoted), die other SruU (viz. 

BU 1.2.1) has proceeded to explain the same m ( 

passage' beginning with the statement: to mano akumta 

etc. up to the later statement) this (world) was (then) not 
manifest (viz. BU 1.4.7). 

iThis is a quotation of the statement of creation in Mundako- 
panisad 2 . 1 . 3 . 

ugt *h>c1h+<1'*h: u 
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[ This explains taditi manaso nirdeiah (BUB p. 29). It presents 
another explanation of tan mano akuruta. ] 

Or, (Hiranyagarbha) the cause of (this) creation, who 
had a thought (in mind): ‘Let me be possessed of (a) self 
(or, a body 1 ),’ created manas, the one which collects impres¬ 
sions 2 in an orderly way ( sam ), having the intention of 
creating Viraj. [ 144 ] 

1 dtmanvi — atmavan—aham anenatmana manasa manasvi syam ity 
abhiprayah (BUB p. 29); this should signify the sense ‘possessed 
of a body’. 

2 The word samkalpa is used in apposition to manas ; it means 
sarhkalpaka. 


c\ c « 

STTTtSSrmJrTffrT^ II 3** II 

[ Now follows the explanation of so ’ rcan (BUB 1.2.1). ] 

(Tlais) thinking 1 about his own manifold form (lit. expan¬ 
sion) (on the part) of the (all-)pervader, in respect of 
the (proposed) creation, is called, (his) Arcana (worship). 
And (the Sruti sentence) apo \jayanta 2 is indicative of all 
elements 3 (to be created later). [145] 

x The root iks means ‘to think’; cf. iksater ndsabdam (BS 1.1.5). 
But read BUB (p. 30): arcann arcayan pujayan...arcatahpujayatah. 
{apo rasatmikahpujangabhuta ajayantotpannah) ! Also, cf. the deriva¬ 
tion of the name Arka in verse 147 below from root arc ‘to think’. 

2 SP holds the absence of Samdhi of apo ’jayanta and iti as an 
indication of Suresvara’s regard for the Sruti text. That is to 
say; one should not expect to have apo ajayanteti by mixing Vedic 
speech With the popular parlance. 

3 These are: akasa , vayu, tejas and prthivi which were pancikrta. 
But SP refers to akasaditraya , since the Taittiriyopanisad refers to 
dkasadisrsfi and Sankara and Suresvara belonged to the Taittirlya 
school. Read : atrdkdsaprabhrtindm trayanam utpattyanantaram iti 
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vaktavyam srutyantarasamarthyad vikalpasambhavdc ca (BUB p. 30). 
That means : apah is not intended. 

feefhMIrTMUFTccJTcHfeerf * II 

rT^T ^ STfcTt^FrT II ^ II 

[ This is Suresvara’s comment on BUB p. 30 quoted above. 
Therefore, NKL’s remark: vartikatvasiddhyartham vidyeti. It is to be 
understood, therefore, the verse 146 is a Vartika in the sense of 
duruktacinta. ] 

Or (perhaps) (making any statement about) creation is 
not intended, owing to (the intent of the Vedanta on) 
considering the rise of knowledge as the principal (pur¬ 
port). So indeed in the different texts of the Vedanta is 
noticed various (description of) creation. 1 [146] 

1 SP points out that the account of creation in the Taittiriyo- 
panisad begins with akasa, in the Chandogyopanisad , with tejas, and 
in the Mundakopanisad with prana. Then it remarks that the Aitare- 
yopanisad does not have any specific order. Probably, this fact 
prompted Suresvara to offer an alternative (and, perhaps, 
better) explanation. 

T: 5TT*ft WT. STiTTqfa: II X*'* » 

c c o ' 

Because (he thought:) ‘While I am thinking (i.e. offering 
worship) there was produced water which brought (me) 
pleasure’, therefore Prana, Mrtyu and Prajapati became 
known by the name Arka. [147] 

This is derivation of the name Arka from root rc>arc ‘to 
think’ (cf. arcana in verse 145 above) and ka ‘water’. A peculiar 
derivation from a verbal root and a noun ! 

fhfkfa: ii 

*TrT: II ^ 
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[ The verse states the purport of this derivation. ] 

Therefore, the decision is that there is (prescribed) the 
worship of this one (i.e. Arka) also and not only of Agni, 
since there cannot obtain any connection of the name of 
Arka (with worship) without the worship (offered to 
him). 1 [148] 

Or rather this name (viz. Arka) belongs to Agni, for he is 
the subject of the section. 2 [149» b ] 

1 This has a reference to the Sruti: kam ha va asmai bhavati ya 
evam etad arkasyarkatam veda (BU 1.2.1). This phalasruti would 
have become meaningless if the name Arka did not mean 
Hiranyagarbha or Prana or Mrtyu. 

2 Arka as Agni could suggest itself on the basis of another 
derivation of that name, viz. from the root rc ‘to shine’. But that 
does not seem to have attracted Suresvara’s attention ! 

STFTt 37 3R7 ffcT § cTcT II <1*$. II 

[Verses 149 cd -162 pertain to BU 1.2.2.] 

And (the Sruti statement) apo va arkah is for (conveying) 
the name of one which is to be collected (viz. fire) 1 
(according to the dictate of the scriptures). [149 cd ] 

Cf. verse 145 above on this verse. Yet, worth noting is BUB 
p. 30: apo va arkahjkah punar asav arka itijucyatejapo vaiya arcanahga- 
bhutas ta evarko ’gner arkasya hetutvatjapsu cagnih pratisthita itifna 
punah saksad evarkas tdhjtasdm aprakaranatfagues ca prakaranamj 
vaksyati cay am agnir arka itif And yet more worth noting is that 
Suresvara has left this portion of BUB unconsidered ! 

J The name here mentioned is Arka. 

STT smftfefrT f*TTT II 

C N 1 

In the statement of the Sruti sara asit, 1 it is intended to 
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convey the state (of the Brahman, the Sutra tman) having 
the capacity 2 (for creation). And the statement sa prthivy 
abhavat is the assertion of (the fact, viz.) the birth of 
Viraj. 3 [150] 

x The sentence reads: tadyad aparh Sara asit. 

2 The word saktyavastha means sakti-mad-avastha. 

3 This sentence completes the meaning of tat samahanyata ‘it 
became consistent’. 

ffo II W II 

Here 1 is explained the idea of (the fact, viz.) creation as 
another Sruti has declared it in the words ‘while the waters 
were performing penance...in (the waters) being heated 
there was born a golden egg’. 2 [151] 

2 That is; in BU 1.2.2. 

2 This is a quotation from the Satapatha Brahmana which, in 
full, reads thus: dpo ha va idam agra asuhjsalilam evataakamayanta 
katharh nu prajdyemahitijtd asramyanstas tapo ’ tapyanta , tasu tapas 
tapyamdnasu tasv antar hiranmayam andarh sambabhuva. 

trcf ii 

Thus the Brahman of the nature of individuality and collec¬ 
tiveness fashioned its own body in the form of Viraj. 
And now 1 it is intended to explain (this) creation by 
him. 2 [152] 

1 That is; after the creation of the gross creation. 

2 To add hereafter: In the passage tasyam asramyat...niravarta- 
tagnih (BU 1.2.2). In this is established the connection of the 
Sutratman and the world of experience. 

II W II 
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Butin (the adjective) srantasya is expressed the unsuitabi¬ 
lity of the body for the act (of creation), viz. the cause of 
fatigue (and), therefore, in the adjective taptasya is 
expressed tapa , i.e. heat. [ 1 53 ] 

This explains tasya taptasya srantasya (BU 1.2.2). 

snFTiSTFr t*t: srprft 11 

RSTTqft: 11 || 

[ Now, the significance of tejo rasah is mentioned. ] 

tejo rasah. means brilliant knowledge—(by that) is intended 
Prana—this is used of Prajapati 1 (who is) the subject of 
this section, on account of his being possessed of the capa¬ 
city for activity and knowledge. [154] 

1 Prajapati is the Sutratman, the creator. 



Because of the delimitation in a body of Prana 1 , whose body 
was not delimited, in the same way as (the expanse) of 
the sky by a pot etc. 2 , there is the use of the word niravartata 
‘came forth’. [155] 

1 Suresvara uses the word asu (normally used in the plural) 
in the sense Prana, the Jivatman. 

2 As sky is only one and yet becomes varied or divided as 
ghatakasa, karakakasa, grhakasa etc. 


3T^ftsfq ||<i^ II 

On account of his connection with a body that has a name, 
form etc. 1 the Sutratman, though possessed of their 
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(entirely) opposite properties 2 and even without a form 3 , 
is seen like one possessed of some form. [ 156 ] 

1 The word api implies karman. 

2 That is to say; it is anamaka , arupaka and akdraka. 

3 This indicates anamaka also (SP); this justifies the reference 
to namarupadimattva. 




*nr<r: 

c 


The highest Lord, the self of the three worlds though he 
is, is called Agni, since he is wrapped by ignorance and by 
the two-fold bodies, viz. the subtle and the gross, which 
have the appearance of Sentience. [ 157 ] 


zrmti 


“A wise man (then) pondering over (the nature of) 
Atman which is without a body, which is (somehow) delimi¬ 
ted in impermanent (i.e. perishable) bodies, the great 
one and the all-pervader, does not have to sorrow.” [158] 


This is quoted from Kathopanisad 2.22. 



stfecTFtfcr cT^fir: facsfcT II II 


Prana, (when) bound by the body of Viraj, (thus) 
coming under (lit. entering into) limitations 1 , viz. 
adhyatma etc. 2 comes to possess individuality 3 , just in the 
same way as a sky (becomes manifold in form) 4 . (But) 
(when it becomes) devoid of them (i.e. limiting adjuncts), 
it remains as collectivity. [ 159 ] 

1 adhi is short for upadhi ‘adjunct’. 
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2 The word ‘etc.’ stands for adhidaiva and adhibhiita; cf. verse 
127 above. 

3 Cf. note under verse 155. 

4 That is to say; comes to exist as many discrete individuals. 

A man does some work, he gets exhausted, wants to rest and feels that 
he has done something. In the same way, Suresvara points out, there are 
doings of Prana, i.e. embodied Brahman. 



II <\^o || 


Owing to the fatigue and heat (which he experienced) 
when the earth 1 was created, the self of Prajapati became 
happy 2 , as it were, on account of the (egoistic) feeling for 
the limitation (viz. the body). [160] 


1 Suresvara at times uses a synonym (or, synonyms) for the 
word in the Sruti. Thus, we come across the words srsti, prthivi, 
urvi which signify the entire creation—not merely the earth. 

2 The word niravartata here has a sense different from that in 
verse 155 above, niravarta here is related to nirvrti ‘absolute joy 
or great joy’, cf. also nirvana, niravartata in that verse meant ‘came 
forth’. 


qarTST: 5T3TFTf<T: II 

[ This verse reaffirms the thought in BUB on teja eva rasa . .. ] 

Since the very first Prajapati, being delimited by a gross 
body 1 , is this Agni 2 , therefore, he has to be worshipped 
by one with (every) effort. [161] 

1 Even the minutest (i.e. the most subtle) body could be 
considered as gross because it has some magnitude. 

2 See verse 157. 






72 


Suresvara’s Vartika on Asva and ASvamedha Brahmana 


snf^cTf 'FT ^rTFTt ^FTdldrT II II 


“Verily he is the first embodied form (of the Brahman); 
verily he is called Purusa; he is the first creator of ele¬ 
ments 1 , (for) the god Brahma existed in the beginning 
(of creation 2 ).” [ 162 ] 

SP and NKL report this to be a verse from a Bur aria. This 
verse is (i) identical with Markandeya Burma 45.64 and Vayu 
Burma 1.4.69 and (ii) closely similar to: 

Brahmanda Burma 1.3.25: 

sa vai sarirl prathamah pur a purusa ucyatej 
adikarta sa bhutdnam brahma 5 gre samavartataj / 
and Saura Burma 21.22: 

sarvaih sariraih prathamah sa vai purusa ucyatej 
adikarta sa bhutdnam brahmagre samavartatajJ 

Suresvara mixes up Puranic names of the creator with the 
name Sutratman, the Prajapati. 

r rhese are thus various names/descriptions of but one creator. 
2 That is to say; before the creator attained individuality in 
every being. 


3FTM |V=t|rR: 

o o 





II 


CV \3 1 ' ' 


[Verses 163-168 explain BU 1.2.3: The threefold division 
of Prajapati and (his) worship. ] 

The known one, this (Atman), who is possessed of an 
indescribable form (lit. body), differentiated (i.e. multi¬ 
plied) himself into three forms, viz. in the three gross 
(form), the wind, the fire and the sun, in order that 
worldly dealings 1 became possible. [163] 
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1 These are Upasana etc. SP mentions that Prajapati’s subtle 
body did not comprise of five gross elements, and was therefore 
incapable of worldly dealings. 



[ This is the first, viz. prima facie, view on the preceding verse. ] 

That Viraj divided itself on his own, in the form of 
various divinities 1 , without destroying its own nature in 
order that different (sorts of) worship etc. 2 become establi¬ 
shed. [164] 

1 Cf. vayvagnibhanubhih in the preceding verse. 

2 The word ‘etc.’ refers to various activities connected with 
worship. 


c\ 

^ ffcT II 3^* M 

[ This is the other view, viz. Sid.dh.anta view, on verse 163. ] 

It is stated in the &ruti: sa esa... 1 , that, in order that one 
understands that it is Prajapati, the prime Atman, who, 
on his own, differentiated himself. [165] 

1 This part of the Sruti together with the initial part, viz. 
sa tredhatmanam vyakuruta points but to two complementary views 
regarding creation. 

cTFI grf^cT II 

cTFT STT^ftfcT II <\%.\ II 

(Now) it is stated (in theSruti) tasyapraci... for the purpose 
of laying down the worship of that first born Agni, (also 
called) Viraj (and) Arka, as (that) of the horse 1 . [166] 
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1 vdjivat = vajinah darsanam iva (= upasanam iva ) ; cf. Panini: 
tatra tasyeva-darsana is equivalent to upasana (cf. BUBV 1.1), and 
therefore, vajinah upasana means vajimedha , i.e. asvamedha. This 
refers to agnau vajidrstih (as discussed in BU 1.1). 

o 

srfafecT: n <i^v9 n 

[This explains sa eso ’psu pratisthitah in BU 1.2.3. ] 

Since an effect does not (ever) exist elsewhere, going 
beyond its own cause, therefore, Agni has established him¬ 
self (i.e. stays) in the waters 1 which have been its cause. [ 167 ] 

AnSS edition needs correction of ulanghya to ullanghya. 

1 SP points out that apsu stands for bhiitantarasahitasu apsu, i.e. 
in waters together with other elements, and sutrarupdsu ‘in those 
having (now) the form of the Sutratman’. 

3TOfrTC5FT0f sftsf?P7T »TT: II 

>3 O 

II II 

>0 n 1 ' 

[This is th e phalasruti in yatra kva ca ...in BU 1.2.3.] 

Whichsoever a man ever worships the god whose charac¬ 
teristic is his being firmly established in waters, obtains 
auspicious steadiness 1 (in life) wherever he might go. [168] 

1 ‘which is uncensured, i.e. praise-worthy, and also unopposed 
(even) in the yonder world’ (SP). 

tfts<iTf<rTft'?T?5Nr h 

C N 

^TcinrcrctftTTj;: sro* iiiuii 

CO 

[ Now follows the narrative of the birth of Aditya as Samvat- 
sara. ] 


(Now) it is stated in the Sruti, ‘he created...’ 1 in order to 
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explain with what kind of activities is connected he 2 who, 
on his own, created Viraj 3 in the succession of waters etc. 4 [169] 

1 This is reference to the connection of BU 1.2.3 and BU 1.2.4 
as stated in BUB. BUBV uses asraksit for asrjata in BUB. 

2 This refers to Mrtyu who has not differentiated himself in 
the five-fold elements {apancikrtaprapancatman). 

3 Viraj is of the nature of the five-fold elements and their 
effects {pancikrtabhutapancakatatkdryasrstikramatmaka ). 

4 The word ‘etc.’ refers to Prthivl. 

c >o 

STC HRMcft *4 I I H rfcF^cT: II 3^9° H 

[ Now follows some udbhasya writing of Suresvara regarding 
the connection between BU 1.2.3 and BU 1.2.4.] 

i 

Or there has been stated in (the earlier part of) the Sruti 
the creation of Eaters (viz. the divinities, Agni etc.) and 
now is stated the creation of the eatable (s) since there is 
no existence possible of one who has hunger in the absence 
of food. 1 [1^6] 

1 This explanation keeps in view the sentence kaniyo ’nnam 
karisye in BU 1.2.5—this is for the Eater [attr ) who was men¬ 
tioned in tejo raso niravartata in BU 1.2.2 above. 

isjT Rfac*TcT?T II 

3TfT7TSrT*ft II 3^3 n 

Or now is shown (the completion of the meaning of) the 
sentence ‘He differentiated himself into three (forms)’ 1 
(thus:) Agni and Prana (as being born of the Sutratman) 
have been mentioned before 2 and now (is mentioned) the 
birth of Samvatsara 3 . [171] 

1 Cf. verse 163 above. 

2 Cf. niravartatagnih in BU 1.2.2 and vayarii trtiyam in BU 1.2.3. 
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3 This signifies Aditya owing to his most intimate connection 
with the year. This refers to BU 1.2.3: adityam trtiyam. 

mm w 

II II 

[ Now (i.e. after two different explanations of the connections 
between BU 1.2.2-3 and BU 1.2.4), follows the meaning of sa 
manasa vacam mithunam samabhavat (BU 1.2.4). ] 

In the word manasa there is reference to Knowledge (and) 
in the word vak to the three Vedas. That Lord (viz. the 
Sutratman) thought 1 with (the power of) His (excellent) 
knowledge of the successive order of creation that is men¬ 
tioned in the Veda. [172] 

1 Cf. BU 1.2.5 : sa aiksata... 

sTT^TTSrf^TO’TT'R^ ^cTtWT II 

C N 

fsmsrfefasr ^Tcr ii 3^3 ii 

>o C O «\ 1 ‘ 

[ This is a paraphrase of Manu’s verse. ] 

(Indeed) that origin of bliss 1 well (sam) thought about the 
successive order of creation, mentioned in the Veda, by 
means of his unobstructed 2 (power of) knowledge, (when 
he became) desirous of creating (this) manifold universe. [173] 

x sambhu is said of the Lord in order to convey the idea of His 
compassion for the beings. He proposed to create. 

2 Cf. SP. jnanam apratigham yasya ...{quotation not traceable) 



(By the use of) the word union (lit. couple) 1 is mentioned 
the connection of what is to be thought about and the 
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thinker. The union (lit. couple), which is so well known in 
this (world) is in no way connected in this context. 2 [174] 

1 In the sentence sa manasa vacant mithunam samabhavat. 

2 Here the context is of the embodied self (adhyatmaprakarana); 
the idea of man and woman is entirely irrelavant in this context. 

3T?HTErfcr ^ STT^ II II 

[ The verse explains the association of Mrtyu and Asanaya. ] 

The Sruti has used the word asanaya 1 as going with the 
prime cause (of creation) for warding off the contingency 
of the connection with Agni 2 which is immediately 
(mentioned) before. [ 175 ] 

1 The word asanaya (f.) ‘desire for food’ is used in apposition 
to mrtyu (m.) as its qualifier. This is in the Vedic style. Also cf. 
aSanayaya laksito mrtyuh (BUB p. 34) . 

2 The reference to Agni is to emphasize the connection of 
asanaya with only the prime cause, the Sutratman, and not with 
Viraj. 


SPTcT: sr fain«Oqf II 

5TPT ^ * 5TR^Trmil 

^ cPrftcTwro n n 

[ This verse explains the word retah of the sentence BU 1.2.4: 
tadyad reta asit. ] 

The seed in the process (of creation) of the world 1 which 
the householder has understood formerly 2 , is mentioned (in 
the Sruti passage, tadyad retah ) as the generative seed, viz. 
this triad (i) knowledge of the oneness in duality, (ii) acti¬ 
vity performed together with (possession of) knowledge, 
and (iii) the impulse caused by the two. [176] 
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1 This is srstikarana ‘the cause of creation’. 

2 While he was trying to get to know the origin of creation with 
the help of Sastra, that is to say; in his sadhakavastha (SP). 


II 


W 5 T H 5W: II <|vsv9 II 


mrar ^ 11 

3 ?q ire* mg ^mrmgsTg 11 <1^11 





II 


TTHm^TrH: srfcrtssi mffmrn: : 11 11 

O sD ' 


This (triad), the cause for His thinking about the creation, 
dawned on the All-pervader at the time of creation. Then, 
by means of that generative seed, that Lord, who was 
going to effect the creation, having (first) created waters, 
became possessed of a foetus within him by the unique 
seed of all the worlds, viz. the egg. [ 177 ] 

Thus, viz. this long (narrative of) the creation mentioned 
in the Sruti, is stated by Manu 1 also: “Verily he first crea¬ 
ted waters and in them he released his generative seed; 
that golden egg became possessed of a lustre similar to that 
of the Sun (lit. one of thousand rays).” [178-179] 

1 Cf. Manusmrti 1.8 cd and 1.9 ab . 

II < f C ’° II 

So also, this very successive order of creation is (stated) 
in the Sruti 1 which begins with (the words) apo ha va ..., 
and in the same way is the foetus within Prajapati formed 
from the seed for knowledge, activity etc. 2 (described). [ 180 ] 

1 The verse is once again a reference to Satapathabrahmana ; 
cf. verse 151 above. Also cf. Taittirlya Br. 1.1.3.5*; 1.5.2.5 and 
Jaiminiya Br. III. 318; Jaiminlya Upa. Br. 1.56-1. 
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2 The word ‘etc.’ stands for bhavana ‘impulse’ mentioned in 
verse 176 above. 

o 

ii <\v<\ ii 

f^RfrT WTqfet II II 

3T*sr ?T fqfefr frdq II II 

In the sentence sa sarhvatsa.ro ’bhavat , this one is stated to 
be the measurer (of the products). (Then), on account of 
having hunger etc. 1 , (and) being impelled by the force of 
his own nature, [181] 

the devourer (lit. voracious) first created his first son, 
(and), out of hunger, opened his mouth towards him 
(i.e. to devour him). (Let it not be understood that) he 
sets aside all bounds of morality, (for) he does not pay 
heed to (lit. expect) what follows etc. 2 [182] 

(Indeed) what man would not do wrong for the sake of 
this wretched stomach 3 ? [183] 

1 The word ‘etc.’ refers to thirst. 

2 The word ‘etc.’ refers to food and various enjoyments which 
are to follow. 

3 This is to justify the creator’s voracity. SP remarks: ksutpipa- 
sapiditah putram api bhaksayati and also vivekinam api pasvadibhir 
avikso vyavaharadasayam iti bhavah. 

JTrft trar ^ II 

Since existence of an eater (depends) on food and (the 
purpose of) food also (depends) on the eater 1 , it is only 
proper, therefore, (that the Sruti) has stated ‘he (the crea¬ 
tor) opened his mouth towards him (i.e. son)’. [184] 
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1 The purpose is achieved by satisfying his hunger. 



o'® ^ 


(Then 1 ) , on account of the lores and action etc. 2 which he 
has studied in his previous birth (s), the baby boy, being 
impelled by the activity to be performed, 3 uttered the 
sound BhaiA. [ 185 ] 


1 Or, at that time. 

2 The word ‘etc.’ refers to the impressions or desires of the 
previous birth (s). 

3 In the explanation here the baby boy which was produced 
by the Sutratman is described as any young one of human species 
who is wrapped in ignorance caused by action in the past lives. 
4 Cf. SP: asamskrtasabdakarane hetvantaram aha sisur iti. 

And Prana 1 , being under the sway of the already stated 
cause and also being urged by (his own) nature, was dis¬ 
turbed by the cry coming from the young boy, and turned 
away from 2 his own nature 3 , out of apprehension. [186] 

1 Or, Mrtyu. 

2 That is to say; gave up or lit. cut himself away from. 
3 Namely, his cruelty. 

5TTT"TT II 

faftKlEWScM lft II u 

[This states the reason for the apprehension mentioned in 
the preceding verse. ] 

Verily (do we see that) even singularly brave men go in 
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tremor, out of fear, only by dint of'their very nature 2 , 
when there suddenly comes a Tittira 1 or another (similar) 
bird. [187] 

1 This refers to the superstition that the note of a Tittira (or 
some such) bird portends evil. 

2 That is, by the deep-rooted fear which is so natural to human 
beings. 



II <155 || 

[Verses 188-196 explain BU 1.2.5: sa aiksata . ] 

\ 

Thus he, who had now got (lit. obtained) a moment for 
thought owing to the cry of the baby boy, thought 1 (i.e. 
paused to think). Indeed no person who is overcome by 
desire (for food) is capable of (waiting for) a thought. 2 [188] 

1 Suresvara emphasizes that the Sutratman paused to think 
even if he was hungry. 

2 Cp. the popular adage: bubhuksitah kim na karotipapam ‘what 
wrong would he not do who is hungry?’ Suresvara suggests Pra- 
japati’s great power of thought and also the great force in the 
young one’s cry. 

^cftssr sNreswr ii <15$. n 

[This is on the Bhasya: abhipurvo manyatih.] 

This (use of) root man preceded by (the preposition) abhi 
is in the sense of himsa ‘destroying, violence’—for, it is (so 
known) from the established (usage). 1 (Therefore, the 
Sruti statement means:) ‘If I shall kill this one, food will 
certainly be less.’ 2 [ 189 ] 

J NKL remarks that this meaning of the root abhiman is not 
sanctioned by (grammatical) authority. Both SP and NKL 
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point out (as the basis for this usage) the Sruti statements: rudro 
’sya pasun abhimanyetajjiasya rudrah pasun abhimanyatefpasUii nabhima- 
nyatejpasun nabhimamsyate, and tato vai rudrah pasun nabhyamanyata. 

2 This is the meaning of yadi va imam abhimamsye kaniyo ’nnarh 
karisye (BU 1.2.5). 


arem^q n <i$.o si 

[ This supplies consideration in Prajapati’s remark in the 
second line of the preceding verse. ] 

4 * ■* 

(Again), that (food) 1 would be positively less than its 
cause, on account of its pervasion (by the Sutratman), 
since (the Sutratman) is ‘Unbound’ 2 . And therefore food 
would be less than that, (viz. the baby boy) who is 
already small. As such, food will indeed be less. [190] 

1 Though tat is translated here as food, it really refers to its 
cause, viz. Viraj. As such, if the Sutratman were to devour Viraj, 
then there would not follow its product, viz. food. Therefore, it 
is smaller than what is already small—Viraj who is, as compared 
to the Sutratman, smaller since that is an effect and therefore 
smaller than the cause. 

2 The Sutratman is called also Aditi as known from the Sruti: 
adirir dyaur aditir antariksam... ( SP). We have ‘unbound’ (i.e. 
limitless) as the translation of the word aditi and we thereby refer 
to the Sutratman which amplifies itself into all products, i.e. the 
universe. Yet Suresvara seems to d.erive the name aditi from root 
ad ‘to eat’ to signify ‘eater, devourer’, cf. verse 194 below. Sankara 
says regarding the derivation of Aditi at the end of BUB 1.2.5: 
mrtyoh prajapateh sarvasyadanad adititvam veda tasyaitat phalarhj 

[ This is to justify the less quantity of food as stated in verse 
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190. That is to say : in the absence of Viraj, no food could be 
possible (cf. sthiindnikhanananydya ). ] 

Even in the common-place world, among all people— 
right from women and children unto the learned—it is 
well known that the product of what has its entire seed 
eaten up (i. e. destroyed) would not be obtained even in 
the least measure. [191] 

ST: II 

tTORlfSI fTTT^*T II 3^ II 

[This explains sa taya vaca...( BU 1.2.5.).] 

He (i.e. the Sutratman) produced rc 1 etc. by the word 
uttered from the baby boy’s mouth and also (produced) 
animals etc. 2 (and) this universe from the self, viz. the 
baby boy 3 . [192] 

1 This seems to indicate the origin of all expressions of speech 
in the baby boy’s cry Bhan. 

2 This refers to birds, crawling beings and other creatures. 
3 The identity of the cause and the effect is implied in the 
samanddhikaranya of kumarena atmana ‘the self, the baby boy’. This 
explanation is Suresvara’s variance with Sankara. Read foot¬ 
note 2 on NKL (p. 50): . . bhdsyavydkhydnam klistam iti matvaj 
klesam anudbhdvyajvartikakdraih ‘vaca ity asya prakrtakumdramukha- 
nirgatavakparatvampatmana* ity asya prakrtakumdraparatvam ca varnitam 
iti bodhyam. 



orator srerejrf: n ii 

Since the creator and the eater, as also the effects produced 
(by the creator) and the food to be eaten (by the eater), 
do not exist apart from each other, he (the Sutratman), 
because of his capacity of being the creator, does create 
the food and it (also) is ever eaten while the eater is 
eating. [193] 



84 Suresvara’s Vartika on Asva and Asvamedha Brahmana 

This brushes aside a possible doubt that the creator and the 
eater are different—the doubt implies that, if they were one, 
there would not be any increase in food. But the Upanisadic 
description does emphasize the apparent paradox. 

[This explains aditer adititvam (BU 1.2.5).] 

Since he devours all that is created, he is called Aditi. 
One who knows the (significance of this) name, worshipping 
him (lit. seated nearmost unto him) would himself become 
Aditi, the eater of all. 1 [194] 

J This points to the significance of Upasana, as SP points 
out in yathopdsanam hi phalam. Also read NKL (last note on 
p. 50): sarvasyaitasya jagato 5 nnabhutasya atta sarvatmanaiva bhavatij 
anyatha virodhdtfna hi sarvasya kascid eko 5 tta drsyatejtasmat sarvatma 
bhavatity arthahj 

9 

fafssf feafcft II 

3 ^+N I^PxIcT II < 15 .K || 

[ This explanation averts the notion of repetition in respect of 
sarvasyaitasyatta bhavatijsarvam asyannam bhavati (BU 1.2.5).] 

Why is there the statement: ‘all (becomes His) food, 5 when 
(that) fact is (already) established by (the mention of 
Him as) capable of being the eater of all? (The purpose 
of so saying is to affirm:) Food alone becomes the food 
for the eater and nowhere does the food become the eater 
of this one (viz. the eater). [195] 

srmicimhr *fts ci^q q iqH«H i .a^ u 
v tTar*TfasrT?T 5 r ^qmtaTfefk *rer u <15.^ n 

[This is reaffirmation of the phalasruti (cf. verse 194 above) 
as in ya evam...{ BU 1.2.5).] 
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He, who is thus the knower (of the meaning) of the name 
Aditi, should ever worship Aditi; (for) certainly he will be 
(i.e. become possessed) of the nature of Prana, the very 
eater (of every eatable), owing to the excellence of the 
worship. [196] 

fcSTTfe: <R~t II T&V9 II 

[Verses 197-205 explain the meaning of the word asva (BU 

1 . 2 . 6 ).] 


Now is introduced the later section (of the Upanisad), 
beginning with (the words) ‘he desired... 51 in order that 
one comes to know the reason (why Prajapati has) the 
name Asva and Asvamedha 1 2 (for Prajapati). [197] 

1 Suresvara does not intend the Samdhi of so ’kamayata and 
iti (as °yateti). 

2 These names are explained etymologically in verses 208 and 
209 below. The use of the singular form asvasvamedhandmnah indi¬ 
cates the oneness of asva and asvamedha which is implied and 
emphasized. 

^ WTOT VW H SRTTqrfcT: || 

II || 

‘Let me perform the great 1 * sacrifice, 5 thus (thought) that 
Prajapati; that great (sacrifice) could be (only) the 
Asvamedha since (it) involves great (i.e. amount of) 
Daksina ‘fees to be given to the priest 5 . 2 [198] 

1 ‘great 5 , because it is bhuyodaksinaka as BUB explains and the 
next line points out. This is use of significant adjective (constituting 
the figure of speech Kavyalinga). 

2 SP refers to the prescription of Apastamba !§rauta Sutra : 

(where?) prdcyddidikcatustayasyadhvaryuprabhrtibhyas caturbhyo bhumya 

vacchinnasya cavasistasya dhanasya sadasyebhyo daksinatvena deyata. 
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SSTfarT: II 




Prajapati, inspired (by the performance) desired, ‘Let me 
perform (that sacrifice) once again’, since in his previous 
life the Lord was kindled with the pride: ‘I am the soul of 
the sacrifice.’ [199] 

This presupposes the continued cycle of births for Prajapati; 
since he had an Ego that he was the performer or maker of the sacri¬ 
fice. This naturally leads to the Upanisadic idea of the working 
of maya in the form of one’s entertaining the notion that one is 
the agent of so many ritualistic activities. Also it entails the notion 
of the Lingatm.an for every human being, just as Hiranyagarbha, 
the sacrificer, continued to have the Lihgatman. 


crT^T^TTcPTTc? II "Roo || 


The statement (in the Sruti) bhUyo yajeta ‘let me again 
sacrifice’ is mad.e with reference to the performance of a * 
sacrifice accomplished in a previous life, for there would 
ever be its inspiration by the thought (i.e. the pride) of 
(having performed) it. [200] 

The Lord, having only the nature of oneness in duality, 
became (possessed of the thought that he was) ‘the soul of 
the sacrifice’. Thus he has here become the result of that 
(sacrifice) and, therefore, the word bhuyah ‘again’ is used 
(in the Sruti) 1 . [201 ] 

X SP well brings out the purport of these two verses thus: 
sadhakavasthayam dirghakalam adarena nirantarataya hiranyagarbho 
’smiti bhavamlvasad ubhayavidhakratvatma prajapatir eva samastivyasty - 
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atma sanipannah sann etatkalpadau kratuphalatam yato yatas tato 
bhiiyahsabdo yuktiman ity artkah. 

SJcTTfa ?% II II 

In the universe 1 also it is seen that all effect is dependent 
on the cause 2 ; (so it is said in Gita 3.33 3 :) ‘all beings act 
under the influence of nature, what (then) can restraint 
do?’ [ 202 ] 


1 Tliis refers to vyavaharavastha. 

2 That is; Prakrti is responsible for every performance of a 
human being. So then, it impels even Prajapati to perform a 
sacrifice. 

3 This is the Smrti support for the philosophical thought. 

cffirn3'3^r|cpT: II r o 3 || 

[ Tills explains prana vaiyaso viryam (BU 1.2.6).] 

Let it be understood here that pranas 1 are fame, since they 
are the only cause of fame and potency; fame they are, 
because of their being in the form of lustre or glory (i.e. 
known everywhere) and potency, thanks to being the cause 
of their strength. 2 [203] 

1 Pranas are organs of sense, viz. eye etc.; cf. pranas caksuradayah 
(BUB p. 39). 

Hadbalahetutah is tadbaiahetutvatah, cf. SP asti ca dehe tesam 
balahetutvam... 

«fcf fcSTTST: II 

[ Tills explains tad evariiyasoviryabhutesu... (BUB p. 39). ] 
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Fame (and) potency (as well) departed from Viraj who 
was weakened by fatigue; for both fame and potency, 
oiiginating from it, are here 1 the Lingatman ‘the subtle 

sel1 • [ 204] 

1 The word iha refers to the gross body. 

Read 7\KL. sthuladehe pTaftiasambandne saty evca yaso viryatn 
nasati ityanvayavyatirekasiddham ity arthah. 

II 

[ This explains tasyapraj&pateh...sarire mana dsit (BUBp. 39). ] 

(Even at tins time 1 ) Prajapati had an attachment to the 
body of the previous life even though he was devoid of (i.e. 
iemoved from that former) body. Indeed giving up an 
attachment cannot be possible (for one) without becom¬ 
ing aware of the oneness (of the two bodies 2 ). [ 205 ] 

1 Tlns is to be added in view of verses 199-200 above. 

Ihese are: The body of the previous and the present birth. 
This really means the continuation of the same life in different 
bodies. But, even though the objects enjoyed in the earlier life do 
not any more exist, the longing for them persists (even in the 
subtle body). This is supported by SP which refers to Gita 2.59: 
visaya vinivartate niraharasya dehinahjrasavarjarh... 

a ferfq?HTr 11 

\3 ' ' 

[Veises 206-227 explain BU 1.2.7. And this verse clarifies sa 
tasminn eva Sarire ... (BUB p. 39).] 


Having an attachment to the body that arose (in him), 
he, full of longing entertained a desire for what is fit for a 
sacrifice etc. 1 , owing to Ins wish to obtain oneness in nature 
with it. [ 206 ] 
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This verse stresses further the notion of safiga mentioned in 
the preceding verse. 

1 The word medhya has here a reference to the body and not to 
offerings of sacrifice, because already a reference is made to 
Prajapati’s wish for becoming atmanui —it is repeated here in BU 
1.2.7 also. 


srf^TfpTrT: n 

qrfts^UcidtSJfoftsg: *RrT: ^ 5T3TnfcT : II ^o\9 || 

(And) since the Prana then swelled 1 (his) body, which was 
devoid of fame and potency on account of His separation 
from Prajapati 2 , he became a horse; (he became) 
Prajapati. 3 [207] 

1 The word asvayat is for a Vedic form ah'at from root svi ‘to 
swell, grow, increase’. Or, is it, by any chance, an archaic form 
of asvayat from the denominative root asvaya ‘to act like a horse’ 
(i.e. ‘to enter like a horse’)? 

2 The words ‘(his) body’ refer to the gross manifest form of 
an individual sacrificer who is far removed from the status of 
Prajapati, the Hiranyagarbha—this has reference to the disappea¬ 
rance of Pranas mentioned in verse 203 above. The verse uses 
the word ka in kaviyogatah for conveying the sense of Prajapati in 
keeping with later (Upanisadic, or perhaps post-Upanisadic) 
tendency to do so. kaviyoga is understood from verse 204 above. 

3 This is said with a view to averting the idea of the non-iden¬ 
tity of the horse in the form of the body and Prajapati. This 
suggests that the horse, being Prajapati, is worship-deserving. 

>o 

[ This explains the reason for Asvamedha to be Prajapati’s 
name. ] 

Since the body, from which (the earlier) extant fame and 
potency had disappeared and which had thus become unfit 
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for sacrifice 1 , (now) became fit for sacrifice owing to the 
entry of that (i.e. Prajapati) (into it); for this reason, the 
Lord has become this 2 Asvamedha 3 . [ 208 ] 

1 Cf. medhya in verse 206 above. 

2 That means ‘well-known’. 

3 Cf. SP: sariram hi pranaviyogat. 

3 ffwcT> ^ ii 30$. n 

>o ' 


(The above) is stated with a view to (explaining) how the 
Asva ‘horse’ and Asvamedha ‘the horse-sacrifice’ would 
become praised in a proper manner, on account of their 
being of the nature of Prajapati. [209] 

$TTSRT*f II 

N 

[ This explains the purpose of esa ha va asvamedham (BU 
1.2.7).] 

(Now) it is proper to prescribe (lit. state) the worship 
together of the horse, which has a body comprising of 
time, region etc. 1 , and Fire together—therefore, for this 
purpose, follows the subsequent (part of the) work. 2 [210] 

1 This refers to the contents of BU 1.1.1. The word ‘etc.’ refers 
to the deity (of the sacrifice). 

2 In BU 1.1.1 there was discussion of the worship of the horse; 
there was no mention of the worship of fire. Therefore, the section 
in BU which begins with na ha va asvamedham has the purpose of 
showing that the two so-called worships are not different and 

that they together form but one worship. 



^RifqfcT m mfecEPre TH ^fcT: II II 
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[ This verse explains the purpose of the injunction asvamedharii 
veda (BU 1.2.7).] 

This later Sruti 1 proceeds indeed for the purpose of aver¬ 
ting the undesirable contingent situation that the words 
(Asva and Agni), which might not go together with each 
other owing to the absence of such words as prescribe 
(the worship of) Asva. 2 [211 ] 

Hereby is bridged over the apparent distance between ritual 
and philosophy. The purpose of the following passages is to 
assert that the worship of Asva and the worship of Fire are not 
two different worships. 

1 The injunction: asvamedharii veda. 

2 SP and NKL point out that, though the words adititvam 
veda are noticed in respect of the worship of Asva (BU 1.2.5), 
they are not pradhanavidhi which is desired to be stated. Cf. also 
Anandagiri on BUB: purvatra kriyapadasya...iti bhavah (p. 39). 

trcr q«r fMre II 

n ^3^ 11 

[ This verse connects ya enam evarii veda with the injunction 
kept in view by the preceding verse and gives the full meaning 
intended, viz. ‘he should know the Asvamedha according to the 
description which follows.’ ] 

He, who has thus known the Asvamedha in its true nature 
and also as having that nature which will be described 
(hereafter), should therefore know (the same) accor¬ 
dingly 1 . [212] 

1 According to the description winch follows. 

3TTc*TTW9* II 

ftsrTfwsrercVr: 11 ^33 11 
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it 

f^RcJtl'gq II II 

>o s 

rTrl: TOTCflTCTfHr cf ^FqT^T«TrT7c?T% || \\ 

[The following well compares with asvadrsti etc. in BUBV 
medhadrs ti on the same pattern. ] 

Having foimed a notion about his own body 1 as the horse, 
possessed of the properties of kdla, loka etc. 2 and being 
possessed of that kind of body 3 , the grandfather of all the 
world thought to himself, [213] 

‘Let me perform the Asvamedha once again.’ Then he let 
loose himself, a horse, who is possessed of the nature of 
earth, lokas etc. (and) who has no restraint whatever, [214] 

till the end of the year, (to move about) according to its 
sweet will and without any check. Then, after a year was 
over, he killed that (horse) also for his own sake. [215] 

J The word atman here means ‘body’. 

2 The word ‘etc.’ refers to the deity as in verse 210 above. 

3 A body on which are imposed the characteristics of kdla, loka 

etc. 

ivt |jh «-y^srsTrefa: n u 

[ This is a comment on pasun devatdbhyah... (BU 1.2.7).] 

That Prajapati (then) offered domestic and wild animals 
to the other deities as had become the limbs of his own 
body in one way or the other as is laid down (in the 
scriptures). [216] 

[There follows a comment on tasmat sarvadevatya (BU 
1.2.7).] 


nrftS^ftfgTTtqi rFSTT^ mf^T: II 
sfrfsTci sttstimh! ii ^ <\\$ w 
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ii 





II ^ II 


[ There follows a comment on tasmdt...sarvadevatya... (BU 
1.2.7).] 


Since Viraj did thus, therefore, only do the ritualists in 
this world kill a horse dedicated to Prajapati (and under¬ 
stand as one) made up of all deities, when it is sprinkled 
over with water. [217] 

Since (this is so,) therefore one, who knows the truth that 
is thus explained (in the Upanisad) should, with a wish 
(to obtain the nature of) Mrtyu, perform the said (ritual) 
accoringly. [218] 


/ t 

[ Verses 219-227 are the explanation of the result of the wor¬ 
ship of Asvamedha. ] 


Having enjoined (lit. described) the nature of the activity 
of worship (i.e. performance of the ritual), now proceeds 
the later (portion of the) Sruti, with the specification! esa 
vd .. -, 1 indeed with a desire to state its result (lit. fruit). [219] 


1 That is, esa ha vd ...; the word ha is dropped in the verse for 
the sake of metre. 


H qtf fffT ^7% || || 

And (in the Sruti beginning with) sa esa ...is directly 
pointed out as the result the one 1 that is secured by davsana? 
etc. and has the horse as its means (for accomplishing the 
desired result 3 ). j- 22 q ] 

This refers to the Sun in the sky. That is to say, the perform¬ 
ance of Asvamedha results into the actual worship of Aditya. 
2 The word darSana is nothing but updsana as seen in the be- 
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ginning of this Brahmana, viz. in 1.2.1 and also in 1.1.1, and the 
word ‘etc.’ means manana. This refers to the identification of the 
different parts of the ritual as the objects in the worship of fire. 
3 This refers to the actual performance of Asvamedha. 

SPSFtsft Tfa: tTT^T|^T IcZTTfeirrfecT: I! II 

In the Sruti beginning with usd is stated that the Sun itself 
is the Asvamedha (which is accomplished 1 ) by the only 
way of (viz. creating) apiirva through the performance of 
the Asvamedha. * [221] 

SP supports the meaning of the verse by a line from Manu- 
smrti, viz. 3.76: agnau prastdhutih samyag ddityam upatisthatah ... 

Accomplishing the performance of the Asvamedha is per¬ 
forming the worship of the Sun and thereby becoming one with 
Him. This signifies the oneness of the darsana and karman (as in 
the preceding verse) . Cf. NKL: (on that verse) asvamedhopasanam 
asvamedhas caditya evety arthah. 

cT^T WZRm 3TTr*TT II 

cFtr srts^cT: gftfecT: ll qqq II 

qifwtsfh?: ii 

STlcWR q^ a^lfl SW* ?T>^T ^'tfeTT: II II 

Year is the nature of that (Sun) because it has only Aditya 
as its cause and that fire, which was to be collected and 
which has been described before as an aspect of that 
(Aditya) who is the form of the sacrifice, as said before, [ 222 ] 

is of the nature of the result, i.e. this very terrestrial fire. 

So are these three worlds the forms 1 of that (Aditya) as 
said belore. [ 223 ] 

* 

1 dtmanah = sariravayvah ; the very body which has the worlds 
as its limbs. 
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snftfcft n 


fafrTTc*TTf£R^ Wsfcg: II II 


As said before, Aditya and Agni, who are tw r o forms (of the 
Asvamedha), (of the sacrifice) being its means 1 and also 
the sacrifice, have, on performing their own duties 2 , 
become but one, viz. the Prana 3 . [ 224 ] 

2 It signifies ‘by porducing the result of the performance’. 
2 Even these two deities have to perform their role in the 
Asvamedha and then they attain the higher status of Prana etc. 

3 The word asu is used here in feminine to indicate pranadevata 
(f.) ‘the deity of the name Prana’. Or, is this a case of double 
samdhi? 


SftrET II 

c o 

[ This explains apa punar mrtyum jayate (BU 1.2.7).] 

(And) Mrtyu 1 , who is described as possessed of hunger 
and devourer of all foods, is himself the self of one who has 
known (the Brahman) and (also) the Atman that would 
be without old age and without death. [ 225 ] 

J Like the word asu in the previous verse, the word mrtyu here 
is used in the feminine thereby to indicate mrtyudevata, that is 
identical with the Atman. 

't*TTTKctF^HTTcT II 

c >0 C O O N 

W&ti ^SFSHTcf II ^ II 

[This explains mrtyur asya (BU 1.2.7).] 

And since he (the learned man) is (that) Mrtyu (himself), 
bodily death would not affect him 1 . Once he dies (in the 
usual sense), he is liberated from all bonds by his form 
of Prana. [226 ] 
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1 This is further described in the style of the Brahmanas as 
etdsdrh devatanam eko bhavati at the end of BU 1.2.7. 

^cTHi w rer: n 

sTic^rrfVrvft n n 

NO 


[This explains etdsdrh devatanam...] 

By the performance of the worship as described (herein), 
a wise man becomes this Atman which is non-distinct 
from all the deities which are differentiated by the variety 
(of names) Agni etc. . [ 227 ] 

II iti prathamadhyayasya dvitiyam asvamedhabrahmanam samaptamU 




BRHADARANYKOPANISAD- 
BHASYA-VARTIKA 
BUBV 1.3 
Udgltha Brahma na 


C >9 ON' 

[In these verses Suresvara, following Sankara’s Bhasya, points 
to the connection between the preceding portion of the BU and 
this Brahmana.] 

Everywhere in this Vedic lore is heard (that) the result of 
the (various ritual) activities, joint with the instruction 
imparted by the scriptures as also (that which results) from 
knowledge 1 , is becoming (one with) Mrtyu 2 . [1] 

This verse aims at pointing out the distinction between the 
Udgitha Upasana and every other Upasana, as understood in this 
Brahmana. Though mytyubhava is said to be the result of any of 
the other Upasanas, it is not absolute liberation. This is the first 
point of distinction between the Udgltha Upasana and other 
Upasanas. NKL says: The Brahman is called the Udgitha, be¬ 
cause it refers to meditation on, or pondering over, the nature 
of Prana (=Brahman) and not to any ritual. 

J This refers to jhana about the true nature of the ritual activity 
which leads to non-eternal reward; this knowledge leads to mukti. 
But, there seems to be here only concessional acceptance of 
jhanakarmasamuccaya. The Udgitha Upasana is distinct from 
every other Upasana, for it is not sastrokta-karman but it is a 
means to the acquisition of jhana mentioned just before. The 
word jhana mentioned in the first line refers to the instruction 
of the Sruti ( yijhana ). 

2 Refer to BUBV 1.2. See Introduction to Suresvara's Vartika 
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on Asva- and Asvamedha Brahmana (Delhi: Motilal Banarsidass, 
1990), pp. xv-xvii; and the next verse. 

CT T&m cn^Ts^T II 'R II 

c >9 c O ^ 

That Mrtyu, by resorting to which there results cessation 
of bodily limitations, is mentioned here 1 by the word 
mrtyu 2 which has been the result 3 . PI 

J In the word adhyatmika , dtman means ‘body , cf. 1.1.4, 144, 

213; 223. J . , c , 

2 This is a reference to BUBV 1.2 (cf. Introduction to Sures¬ 
vara's Vartika on Asva- and Asvamedha Brahmana , pp. xvii-xviii) 

and also mytyvatmabhava in BUB. 

3 Namely, the result of ritual activity performed after knowing 

its true nature as worship of Prana, the inner self. 

II 3 II 

As to the statement of the result of the Asvamedha, it is 
for effecting the indication of the various knowledges of 
(different) activities (i.e. worships); it is not for (under¬ 
standing the result of) the Asvamedha (only). [3] 

NKL states that the Upasanas other than the Asvamedha 
Upasana (viz. Agni Upasana) do not bring about the same result, 
viz. mrtyuprdpti; that is to say: they do not effect brahmaprdptu 

ti m i fid m II 

ii v n 

Accruing of a lesser 1 reward (results) from lesser activities 
and knowledge. Smallness comes from the overpowering 
(of those two 2 ) by (their contact with) the demoniac sins 3 . [4] 

iThe first ‘lesser’ refers to such an Upasana as implies subject- 
object relationship and the latter ‘lesser refers to anything else 
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than the worship of the knowledge of (the nature of) the 
Brahman, 

2 Namely, activity and knowledge. 

3 Such as raga, lobha etc. These are defects of individuals; in 
other words, there is no purification (i.e. purging of the sins) of 
tin individual’s citta. 

5TPTFT ^ fiPTdcTPT II * II 

[An objection is being introduced:] 

Be it told as to whence there originate the activity and 
the knowledge which are overpowered by the demoniac 
sins such as attachment etc. above (ati) 1 the desired 
end. [5] 

^That is, setting aside. This refers to pitflokaprapti; cf. CU 
5.10.4; BU 3.1.8; Jaiminiya Upanisadl.Z.W . 

qr a i CT gftfgr arwrif * n 

c ^ « 

fcW|TTts^TTf^ II \ II 

That one obtains Mrtyu 1 itself by means of activity joint 
with knowledge was declared on several occasions 2 by 
earlier &ruti texts 3 . [6] 

^his Mrtyu is Pranadevata connected with various Upasanas; 
viz. the status of Hiranyagarbha. 

2 This refers to mrtyur asyatma (cf. BUBV 1.2.225) etc., and 
other sentences connected with other (prescribed) Upasanas. 
3 BU 1.2.7; 1.3.9; Jaiminiya Upanisad 3.12.5. 



Now here starts the later (portion of the) £ruti in order 
that one is able to obtain the knowledge that destroys the 
obstacle 1 to the rise of the knowledge of that (Sutratman), 
and that one obtains (the knowledge of) the deity of the 
Udgitha. [7] 







4 Suresvaras Vartika on Udgitha Brdhmana 

1 The text of AnSS reads vighnaya....labdhaye, but it should 
read vighnapadhvasti.. .as shown by the edition of NKL and by 
SP’s explanation. The first line in AnSS text as it is is understood 
as an instance of sapek§a samasa. 

SPT M 

o c N 

[Now an objection is raised on the basis of BU 1.3.12. mrtyum 
atikranto dipyate .] 

But, since one hears that the result of (ritual) activity and 

Udgitha-/«<z«fl (joined together) is transcending 1 Mrtyu 2 , 

therefore, obtaining Mrtyu (i.e. oneness with it) from them 

(viz. Udgitha-yn^a and ritual activity) is not the reward of 

the two. 

iCf. 50 ’ gnir abhavat, (BU 1.3.12)... sa vdyur abhavat etc. 

2 That is to say: becoming one with Mrtyu = Sutratman. 




[This is an answer to the preceding.] 

(This is) not (so), because (one hears) from the Sruti 1 that 
(the knowledge of) the result of that is oneness with the 
deities, Agni etc. 2 As for transcending Mrtyu, (it consists 
in transcending) natural attachment (to bodily and other 
pleasures) (and) is (thus) a distinct reward. [9] 

*Sp cites: etasarn devatanam eko bhavati (BU 1.2.7) and so 
» g n i r abhavat (BU 1.3.12) etc. mentioned in note 1 on the preced¬ 
ing verse. 

2 These are already mentioned in BUBV 1.2. 

fct: n 

d^lPd^frT: II V U 

[This verse states in brief the purpose of the narrative.] 
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What (then) is that natural defect (lit. sin)? so also, 
whence does it come into existence? by what would there be 
keeping away from it possible? and how? — all this is 
discussed (in what follows.) *• 

^ < Ten+T I \ 

M 1 * ^^ ** 

In order to establish the things mentioned (thus) 1 , this 
Sruti passage, which is of the nature of a narrative, pro¬ 
ceeds to discuss (lit. examine or explain) (the nature of 
Prana) 2 , beginning with (the words) dvaya ha. [11] 

1 This refers to the questions mentioned in the preceding verse. 
2 It is the Udglthadevata, so-called in verse 7 above, the real 
nature of Prana as pure, unaffected by any attachment to worldly 
objects and pleasure. 

srrsTPTrq sft ^rferrft 'Ktarfa i \ 

Verily, whosoever, entitled (to the Udgitha worship) 1 , 
wishes to get the status of Prajapati, attains it, having first 
ascertained that 2 by means of this Sruti 3 and then by per¬ 
forming the worship 4 (of Prana). [12] 

iSP seems to refer this to the one who is entitled to perform 
Soma sacrifice. 

2 The nature of Prana having the qualities like purity etc. 

3 BU 1.3. 

4 For the word updsana we use ‘worship’, since BU, BUB and 
BUBV appear to use it in different places with different nuances 
which are covered by this word. We shall specify the exact 
nuance wherever desirable. Cf. Introduction. 

Suresvara's discussion on BU 1.3.1 begins here and continues 
up to verse 126 , touching various allied topics in passing. 



6 


Suresvara's Vartika on Udgitha Brahmana 


The particle ha here 1 is used as indicative 2 of what happen¬ 
ed in the previous life of the present day Prajapati. [13] 

Suresvara refers to the changing cycle of Kalpas and, accord¬ 
ingly, even to the merger of Prajapati into the Brahman for be¬ 
ing born again as Prajapati in every subsequent Kalpa. 

x The word atra is an adverb in locative sense and refers to the 
statement of the first line. 

2 SP points out that particles do not express any meaning, they 
only indicate the same. This refers to the view mentioned in 
Nirukta \A\ndmakhydtayos tu karmopasamyogadyotaka bhavanti. 

iTSWFr: SRITfa: II 

% c 

Here is mentioned (as) the sacrificer Prajapati, with his 
future status 1 in view, and not any other (sacrificer) who 
has (some other) purpose. 2 [14] 

x This is literally ‘modification or transformation of a human 
sacrificer into Prajapati (=Praria)’. 

2 An ordinary sacrificer who wishes to achieve results of ritual 
actions such as riches etc., but not the status of Prana. Those 
results are only temporary! 

ff? TT II 

II n II 

Since, everywhere the instruction of the Sruti 1 for (every) 
individual is in every way in respect of knowledge and 
activity, therefore, it is only that (individual sacrificer) 2 
who is mentioned here. [15] 

X NKL understands sarvah in the sense of both the Srauta and 
the Smarta instruction; cf. srautah smartas ca sarvaprakara ity 
art hah. 

2 That sacrificer means such a sacrificer as wishes to know both 
the nature of the diety as Prana and the procedure of the per¬ 
formance. 
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[This explains tasyaivaprajapateh. ..(BUB p. 44).] 


Further, here are mentioned the very pranas (sense- 
organs) 1 of that (sacrificed, produced as they are by his 
(ritual) activities and knowledge (in the earlier life or 
lives) as also from purity and impurity, as the off-springs 
of Prajapati, because there is an indication (of the same) 
from the statement of Speech and others 2 . [16] 


This verse explains the significance of the suffix which forms 

the word Prajapatya from Prajapati. 

x For prana in the sense of organs cf. BSB 2.4.1; 2.4.5 (and also 

in later verses of this Brahmana). 

2 They refer to BU 1.3.3ff. referring to Nose, Eye, Ear, manas 

etc. 


rTcT* U 3^ M 


And. therefore, because of the relation of the words dvaya 
ha..!to the worship of the Udgltha, the narrative (here) 
has begun with the purpose of explaining clearly the nature 
(lit. the meaning) of the object of worship. [17] 

Both SP and NKL point out that the narrative has inherent 
connection with the worship of Udgitha. 


STrt ^(*3 ^rTT \\ 

+*HlsFTR*ft %frT M 3^ M 

Therefore, there follows (lit. is put forth) an examination 
(of the thought as to) why Prana should be (accepted) in 
this section (as) the deity of (the Abhyarohajapa=) the 
recitation for elevation 1 , and not Speech and others. [18] 

rphis refers to BU 1.3.28: asato ma sad gamaya....mrtyor md 
amrtam gamaya. This recitation forms a part of the Udgiha wor¬ 
ship as will be clear later. 
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5TfTil<sMlfe7T UcM lg Miretf^ (h^U I II *15. II 

Therefore, with a view to establishing the pre-eminence of 
Prana by means of (the method of)Anvaya and Vyatireka 1 , 
the narrative has begun specifically with the censure 2 of the 
organ of speech and others. r 


*Read SP: sati prane vagadivyaparo nanyatha. 

“This is a literal translation of ninda, but the word ninda indi¬ 
cates here rejection. 

^3^ fa(II || 

o 

The pranas (i.e. sense-organs) become possessed of the 
nature of gods and demons on account of the impressions 
of knowledge and activity which have resulted from (the 
teaching of) the scriptures and from their own nature, i.e. 
thus owing to the limiting adjuncts which are opposed 1 (in 
nature to one another). [20] 

translation follows the edition of NKL and SP which read 
viruddhopadhi. .. even though AnSS reads niruddhopddhi , obvious¬ 
ly it is a mis-reading. 

erimstat ct«tt fa* t h^h 

[Reference is made to kati deva yajnavalkya iti (BU 3.9.1), a 
question put to Yajnavalkya, the seer of BU.] 

As it is said of one and the same Prana that it has distinct 
forms (which are) counted (in) thousand etc., so also (is 
there) the division 1 of Speech and others, owing to the 
difference in their manifold (i.e. varied) capacity 2 . [21] 

2 The words ‘into different forms’ are to be supplied. 
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2 This refers to the upadhis mentioned in the previous verse, 
Jastriya and itara (= svabhavika) jnanakarmani. 

iTcft ^TPTtH: FTCtTcftS^T: M ^ M 

Since the natural behaviour (lit. activity) of all beings is 
described (as) demoniac (and) any divine activity has to be 
performed with effort, therefore, the demons are elders 
(lit. larger) in number. [22] 

It is everyone’s experience that the demoniac activities out¬ 
number the divine activities, because it is in the nature of 
human beings to turn to the former, whereas the latter require 
special efforts. 


Here (i.e. in this section) the words vac ‘Speech’ and 
others are expressive of (their relevant) deities and they are 
not taken to have the specific organs (of their activity) as 
their object (as their primary meaning), on account of 
their perishability (lit. mortality). [23] 




Here (i.e. in this Brahmana) only (attaining) oneness with 
the deity 1 is accepted as the result of the knowledge of the 
divine and the activity directed towards the divine. Limita¬ 
tion in the form of the body etc. 2 is not (so) accepted, 
because it is demoniac (in its origin) 3 . [24] 

This is one more argument for understanding devata from the 
words vac and others. 

ijhis refers to the sentences like so'gnir abhavat (BU 1.3.12 ff.) 
2 The word ‘etc.’ refers to raga, lob ha etc. 

3 It is asahgaja. 
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%ct: vrm u 

^RT^mtSrftsgTT %^T: ^TT*ftsf?TOc*3rT: II II 

Generally, the mind even of the elite is prone to violence. 
Therefore, the demons are larger 1 , in number and the gods, 
who originate from the (necessary) great effort (towards 
the activities prescribed by scripture), are smaller (lit. 
younger) in number. [25] 

x Larger and smaller in translation contrast with each other. 
Cf. verse 22 above. 

3TPTshrT cTcftSTtfN tcPTT II ^ II 

[This explains lokesu nimittabhiitesu. ..(BUB p. 45)] 

Since (the origin of this universe), beginning with the 
Brahman and ending with all that is steady, is effected from 
only (the practice of) merit and demerit, therefore 1 , the 
sons of Diti and the gods rivalled with one another. [26] 

1 This is explained by SP as svabhaviketarajnanavasat. 

II ^ n 

C\ N 

[Verses 27-29 are the explanation of verse 26 above.] 

What the gods wished to do was: ‘Let us raise Prajapati 
here (in the manifest universe) from his demoniac disposi¬ 
tions 1 and lead this one to the levels 2 of the divine.’ [27] 

Prajapati (Hiranyagarbha) is conceived as the first sacrificer. 
In this regard, cf. BUBV 1.2.205-6. The word adhikara literally 
means ‘capacity for activity enjoined on the sacrificer (Prajapati) 
by scripture’, but here is meant his proneness to undertake the 
sacrificial activities. 

2 The plural is used in view of many sacrificers, each of whom 
is a Prajapati. 
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^PT^tHTf?mSFTT: 1I 



: M ^ M 


(As against this), the decision of the sons of Diti was: Let 
us, who are possessed of various means such as kama, 
krodha etc., cut this one, viz. the sacrifices (away) from 
his divine (dispositions) and bring him to the levels of the 

demons.’ 


>o c 

[This explains devanam ca (BUB p. 45).] 

(Thus) the gods and the demons, who were possessed of the 
divine and the demoniac temperaments respectively (for) 
activities (which can be accomplished) with effort and 
without it (i.e. the effort 1 ), rivalled mutually, owing the 
opposition (in respect of their ends.) t 29 J 

ijhis refers to men’s svabhavika karmun', cf. svabhavaja. in 
verse 20 above. 


3TSRRT * !I^o II 

[This explai is evam kaniyastvad abhibh uya man ah (BUB p. 45).] 

Those gods, who Were much (bhuyah) oppressed by the 
demoniac strength 1 on account of the smallness (in their 
number), were without any support, (and) they did not find 
a shelter (i.e. protection). [30] 

1 Or alternatively, ‘who were oppressed by the greater strength 
of the demons...’ (read bhuyobalena). 

(N O ' 

iiU« 

They (gods), not finding (lit. seeing) any shelter 1 assembled 
together and talked among themselves—(in this con- 
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text) the word hanta (in the Sruti sentence hantasurdn...) 
is expressive of the agreement (amongst them thus): ‘Let 
(this) be done without a (moment’s) thought 2 — [31] 

J Or alternatively, ‘happiness (in store for themselves)’. 

2 This is parenthetical; the next verse is the gods’ speech. 

^I Id kHUSPTTrT II 

II || 

‘Let us, having conquered the demons who wish to conquer 
us, by resorting to the nature of the Udgatr 1 , overcome the 
demoniac state (that has befallen us) and attain the divine 
status.’ [ 32 ] 

*This explains udgithena (BU 1.3.1), following BUB on it, viz. 
udgithakarmapaddrthakartrsxarupasrayena ‘resorting to the agent 
of the ritual called the Udgitha’ (BUB p. 46). This emphasises 
the superior mystic power of the Udgatr priest, who is (later on 
shown as) identical with Prana. 

^ wr 11 33 n 

The attainment of the (nature of) the deity of the Udgitha 
becomes possible on account of the combination of the 
knowledge and the activity (i.e. performance of the Udgana). 
Here (i.e. in this regard), the recitation for elevation is the 
activity. 1 But here (i.e. in what follows) is examined (only) 
knowledge 2 . [33] 

J Cf. verse 18 above. 

2 It is the knowledge of the nature of Prana, the deity of the 
Udgitha. 


sfo ^ #^frT crfg-sr: II 3* II 

[Verses 34-40 refute the supposition that the narrative dvaya 
ha... does not intend to be an exposition of knowledge.] 
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If (one were to say:) ‘This is not a discussion of know¬ 
ledge, for it is a eulogistic statement (Arthavada) about 
the remainder of the injunction. 1 ’, (we say:) ‘This could 
not be be so (understood), for there is an injunction (regard¬ 


ing the recitation) in (the sentence) evarh veda .’ 


[34] 


injunction regarding recitation of the formula for elevation; 
this means: evam veda ( = evam vidyat ), itself being formally an 
injunction, cannot be a statement eulogistic or ancillary to any 
other injunction. The objection is to be understood thus: “Is 
this narrative to be considered as ancillary to japavidhH or to 
udgithavidhiV *, as pointed out by NKL. 





(Then) if (one were to say:) ‘This is an ancillary to the 
performance (which is meant) in the injunction regarding 
the Udgitha, i.e. the recitation of the Udgitha, on 
account of its being heard (i.e. stated in the £ruti) with 
reference to the injunction regarding the Udgitha’, (our 
answer is:) It is not reasonable (to say so), since the con¬ 
text is not of that (viz. the Udgitha); and also because the 
injunction regarding that is prescribed elsewhere.’ [35] 

According to NKL, the first alternative which is discussed in 
verse 34 was regarding Abhyarohajapa and the other regarding 
udgithavidhi , in verse 35. SP points out the purport of this objec¬ 
tion thus: The statement dvaya ha...is made in the nearness of 
the prescription of the activity of the Udgatr which is the prin¬ 
cipal action and therefore dvaya ha... does not form a part of the 
exposition of knowledge. 



II 


(And) because there is here the context of knowledge, the 
Udgitha is not prescribed here. Yet ( ca ) the recitation (for 
elevation), not being compulsory, it has to be enjoined for 


one who knows 1 . 


[36] 
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SP points out that Abhyarohajapa is prescribed also for one 
who has the knowledgelof the nature of Prana. It is not a com¬ 
pulsory requirement for such a knower. This implies that, even 
before the recitation, one may have known the nature of Prana. 

1 ‘One who knows the purpose of the Udgitha Upasana.’ 

gfcPT II 

dffd ' fe r cft 5TPT II 3\s u 

Also because here is heard knowledge as yielding abun¬ 
dant fruit, therefore, in the statement tadd haitat,.... it is 
intended to prescribe knowledge owing to its having (an 
excellent) result 1 . [37] 

The prescription for knowledge means prescription of the 
Upasana of the Udgitha. 

x The variant noted in SP in the AnSS tasrndt tatphalavattvat 
is better and therefore it is followed in the translation. 

4 

f? STRTtqiflT II 

And it is intended here to state the Upasana of Prana as 
there is the statement about purity and impurity (regard¬ 
ing Prana and others). If, by the censure of Speech and 
others, the worship of the principal Prana [38] 

was not sought to be prescribed, then (the question is:) 
‘What is the result of the censure of that (Speech)? and of 
the praise of Prana 1 ?’ Therefore, in this context 2 , we infer 
the injunction (regarding knowledge) from Arthavada 3 
‘the statement of (its) ancillary,’ the cause of (or reason 
for) inference. [39] 

The argument uses the method of Anvaya and Vyatireka. 
x The word ana means Prana. 

2 The word prakarane is to be supplied after atra. 

3 Namely, vagadininda. 
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Sr^Hd'H II 
vjm^H* TcT > S^T Mil(rfTdpTdtaKTPT llVoll 

Since 1 the result of the Upasana is heard (to be one’s) 
coming to obtain the nature of Prana, therefore, it should 
be understood (lit. seen) that (in this context of the narra¬ 
tive) the worship of Prana is sought to be prescribed. [40] 

2 SP points out that there is double Samdhi in yatopasaphalam 
which is equal to yata upasaphalam; this indicates the archaic 
tendency in Suresvara’s composition. 

Verses 41-48 refute the supposition that Prana, the object of an 
Upasana is *possessed of properties like purity etc' (like any other 
object)—this implies opposition to the idea of nirguna Brahman. 

* T 3MlfeyM r U § * II II 

[This explains bhavatu nama prahasyopasanam (BUB p.47).] 

(One might oppose thus:) ‘Granted that the worship of 
Prana is (understood here) on the basis of the supporting 
reason (which is) well adduced (lit. stated) above, yet (in 
the case of Prana) being possessed of excellence such as 
purity etc. 1 does not follow from the authoritative means 
(adopted by you) 2 .’ [41] 

J Cf. verse 38 above. 

2 The word mana in the last part of the verse stands for sukta 
which is mentioned in the earlier half; it refers to the sabdapra- 
mana , i.e. &ruti. 

*T 

>9 

(The answer to this is:) ‘Let it be (understood in the case) 
of Prana that there is excellence also (as stated in the 
Sruti), since its worship (is understood); and also because, 
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in respect of both 1 , the authoritativeness (of the 3ruti) is 
desired (i.e. accepted) here (i.e. in the injunction regard¬ 
ing the worship of Udgitha).’ [42] 

This argument is based on devatadhikarananyaya (BS 1.3.26- 
33). 

2 It means upasana and pranadevatasuddhi. A well-known 
verse, viz. “vigraho havisam bhoga aisvaryam ca prasannataj 
phalapradanam ity etat pahcakam vigrahadikam/j” justifies this 
argument. 


to 11 

\3 O « 

[This explains sa syat (BUB p. 47) in answer to the objection 
syat srutatvat.] 

(A counter argument is:) One might say: ‘From purity 
etc. is understood only the praiseworthiness of this 
(Prana), since it is subsidiary to the injunction regarding 
the Upasana. Therefore, let it (viz. the statement of purity 
etc.) be understood as Arthavada.’ [43] 

fa 314*1 I^TO TTOT 11 II 

>© « 

(We answer:) ‘Since the relation of Praija (to excellence 
etc.) is understood as authoritative, (then tell us) resorting 
to which strength 1 (you understand) the statement of 
purity etc. as Arthavada.’ [44] 

J It means ‘strong proof’. 

^TT«TrSm*TPFit TOT II ** II 

o c 

‘Indeed we do not know (lit. see or find) here (in 
Sastric dealings) any eye 1 , leaving aside the means of 
knowing (viz. the Sruti) for purposes of deciding what is 
to be proven and what the means of proving it, whereby 
this one 2 could be considered as false.’ [45] 
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1 That is to say: the means of knowing. 

2 It means ‘the Sruti which we have adduced as a proof of 
knowing that Prana is possessed of excellence etc.’ 

TT? zftqTfrresra: h 

5rr3T^Tcr: frngTcT: M II 

Since the qualities such as (ever) abiding in the mouth 1 
do not belong to anyone else (than Prana) in the same 
way as (the character of) fire in a woman, because that 
(matter) is established (in its true nature) by direct 
perception; therefore, Prana is (established as) possessed 
of purity etc. [46] 

x This is the force of the suffix ya added to asan. 

3renafqqirr ^ § mi srrwt *TcTT: i i 
*rrerfgre tor c %A *ri n n 

By (what reason then) can these, viz. purity etc., as quali¬ 
ties of Prana, though not the object of the eyes etc. (and) 
known from Agama, be false, when there is no opposition 
to the (authoritative) means (viz. £ruti)? [47] 

q livmi 

\9 C\ 

Like the ears etc., the various other means of knowing 
(also) have their own special objects of knowledge. (Conse¬ 
quently), there is nothing else than (one’s own) experience 
which serves as a means of knowing which can reveal the 
object to be known 1 . [48] 

l tanmeyaprathane of AnSS edition (also SP agrees) is read in 
the NKL as tanmeyagrathane. NKL paraphrases it as martame- 
yasambandhe (which is visayavisayisambandhe, following the 

note by the editor of NKL). Translation follows SP. 

Verses 49-65 explain that , since falsity is difficult to explain , 
purity etc. of Prana are not false . 
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<TT*TPTcT: 11 

cfttpr: || Vfc II 

(A questions is asked:) ‘Whether the nature of falsity of 
the existential entity, viz. Prana, would be in addition to 
(i.e. besides or apart from) the ultimate reality, or as non- 
distinct from that reality.’ (The answer is:) ‘Thus also, it 
cannot be explained.’ [49] 

The qualities attributed to Prana, viz. purity etc. are disputed. 
There are two alternatives posited: (i) Prana is distinct from the 
ultimate reality; and (ii) Prana is not distinct from it. 

II II 

If it has distinction from the ultimate reality, then (this) 
other 1 has its proof (i.e. gets established) by its own 
strength. 2 What would (then) be ‘being false object’? [50] 

This answers away the first alternative. 

1 Namely, Prana which is posited as false. 

2 This falsity has to be declared as self-established, for there is 
not seen any connection of it whatever with either the Reality 
or a non-existent. 

^ ferfafeni «wfxGi n 

As against this, no thing which has the nature of the ulti¬ 
mate reality can anywhere (or ever) be untrue because the 
untruth of the untrue also would be of the nature of the 
ultimate reality. [51] 

This answers away the second alternative mentioned in verse 
49 above. 

This points to the Reality which is explained by SP thus: 
asatyasyapi svarupam sadvastvatmana vacyam ato bhedapaksanu- 
papatteh sad advaitam ity art hah. 
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srcy^wH'^^wilsn^ cngfcr: n v< n 

This division of the true and the false is in respect of that 
thing which is of the nature of what is partless (and) it 
(viz. the division) arises from the cause, viz. ignorance, 
regarding (the nature of) the inner self. On knowing (the 
nature of) that 1 (viz. the inner self), there occurs the des¬ 
truction of that (viz. ignorance). [52] 

This verse is an answer to the possible objection: Even the 
Siddhantin holds the division of the universe into true and 
false; (cf. satyanrte mithumikrtya...vyavahdrah in Sankara’s 
BSB (adhyasabhasya ).) 

1 The first tat ‘that’ refers to the pratyak and the second to 
ignorance about its nature. 

This explains the effect of the knowledge of the real absence 
of division into true and false. 

c\ >o 

cTcPttsfa f^TT^ncRcTT *TcT: II *3 II 

(The Self) which has mounted on the plank in the form of 
its own appearance 1 in the states resulting from the igno¬ 
rance of itself (svu) is not connected with them, even while 
existing in them, and has (later) become identical with 
Isvara and others. 2 

This is an explanation of tadbodhdt eva taddhatifr in the 
preceding verse. 

x This refers to Suresvara’s theory of Abhasa ‘appearance’. 
2 The word‘etc.’ stands for sdksin, karana, antaryamin (SP); 
cf. avidyakrtanamarupopadhyanurodhisvaro bhavati (BSB 2.1.14). 
In other words, the expressions Isvara etc. also are owing to the 
ignorance about the Reality. 


fTTcfitfcT 9*f<T: II II 
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Since ignorance about that (ultimate reality) and the entire 
world which, having the nature of that (Isvara), has arisen 
from that, therefore, having restated that, indeed, has 
the £ruti clearly said ‘atma ...eva n [54] 

This verse points to an authoritative Sruti in support of the 
argument in the preceding verse, viz. sesvaram jagad avidyam. 
x This should refer to atmety evopaslta.... 

ct^T sprarra n six n 

Even 1 in later portion 2 , we shall explain with cogent argu¬ 
ments (and) in such a way as shows that all the means of 
knowing can be said to have only the oneness of the Atman 
as the object of knowing 3 . [55] 

iThe word api ‘even’ refers to what is said in SV. 

2 The word udarke refers to the discussion of vyakrta accord¬ 
ing to SP and avyakrta according to the editor of NKL! 

3 CfNKL: dvaitasya mithyatve pratyaksader andlambanasya- 
manatvam (the editor explains: cinolcimbcincisyci as vastvcivisciyci~ 
kasya ). 


II %% II 

So also the rise of the knowledge, that the notion of 
(Prana’s purity etc.) is false, would be, owning to (some) 
fault in reasoning 1 , the cause of knowledge to be stultified. 
There cannot, therefore, be anything else than this as 
the cause 2 (of the knowledge) to be stultified. [56] 

This verse is intended to explain the need of knowing the 
uniqueness of the Reality ( aikatwiya ) because the objector would 
raise an objection: ‘Since the Sruti expressive of the uniqueness 
of the Reality is false, there is no means to prove it, viz. the 
uniqueness.’ It explains the cause of the unauthoritative know¬ 
ledge. This has a basis in verse 50 above. 
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iThis refers to reasoning (. jiidpaka). 

2 This refers to the so-called productive cause ( karaka ). 


5T fcft f^fct I I 

frr^w m nvs m 


(One would then ask:) ‘In this case 1 , both of them 2 are not 
noticed (to exist); why is it then said to be false? (The answer 
is:) Knowledge (is said to) have occurred when the object 
of knowledge is obtained; 3 whatever is knowledge cannot 

be false.’ [57] 


1 The word iha stands for srutijanya-aikdtmya-jnana. 

• 2 This means ‘there is no karanadosa and no svarupadosa ; cf. 
note on the preceding verse. 

3 This obtaining is in reality the becoming one of the so-called 
knower and the so-called object of his knowing^ cf. SP: miter 
aikyabodhasya meye paramdrthasatye paryavasanat. 


[aviparitarthapratipatteh...(B\JB p. 47) is explained.] 

Therefore, bliss is certainly 1 obtained from the knowledge 
of the (Real) object which is not otherwise (grasped). 
However, no purpose is known (lit. seen) in this world for 
(the Real) object being known as otherwise. 2 [58] 

x It seems from SP that the verse read as ...cchreyo avapyate 
(without the Samdhi of o and a; but only without any purpose! 
hi ‘certainly’ makes it quite emphatic. Read SP: samyagbodha - 
dhina sreyovaptir iti sthanvadau prasiddham iti vaktum hisabdah , 
visamdhipathas tv aplialatvad upeksitah. 

2 Earlier it was pointed out that the purpose of the knowledge 
of the Real as it is securing liberation. There is however no 
purpose served by understanding it otherwise. Read in this 
context BUB (p. 47): yo liy aviparitam artham pratipadyate loke 
sa istam prapnoty anistad va nivartate, na viparitarthapratipattyd. 
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*TT mMUJ II 

cTFTTrT^Tt^s;^^ s^frcT: tTH II 


Since valid knowledge 1 depends only on (the knowledge 
of) the (Real) object itself and not dependent (lit. resting) 
on what is produced from the ignorance about it, 2 there¬ 
fore, when there is destruction of the ignorance of that, 
there follows the destruction of what is produced from 
(that) ignorance. r 


The argument in this verse is based on the acceptance even by 
the Siddhantin that knowledge arising from words is viparita 
‘false’, for it has for it an object that is connected with (i.e. 
affected by) upddhis and that which is not directly experienced 
by one. Cf. SP: asamsrstaparoksam vastv ekam evadvitiyam 
yatsaksyad ityadisruteh ... 

1 md=pramd. 

2 It refers to vastu ‘Real object’. Here we feel the cryptic or terse 
way of Suresvara’s writing: vastunistlid=vastu(ydthdrthya)- 
nistha. In tadajndna...tat refers only to vastu. 


* HfcT ?aTcr%T 11 

W II II 

C\ N ' 

This being the situation, the means of knowledge would 
not in any way give rise to the knowledge of twofold nature 
(viz. both real and unreal) 1 . Only thus there would be the 
character of the knowledge as informing about the object 
as it is. [60] 

x This is to say: the word is used in the sense ‘this is right and 
this is not right’. Cf. SP: samvidekarase manapravrttih. 


fanrot wsfe: qr*TR f^FTT *TrT: II l<\ II 

c >a ' 


Among the various notions of Isvara and others, the inner 
self stands uniform 1 (i.e. not variously understood), since 
an object of knowledge would not be that about which 
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there arises false knowledge, unless there is some one 
Reality (to prove that as false). * 

So far, i.e. from verse 58 up to this verse, Suresvara refuted 
the falsity in respect of the purity of the Atman as understood 
or implied by the opponent of Vedanta. Now, this verse aims to 
point out how the Siddhanta differs from Sunyavada. 

1 That is to say: various notions cannot be formed a ou 1 . 


STFrf \ * 

frn^frT ^ WVi U 

^Tlf^ ^frT TO \ 1 

srfciHRfe M \\ 

[Suresvara now states in verses 62-65 a second (i.e. an alterna 
tive) meaning of the word prakarana (BUB p. 47): naviparitartha 
...in respect of the falsity associated with Prana by an oppo¬ 
nent. The second line of verse 63 explains na pratimavad...(ti UU 

p. 48).] 

‘Whatever is obtained from the knowledge of the means of 
knowing (viz. the Sruti) 1 cannot be false on account of its 
being known (from the Sruti), because scriptures would be 
(considered as) conveying some undesirable information, if 
it informed (about the purity of the Atman) as false. [62] 
(It might be argued:) ‘We have already known that the 
name (etc.) is the Brahman.’ (We reply:) ‘No, because of the 
knowledge of the distinction (between the two). This 
knowledge, viz. (it is) Brahman, (which arises) when a 
name (etc.) is known, is like (that) when (the true nature 
of) an image 2 (is known).’ 1 •* 

■This is in consonance with the Siddhanta position that 
the knowledge of the Atman is obtained by only one means, viz. 
&ruti. 

This is explained fully in the following verse. 


cT«rr n V* h 
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‘As (in common life) they entertain the notion of Yisnu in 
what is in reality a stone, even though the distinction bet¬ 
ween the two is known, so it is enjoined (in the Sruti to 
entertain that) a name is to be taken as the Brahman.’ [64] 


Indeed, one who has not known the true nature of a rope 
sees (the rope) with the notion of a serpent. As against this 
(/w), since it is not (i.e. one does not do) so, this (your) 
say is incorrect (asat). j 


I Verses 66-68 state and refute the object that the Brahman 
does not exist and yet is seen in name etc.] 

If it is held: ‘There does not at all exist an entity (called) 
the Brahman, it is merely seeing (something as the 
Brahman).’ 1 (We reply:) ‘Not so, because in respect of a 
rc 2 etc., which are existent (things) indeed, there is seeing 
connected only with what are existents. 3 [66] 

1 The opponent implies similarity between namni brahma- 
drsti and rajjvdm sarpadrsti where (in the pairs) are involved one 
real and another non-existent. 

2 Cf. CU 1.6.1: iyarn evarg agnih sama. 

3 SP. rgadisu satsu sat dm prthivyadinam aropadarsanan nama - 
dav api saty eva sato brahmano drstir aropanlyety art hah. Also 
SP points to a number of Sruti passages (CU 6.2.1; Katha U 
6.13; TU 2.6.1) which declare the reality of the Brahman, and 
to the discussion on this point in SV. 


srai ferr ?r set 11 

>3 >3 ^ 

*ffar 3r*g *tstt nVit n \\ 

‘Since what is metaphorically conceived is dependent on 
what is primarily (intended), therefore, the metaphorically 
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conceived Brahman is like the metaphorically conceived 
fire which (fire) has necessarily pre-existed (the man). 1 [67] 

ijhis point is clarified in BUB (p. 49-50): pahcdgnyddisu cdg- 
nitvader gaunatvdn mukhydgnyddisadbhdvavan namadisu brahma - 
tvasya gaunatvdn mukhyabrahmasadbhavopapattih kriyarthais 
cavisesdd vidydrthdnam. This is an instance of gaunamukhyddhi- 
karananydya (Mimamsa SQtra 3.2.1.1). The commentary cites the 
known example of metaphorical speech agnih mdnavakab whose 
truth depends on the existence of a real fire already known or 
seen by a speaker. 




‘And there is not known (lit. seen) in the world any know¬ 
ledge which has some non-existent as its object. (Contrary 
to this) Sentience (i.e. the knowing one) is ever invariably 
existent even while all objects 1 (of knowledge) have 
variance’ 2 . [681 


2 This indicates the structure of any worldly understanding or 
the so-called knowledge situation, viz. the knower, the object of 
knowledge, the means of knowing and the decision in knowing, 
they are time and again referred to in BUBV etc. as matradi. 
Sentience is samvid or cidvastu. 

2 That is to say: the so-called objects might or might not exist. 


much fa h n 


[Verses 69-77 pertain to the objection that ‘the Vedanta sen¬ 
tences are unauthoritative, since they do not have injunctive 
force’ and its refutation.] 

And further (one should) not (argue that) ‘there is not 
here (merely) the semblance of a (scriptural) text, because 
the text is not characterised as injunction(s) ^and because 
the statement of the lore in respect of the Atman is not 
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marked by (or, does not refer to) some object(s) to be 
achieved by some action.’ [69] 

SP points out that the objection in the above is raised by one 
who is not aware of the portion of the SV (viz. 672ff.) pertaining 
to his argument: The instruction regarding the knowledge of 
the Brahman is not authoritative scripture owing to the lack of 
injunctive force in it. 


tTci^HSrgrfJT^T cPTT fw 11 Vso || 


ll^ll 


As the (ritual) activity such as Jyotistoma etc. which has 
the means specified (in the scripture) and consists in parts 
with their order (enjoined) in some way 1 and also has 
some particular reward, [70] 

is not the object of (any) other means of knowing and is 
known only from the Vedic sentence, so also here (in 
Vedanta) the (existential) entity (which is described as) 
apurva and so on 2 becomes known from the statement (in 
theSruti). [71] 


literally it means ‘such and such’. 

2 Cf. tad etad brahmapurvam anaparam anantaram abahyam 
(BU 2.5.19) 


crmrfewrTT sfe m tfwfonsT n 

r: n n 


And from the Vedic sentence that informs (us) about the 
existential entity as it is, there does not arise on our part 
the knowledge which is v either otherwise (than right) or 1 
beset with any doubt. [72] 


This verse has a basis in the possible doubt that knowledge 
gained from the Vedic (=Vedantic) sentence, being like any 
other knowledge, could be false or subject to doubt. 

1 yadi va=atha vd. 
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^ ^T^TrPn^cTT 11 


HMlIWd c ^ rc H T || V93 II 

If (it is said by the opponent:) ‘It is not proper (to hold a 
jndnaparavakya as an injunction) since there is absence of 
(any) effect to be produced.’, (the Vedantin enswers:) ‘This 
is not so, because the knowledge (which arises) from the 
statement (of the Sruti) has for its object (that which has 
that nature) 1 . Since the thing conveyed by the impulse 2 
here 3 is a thing to be produced (in future), it does not at all 
have the nature of that kind (of the thing).’ Yet (the 
Vedantin answers:) ‘That (nature of) the thing conveyed 
by the (so-called or formal) impulse is the nature of the 
thing as it is 4 , because it is conveyed by the authoritative 
means (viz. the Sruti)’. [73] 

The argument concerns and answers an alternative question 
regarding the nature of the thing conveyed by an injunction. 

1 tatharthatah is for tatharthavattvatab —an instance of Sures- 
vara’s cryptic style, or rather, use of unusual forms in place of 
the right/precise ones; it stands for yathabhutarthavattvatah. 
2 This means ‘the force behind any injunction’. 
Hha=karmakande —SP and NKL. 

4 The Brahman, as it is or in its true nature, is made known by 
the so-called injunction, or alternatively, any matter conveyed 
by any injunction. The injunction is understood here as ajnata- 
rthajnapaka. 

q«TTWcTT^TT flm: II ^ II 


Not also is there authoritativeness 1 of the knowledge aris¬ 
ing from that 2 as what is to be produced; (indeed) know¬ 
ledge has the nature of what has for its object a thing as it 
is only when it has its origin in what is an authoritative 
means of knowing. [74] 



28 


Suresvara s Vartika on Udgltha Brahmana 


The argument pertains to what makes the impulse in the Sruti 
about jhana authoritative. 

1 tatharthatd—pramdnatd (SP), pramanyam (NKL). 
2 taddhisana=tasyah (sruteh janita) buddhih. 

n vssui 

Hem *RRdsR: 11 

o o 

ffa 'T^TRfHHtcT II II 

In the case of him who understands the authoritativeness 
(of the &ruti sentences) on the basis of what is to be per¬ 
formed, there is the fault, called interdependence, (viz. 
thus:)— - [75] 

(Only) after (one has understood a Vedic sentence) in 
consonance (with the knowledge of) what is to be known 
(viz. what is to be accomplished), there is the acceptance 
of (that sentence as) the means of right knowledge; (and, at 
the same time, it is held that) there results (only) later the 
knowledge (of what is prescribed as) something to be 
accomplished or not to be accomplished. [76] 

Verse 76 explains the mutual dependence of pramdnavdkya 
and pramanavakyajanitartha. 

Heft HR II 

* 

HRHSfcpfJ HlrftSHWTcft farfa: II V3V9 II 

>a c 'O 

Since an authoritative means (of knowing) is, like the 
Sun, a uniform conveyer (of the objects) which have many 
mutually opposed forms, therefore, knowledge does not 
arise (only) from (a rule regarding) what is to be performed. [77] 

The nature of an authoritative means of knowing does not 
depend upon the various or opposed natures of the objects. This 
is seen from the Sun’s revealing objects of all kinds. Therefore, 
the Sruti can, in the same way, be authoritative in respect of 
what is to be accomplished and what is not to be accomplished. 
The important character of the £ruti is that it should be informa¬ 
tive of what is not known (from any other source). 
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«RRT fW II vac II 

[Verses 78-83 discuss whether the Brahman is the meaning 
of word(s) or that of sentence(s).] 

It might be argued: ‘On account of the absence of effecting 
(a product), (the statement about the Brahman) would 
have unauthoritativeness, since no construe of words is 
seen (as possible) here 1 without (any reference to) any 
action (connected with the same)’. 2 [78] 

This is the argument of the objector: the Brahman is not the 
meaning of the word(s). 

J In the Vedic sentence. Such is the view of the Mimamsaka. 
2 This implies the presence of a verb which expresses some 
action in conjunction with various words in the sentence. In 
Vedantic sentences, it is argued, the Brahman which is the sub¬ 
ject in them is not connected with action and, therefore, with 
verbs. 

arr refrMH i qre rer n vas. n 

STffaf ^uN^tdqfcl^UVT: II so || 

3T^>I^sfh ^r: 11 

‘And that 1 would be established (only) if it 2 were accepted 
as the meaning of the word(s), by resorting to inference 3 
and direct perception; it cannot (however) be accepted that 
(the Brahman is) the meaning of the word(s) (without any 
connection with action) having only Sruti as the authorita¬ 
tive means of knowing it.’ [79] 

‘(And) this objection also cannot be considered as reasona¬ 
ble since the verbs asi and asmi are accepted (as verbs con¬ 
nected with the subject of the sentence, viz. tat and aharn 
for Brahman). (To explain:) This is (so) because there 
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occurs in a sentence (the subject) Mt. Meru only qualified 
by (a word expressive of) four colours (and it is taken as 
connected with asti ‘is’).’ [80] 

‘As, indeed, in respect of Mt. Meru etc., which is not what 
is to be accomplished * * * 4 , there arises from the &ruti the right 
knowledge (of it), viz. ‘There is Mt. Meru.’, so will there 
arise right knowledge from the statement ‘That you are.’. [81] 

Verses 79-81 concern the argument of the objector regarding 
that the Brahman is not the meaning of the word(s). 

1 Namely, connection of words. 

Namely, the Brahman. 

3 The word lihga stands for linga-lingi-paramarsa ‘inference’. 
4 The emphasis on akarye has be noted. 

N C\ N ' 

If one were to say: ‘There is unauthoritativeness (of the 
Sruti sentence in this case also) as in the case of the 

knowledge about Mt. Meru etc. owing to their being 
devoid of any effect’, this is not so, since the effect of them 
(viz. such sentences) has been directly experienced 1 subse¬ 
quent to the rise (of the knowledge of the Mt. Meru). [82] 

4 The Siddhanta emphasises on the direct experience as an 
unfailing means to right knowledge; this is in contrast with 
inference. 


II 

ft|| || 


And (thus we see, in this respect) from the Sruti (state¬ 
ments); ‘The knot of heart is broken’ 1 (and)‘(Becoming 
the Brahman) he merges into the Brahman’. 2 Also, there 
is no nature of Arthavada in this (Sruti) 3 in the same way 
as in the Sruti statement regarding the reward of the use 
of a ladle (made of Palasa wood). 4 [83] 
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1 Mundakopanisad 2.2.9. 

2 BU 4.4.6: brahmaiva san brahmapyeti. 

S SP controverts the variant reading... vadataitasyah for tasyam; 
NKL and AnSS editions agree in respect of the latter reading. 

4 This phalasruti has a reference to some subordinate or 
secondary reward in a ritual. In respect of the Sruti regarding 
brahmapyaya (cf. brahmapyeti in the preceding verse), there is 
no notion of primary and secondary rewards, i.e. results. 


Verses 84-95 explain that the Mahavakyas ‘That you are' etc. 
as authoritative just like any prohibitive statement even when they 
merely refer to certain things as they are and not to the things 
that are to be accomplished . 





cc w T F&rr^ r nia n 

II sV II 


i 


Connection of what is prohibited and/or what is undesir¬ 
able (with action) is understood only from a Sruti state¬ 
ment and its character as what is to be accomplished 1 can¬ 
not be proved by any reason, even to a little extent. [84] 

1 This is to emphasise that there can be authoritative Sruti 
statements even if they pertain to what is not to be accomplished 
(or) effected. 


«r?t: h ^ n 

° V 

And, indeed, in the case of one whose intellect 1 is impres¬ 
sed by a prohibitive rule in regard to what is prohibited, 
there does not arise from a Sruti statement any knowledge 1 
other than that of not taking an onion etc. 2 [85] 

x The first dhi stands for the sense-organ ( buddhi ) and the 
second for the impression on it ( jhanakara ). 

2 Cf. Manusmrti 5.19: palandum grhjanam caiva lasunam grama - 
kukkutamj chatrdkam vidvaraham ca maty a jagdhva paten narah 
(quoted in NKL); this is an example of a prohibitive sentence. 
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zjstt *rfcT: 11 

rTf^T^^Tf^^T^^cTg’^^T ll^ll 


[Verses 84-86 refer to the agreement between Vedanta-sen- 
tences and Brahmana-sentences as regards prohibitions.] 

As from the prohibitive Sruti statements there does not 
arise any thought other than of not doing (certain things), 
so also from the sentences ‘That you are.’ etc. (there does 
not arise.. ..doing)—this is the decision. 1 [86] 

Werse 85 stated the illustration and verse 86 explained its 
application to the Vedantic sentences—and thus established the 

conclusion. 

As in the case of one afflicted by thirst, who moves towards 
mirage (for drinking water), (there results only his turning 
back) when his ignorance (about it) is removed on his 
seeing the marshy land, so also (is removed), according to 
us, the turning back of one (from the false transmigratory 
world when one’s ignorance is destroyed) by knowing the 
Atman. [87] 


cTCHIfaTOSTK*fU ^RTT^Pi^dT II 

qcZTPU»T cTsutdVfd 1 I1 1I 

■o 

3TTcJBTr^ toHfTCScTT 11 

cTr^nccrTf^^tW?TTHf ?TRC5FT II 5$. II 

Therefore, the decision is such that, as in the prohibitive 
scripture there is no reference to even a little of human 
activity, and that it is based on an existential entity, [88] 

so, be it accepted (lit. seen) that in the case of sentences 
‘That you are.’ etc. they pertain (only) to the knowledge of 
the true nature of the self and that there is no reference to 
any activity, even to a little extent. [89] 
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*T*T «T vft'WWn: I1 

>o 

f^: II 5.° II 

(The objector answers:)‘But, as in the case of eating of 
kalanja, 1 it does not become known from the Sruti that the 
knowledge of a ritual activity, which is prescribed by 
scripture, has the nature of being the cause of ignorance 
and of some undesirable result.’ [90] 

This is an argument of the Mimamsaka who holds that every 
sentence must have relation to some activity; it is not merely 
ajnatajnapaka. 

Tt refers to poisoned meat. 

H a H ^cTT I \ 

**TSPrpT| H fd fcw rfl || || 

(We answer:) ‘There is no similarity 1 between (knowledge 
of the Brahman arising from the 3ruti) and that about a 
nisiddha-karman , like the eating of kalanja , in being the 
cause of ignorance and of some undesirable result 2 . (A 
person) desists (from every ritual activity) when his igno¬ 
rance is removed (lit. warded off) 3 .’ [91] 

This is the Siddhanta, an answer to the argument in the 
preceding verse. 

Tt literally means ‘equality’. 

2 The eating of kalanja is owing to ignorance about its true 
nature and it brings about an untoward result, viz. death. So 
does the performance of a ritual activity proceed from ignorance 
about the nature of the self and brings about the continuation 
of the cycle of transmigration. . 

3 tamiivrtti refers to tamodhvasti in connection with the know¬ 
ledge of the Brahman, cf. verse 87 above. 


cTfest: II 
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If it is held: ‘We do not accept such nature of being the 
cause of false knowledge (about the self) etc. m the case 
of obligatory (rites) known only from the Sruti, as in t e 
case of desired rites.’ 

(To this the answer is: ‘This is not so), since the injunction 
regarding them 1 is affected by the fault of ignorance, 
hankering (for some reward), hatred etc., as, forexampe 
there is an injunction (for the performance) of Agnihotra 
for one who is desirous of heaven etc.’ 2 l J 

‘(Even) an obligatory rite is enjoined on one who is affected 
by ignorance, desire etc. (And) here (in Veda) there is not 
held any essential 3 distinction between rites being desired 

and obligatory.’ 4 


1 This is a reference to the obligatory rites. 

2 Desire for heaven etc. signifies the undesirable identification 
of the self with a body, its pleasure and its transmigration etc. 

This explains yatha ca darsapaunfamasadikriyedamphala... 

(BUB p. 50) , 

3 This literally means ‘of their own . .... 

‘This is to say: the nature of the fourfold injunction, viz. 
utpattividhi, viniyogavidhi, prayogavidhi and adhikaravidhi, 
remains the same in the case of both kinds of rites. 


\\ M 


<The desirable nature of a ritual activity is on account of 
the faults such as the desire for heaven etc. which abide m 
a performer 1 (and) there would not be (in any rite) the 
nature of what is desirable on account of anything else, in 

any way.’ 2 

1 NKL observes here: kamaprayuktam kamyarn, jivanapta - 


^SPsupports this by citing a line from Manu Smrti: yad yadd hi 
kurutejantus tat tat kamasya cestitam (2.4). 
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Verses 96-111 explain the distinction between two types of 
persons , those eligible for knowledge and those for action. 

FTT5T ^T^TFTfcTr?^: II II 


(As against the above, only) that man is eligible for liber¬ 
ation who has turned averse to (the world) beginning with 
the creator (Virinca) and who has a desire for (knowing) 
the Atman 1 which is distinct from that (world); but not he 
whose mind 2 is carried away by desire. [96] 


1 This refers to the Supreme Self. 

2 This refers to the inner self, identical with a human body, 
this is the meaning of the (second) atman. 

qrra: cT^t ii 

SfcT II £V9 II 

There is a Sruti statement 1 : paracah kaman ; so also another, 
viz. kaman and likewise yet another: yo'kdmah (all of) 
which are prohibitive of (entertaining) desires. [97] 

1 Refer to Kathopanisad 3.2: paracah kaman anuyanti balds te 
mrtyor yanti vitatasyapasam; Mundakopanisad 3.2.2: kaman yah 
kamayate manyamanah sa kamabhir jayate tatra tatra; BU 4.4.6: 
athakamayamano yo'kamo niskama aptakama atmakamo na tasya 
prana utkrdmanti —this is nisedhasruti (NKL). 


3ffW^TRTf * 


II $.5 II 


And for securing the removal of ignorance nothing else 
than the knowledge of (the true nature of) the Atman is 
expected and for securing the rise of (that) knowledge is 
expected nothing else than tranquillity etc. (which are the 
effects of purification (of one’s mind) etc. [98] 


g no g 





II ££ II 
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For achieving (lit. effecting) tranquillity etc is expected 
nothing else than purification of intellect and for the puri¬ 
fication of the intellect is desired nothing else than (the 
performance of) the obligatory and other rites. 

autudifr n rtsrJtr^rrffistt frft trtftu qoo it 


The activities of speech, manas and body which originate 
from (only) ignorance about the self that is (within) and 
gets stultified 1 by the knowledge of the self, whence can 

there be the expectation (i.e. need) of any ritual activi y. [ 


'Or alternatively, ‘which has its stultification..., that is to 
say: the effects of these performances are removed. 




How can an activity (=prav r tti) that (proceeds) from the 
ignorance about something continue after (the rise of) 
the knowledge of that (thing)? Therefore, on the rise o 
the knowledge of (the true nature of) the inner self, (there 
occurs) the cessation (lit. securing the .end) of all^ 

activities. 1 


>SP refers this to Bhagavadglta 6.3: yogarSdhasya tasyaiva 
(= karmanab) samah kdranam ucyate. 

SRfaqcWTbSrft? MW » 


And since in the case of him, whose ignorance about the 

Atman is destroyed, there ever abides in his inner self the 
awareness of (the true nature of) [the Atman, there is no 
occasion for the activities of speech, manas and body. 11 
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If (the objector would say:), ‘As there is an occasion for 
you to accept (going for) begging, 1 so there would be an 
occasion for activity (in the case of the knowerofthe 
Brahman).’, (our reply is:) ‘That is not so, since the right 
knowledge does ever remain 2 , caused as it is by the Reality, 
viz. the Atman 3 . [103] 


1 Begging is understood to be a duty of a Samnyasin; cf. 
Manusmrti 6.55 (note on verse 107 below). 

2 NKL states: pravaharupeneti sesafy (at the end of the verse). 
3 This refers to the condition of jivanmukti. 

fesrarntflTtfsn cPRTT: (1 V* II 

Reality does not expect (i.e. depend on) any occasion for 
its existence, since it has the nature of a self-established 
(thing). (Contrary to this) an effect 1 (lit. activity) expects 
an occasion, dependent as it is on some agent. 2 [104] 

J Read SP: karyamatram kriyaSabdena grhyate. 

2 It could as well be thus: on some means of production, time 
for it etc. connected with the verb ( karaka ). 



SsTR N 

n <\o^ n 


How could the ignorance which is (once) burnt by the fire 
of right knowledge arise again? An activity, however, is 
not accepted (lit. desired) to be such (viz. of such nature 1 ), 
since it has its origin in the faults (that affect) what is 
(essentially and originally) pure. [105] 

1 Namely, what would not arise again. 


gsnfo?ta|c^ n't n 

sjfasmr fen n o \ w 

[Here Suresvara explains sastranimittakaldyapeksatvat...( BUB 
P- 55)] 

Our activity of eating etc. is, as we know, what merely 
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arises out of the faults, hunger etc. Therefore, here 1 there 
is no action of ours 2 which is similar to the common 
eating of food etc., because it has arisen from various 
causes, viz. specified (rules of conduct). I 

Here is the amplification of the idea of verse 105 above. A 
Samnyasin’s eating is not for satisfying hunger, ee no e 
verse 103 above. 

qt means ‘in the state of jmnmuktV. 

2 i.e. performed by us. 

cT*TT 11 

If (it is still argued:) ‘Even in the case of (an act which is) 
effected by faults, there are rules regarding time etc 
they are there in your going, abegging etc. , (our P y 
is:) ‘It is indeed not just this. 

xThat is to say: Such rules as caturvarnyam cared bha>k?yam 
(untraceable); ekakalam cared bhaiksyam ( Manusm r u 6.55), 
yatlnam tu caturgunam (Sahkhasmrti 16-24, ipiusmr i 
and Manusmjrti 5.137 which uses ca instea o tu). 

‘Indeed, this is not our rule; because it is, according to us, 1 
a rule of exclusion. 2 And this rule (of exclusion) is not 
promotive of any activity. 2 Therefore, what you have said 
Is only an indication of disagreement (between the two 
activities under reference). 4 
iTt literally means ‘for us’. 

2 parisamkhya is a rule which is thus defined: (yidhit' 
apraptau niyamah pakslke sati,) tatra canyatra ca praptau 

parisamkhyeti glyate (Slokavdruka). r p„ ar dine the 

P 3 Suresvara points out that what seem as rules regarding the 

timfetc for-a Samnyasin’s going abegging do not promote 

his activity but they intend to exclude any other point of 

for him, if at all he intended go for it. 
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4 The objector’s comparison of a ritual activity with a 
Samnyasin’s going abegging is only inapt. The two are totally 

dissimilar. 

II *1°$. II 
W+'^ u lI* H *1*10 II 


‘Therefore, it (viz. parisamkhya) does not cause any fault, 
since there is the rise of the knowledge of the uniqueness 
of the self. (Indeed) the rise of the knowledge of the 
Atman results into (lit. is for) the removal (lit. annihila¬ 
tion) of all the sources of eligibility for (ritual) activity. [109] 
‘Therefore, the (so-called) injunction in respect of 
(acquiring) the knowledge of the true nature of the inner 
self is like the prohibitive rule, because (all) activities of 
speech, manas and body have only ignorance about the 
inner self as their cause.’ t 110 1 


These two verses point to the similarity of between 
pratyagyathatmya-vidhi (which is granted to be a parisamkhya- 
vidhi) and nisedha-vidhi and yet emphasise the real nature of 
the so-called parisamkhya-vidhi. 


3 ifaVITO M *1*1*1 II 

Therefore, the authoritativeness of the statement (of the 
gruti) resting only on the Reality is positively certain, 
exactly in the same way as of a prohibitive rule, since 
there is no difference between them. [111] 

Suresvara summarizes the argument given so far: The 
prohibitive rule causes the rise of knowledge of what one 
should not do and does not promote (i.e. enjoin) any activity. 
Similarly, a rule regarding obtaining the knowledge of the 
self only gives rise to the knowledge and does not promote 
any activity. 
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HJMif): FTsrf firrisR: II <n^ H 

[The meaning of BU 1.3.2 beginning with te ha vacam is 
taken up, by referring to the myth of the fight between the 
gods and the demons who represent different tendencies of the 
twofold doings of individuals.] 

In this (legend), the demoniac activity has arisen from 
the faults which are related only to their nature and that 
connected with the gods would have only the scripture as its 
basis. 1 Thus, the rivalry of the two 2 occurred on account of 
the conflict (of their natures). [112] 

x The notion of gods and their favour of gifts etc. becomes 
known only from the scriptural texts. 

2 This is a reference to the gods and the demons, mentioned 
in the myth. 

The story of the rivalry between the gods and the demons, 
given in BU and CU, is supported by the division of qualities 
as daiva and asura in the Bhagavadgita, i.e. the Mahabharata. 

m $ cf i ’R^TU fgfixfrfir: ^rr: i i 

grfguT gntm § ii 

Indeed the haters of the gods have by their very nature an 
inclination (lit. eligibility) towards activity which is the 
effect of (such) knowledge (as is) rooted in natural attach¬ 
ment. 1 Contrary to this, the gods’ inclination towards 
activity and knowledge is revealed (lit. illuminated) by 
knowledge arising from the Sastra. 2 Therefore, there 
ensues 3 a conflict (between the gods and the demons) from 
the conflict between the same. 4 [113] 

x This means ‘the innate ignorance of an individual about 
the true nature of the inner self’. 

2 The scriptural texts give rise to such knowledge and 
activity as is (in almost every case) opposed to natural 
tendencies of an individual. 
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3 The word syat ‘(lit.) would be’ is freely translated thus. 

4 That is, natural tendency and Sastric impulse. 

arfruT qf m i i 

14 fccCU II II 

The ascendance of a man above the status of a human 
being is 1 on account of only dhanna, 2 but his descendance 
from that (status) is on account of adharma . 3 On account 
of both of these, there is (in store for one) the status of 
a human being. - [114] 

Ht literally means ‘would be’. 

2 It refers to ‘the performance of duties according to the 

scriptural prescriptions (§astra)’. 

3 It refers not to ‘the absence of the performance of prescribed 
duties’ but to ‘doing what is opposed to dharma '. 


ii TTK u 

o 

Therefore, the Sruti declares, ‘(There occurs) assuming of 
(different) bodies beginning from that which was bom 
first 1 and ending with a pillar (lit. an immovable). The 
conflict 2 is then based on that 3 .’. [115] 

x This refers to Prajapati Hiranyagarbha who was the first 

embodied being and sacrificer. 

2 The words,‘of the gods and the demons’ are to be supplied. 
3 It means ‘variously assuming bodies’. 


tost fams tsTTTsrc: i i 

fasTSTRT II H 


The decision of the demons was this: ‘Let us with an 
effort get our father 1 attached to the activity and know¬ 
ledge which arise from his very nature and which have 
the lower world(s) 2 for their result.’ [116] 

What the gods wished to do was, ‘Having freed 3 this our 
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father from his natural attachment, let us, to the best of 
our ability, have him raised 4 (above the low levels) by 
divine means 5 6 (of activity and knowledge).’ L 117 i 

4 That is, Prajapati. 

*prakrtasafigavijnanakarye of verse 113 above. 
smuktva is for mocayitva— the casual sign is suppressed. 

4 ,uttystavya is for utkarstavya. 

6 That is, Gastric activity and knowledge. 

[This confirms what is explained in verses 116-117.] 

Thus, the gods and the demons in the body of the human 1 
sacrificer rivalled with one another, following their own 
inclinations. 

‘This refers to the status of the Brahman, viz. Prajapati, the 
subtlest human form, which was the first manifest form of he 
Brahman. 

zrnixwtsm fcrprt h w: n 11$. « 

sngfT g UTT ^TT II 

h: u 1^° M 

Since, when the divine inclination 1 that arises from 
(learning and following) scriptures prevails, 2 the demoniac 
(inclination 1 ) disappears entirely; 3 therefore that is known 
to be the victory of the gods. L 

As against this, 4 when the demoniac army, led by desire 
and anger, appears, there follows the defeat of them ( 
gods). And 5 that is the victory of the demons. U J 

4 Or alternatively, ‘activity’. 

2 It literally means ‘appears’. 

3 Or alternatively, ‘in its entirety’. 

4 This tu refers to ‘contrary to the statement above . 

6 This tu means ca. 
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^THlfa+cdUl^lf ^RTFTT ^PTlfeTT: lI 
sbt wic^d i u iK wtei g i'i^ ii *1 ^*\ n 

Afflicted by the army of the demons, which was very large 
on account of its being prompted (i.e. produced) by (their) 
nature, 1 the gods, not finding (lit. seeing) any protection 
for themselves, 2 did not find peace. [121] 

x That is, natural inclination. Cf. verses 22 and 25 above. | 
2 In other words, as they could not find a way to protect 
themselves. 

[Here is stated the purpose of BU 1.3.2: te ha...udgitheti.] 

Then 1 there arose a good thought (in the mind) of gods 
who were being shaken from their own state by the 
demons—(a thought which, they felt or considered) could 
ward off the fear of the sons of Diti (=demons). [122] 

2 Or alternatively, ‘At that juncture’. 

‘Having resorted to Udgitha 1 in this Jyotistoma sacrifice 
and having (suppressed) the demoniac nature, let us now 
attain 2 (our) divine nature 3 .’ [123] 

J This refers to the deity of the Udgitha—SP, note of the 
editor of NKL. 

2 The Present Indicative yamah is used for Present Imperative. 
3 The word bhava can be connected with the demoniac and/or 
the divine. 
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[Verses 124-26 explain that the daily dealings exist in Speech 
and others.] 

Whatever is known here in an individual 1 as the capacity 
for activity etc. (and) is noticed to have come to exist 
(lit. got established) through Speech and others, has 
(really) arisen from ignorance (about the true nature of 
it 2 ) —for, 3 there is a denial (in the Sruti) of (the existence 
of that) in one who is free from ignorance. 4 [1 24 1 

And (every) dealing, 5 (be it) worldly or Vedic, will be 
declared in the section referring to three foods 6 (to be 
resting) on manas etc. 7 (which are) the non-Atmans. [125] 
A form of the knower of the field who is overpowered by 
darkness 8 (viz. ignorance) on account of its following 
(lit. imitating) the activities 9 of the elements is seen as 
apart from the immutable Atman; (in reality) no other 
form (i.e. distinct from it 10 ) is noticed. [126] 

x The words iha atmanah refer to the inner self of an indi¬ 
vidual being. 

2 It means ‘the inner self’. 

3 Or alternatively, ‘the reason for saying so is that...’ 

4 Cf. yatra va asya sarvam atmaivabhut tat kena...tat kena katn 

pasyet...(B\J 2.4.14) _ _ _ 

5 Cf. BSB {adhyasabhasya): tam etam avidyakhyam atmanat- 

manor itaretaradhydsam puraskrtya sarve pramdnaprameyavya- 

vahdra laukikd vaidikds ca pray ft tali... I (p. 40) 


6 TU 2.8. 

7 Speech and Prapa are meant (SP). 

8 The Atman is referred to in verse 124 as qualified by the 
word niravidya and here by ksetrajna and tamasvin. 

9 The word bhuteha generally stands for bhuta-iccha , but 
Suresvara uses it in the sense of ‘activity’ ( -bhuta-cestd ]); cf. 

the note of the editor of NKL. 

10 Or alternatively, ‘the other, viz. real, (form of the Atman as 
such) is not noticed’. 

Verses 127-153 explain BU 1.3.2. 


qct <TT: tfTSFT ^ \ I 
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Having thus thought, those deities, coming together, said, 
the ‘Udgltha (is) the best means’ and then they tested it 1 
with care. 2 [127] 

Ht means ‘wished to ascertain the potence/usefulness of it’. 
2 SP explains prayatna as an anvayavyatirekakhya-vyapara. 
Possibly it meant: The gods feel that, not resorting to the 
Udgithadevata, they have lost (i.e. not succeeded) in the strife 
with the demons—this is Vyatireka. Now they would like to 
find if resorting to the same would bring them success—this 
is Anvaya. 



STcSPT JoiriMcTf HTT: II <1^ II 

c c c\ >o O 

c# * cstostft ii 

N N N 

They thought (about) the Speech (thus): “Indeed, this one 
is seen to be the most active 1 in the ritual connected with 
the Udgitha.” 2 (And) those gods then addressed the 
Speech: [128] 

Do you sing aloud for us. 3 May this singing aloud have 
you (as) the prominent (singer). Here the activity of 
singing aloud is mentioned by the word udgitha . 4 [129] 

1 vydprta=vydprtavati, i.e. vyaparavati. 

2 This refers to one of the divisions of a Saman ( =samabhakti- 
visesa) ; cf Introduction. 

3 Note the absence of Samdhi in udgaya udganam —an archaic 
tendency in Suresvara. 

4 This refers to the samabhaktivisesa. This is according to the 
view of the objector. 

^^tJTT^Tf^FITl^feTT^ * § II 

^ ruf^FTTPi’i) II * 13 ° II 

On account of the close connection of this one with the 
(entire) prayer, 1 (we must understand that) this (word) 
does not refer merely to a part (of the Saman) anywhere 
(in this context) and further by the word vac is mentioned 
Agni, the superintending deity of speech. 2 [130] 
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This is the Siddhanta; an answer to the objector’s view in the 
preceding verse. Accordingly, the Udgitha refers to the activity 

of the Udgatr priest. ... 

rphis is a reference to the Pavamana Stotra in the Agnistoma. 

Cf. athatab pavamdnanam...sa yatra prastuyat tad etani japet 
(Satapatha Brahmana 14.4.1.30; BU 1.3.28). Also, since the 
prayer contains a request, the addressee must be a sentient being 

who is capable of granting the request. 

2 Cf. Aitareya Brahmana 1.2.4: agnir vag bhutva mukham 

pravUat... 

f^frs^WTTPTT I \ 


Because it is indeed one, who is possessed of Sentience, 
can be the object of some impulse; therefore, here 1 is 
required the connection of a deity with the act expressed 
by the verbal root upa^/as. «■ J 

This verse is an address to those who consider the deities such 

as Speech, Eye and others as non-sentient. 

Namely, in this context, i.e. in respect of the section on 

updsti ‘worship’. 

For this reason also, here it is only the deity that is 
expressed by the word vac . Since becoming 1 that (deity m 
the end) is the goal (or reward) of human activity, 2 the 
deity here 3 is the highest ruler. ll3;ZJ 


1 bhiiti=bhdva ‘becoming’. 

2 The words ‘which is connected with the Udgitha’ are to be 
supplied. 

3 It means ‘in this Upanisad, Agni is the highest’—cf note 2 on 
verse 130 above. 


^TTcT: SrhTMrT^TT M 

* srfiNrlwn: II <133 II 
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Only that (deity) has therefore to be understood (lit. 
accepted) in all the phases of the meditations; and not 
(those deities) which have various organs of activities as 
the objects (of their superintending) 1 ; 

^he deity of any particular meditation—hereAgni. [133] 


since they serve the purpose of another and have insenti¬ 
ence as their nature, and also for the reason of their 
mortality. [134] 

tTcj cfFTF^r: S[T5TT II 

sfdqdoui iretami f^rarf^TcTT ii n 


Thus, the words Speech and others are to be understood as 
expressive of the meaning, the deities, wherever it is 
intended to state about meditation. [135] 


fefafkfrt: 11 

II 


Those gods who had thus decided that this deity (of) 
speech, addressed (lit. expressed) in the Japamantra, 1 
worshipped (it), and, also (they decided) ‘This is the deity 
of the Udgitha.’ [] 

x This is: asato ma sadgamaya...; the Abhyarohajapa. 


!T *Tt II II 


[Here is the purpose of BU 1.3.2: tatheti tebhyo...vadati 
tadatmane.] 


(Then) this Speech sang aloud, with whatever was her 
might, the Udgitha 1 for securing the rise of the gods, 2 
(yes,) for (securing) the purpose of the gods—that (enjoy¬ 
ment) which was the enjoyment resting in Speech. 3 [137] 
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x The udgana is for Udgitha, referring to the samabhaktivisesa. 
2 This use of the locative is for expressing the purpose. 

3 That is to say: which would arise from the employment of 
Speech; this explains yo vaci... 

ir 11 

II M 

o 

With what enjoyment, Speech directly favours the deities 
Eve etc. day and night, that enjoyment it sang aloud in its 
fullness. • t 138 l 

sterreft *tsptpt zrsrrfafa u 

C N 

^^rtpT H II 

Speech, being the Udgatr (priest), and having sung the 
(Saman-)song for (securing) the end of the sacrifice^ 1 in 
the Pavamana Stotras, according to the procedure, (towards 
securing) the reward, 2 sang in the remaining (chants) (for 
a reward) for itself. 3 [139] 

1 Namely, the gods. 

2 That is to say: having sung to the effect that the reward was 
secured. 

3 Among the twelve Stotras that are sung in the Agmstoma, 
there are three Pavamana Stotras which produce a reward for 
the sacrificer. The nine others are the Udgatr Stotras. The 
singing of these Stotras secures a reward for the Udgatr. Here 

Speech is the Udgatr, and therefore it brings a reward for itself. 

tTOtcWT «WW1T II II 

[The word sesesu in the preceding verse is explained here.] 

Then Speech sang in the remaining Stotras (a reward) for 
itself, viz. whatever auspicious ( kalydnd) it speaks (in these 
nine Stotras), it secures (the same) just 1 for itself. [140] 

ijhe purpose of the word ‘just’ (hi) is explained by SP thus: 
uktakaryasya karanantaresu, asambhavaprasiddhyartho hisabdah. 
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N 

^aff^^rT'^RTR^ qqarr*§ crctgsm u <\ y <\ n 


It is thus: ‘May I indeed have the capacity of pronouncing 
different letters, thus: It should be in accordance with the 
science (of rituals) and in accordance with (the science 
of language 1 ), i.e. in language free from faults in respect 
of letters.’ [141] 

1 This refers to the science of etymology. 


tlcfcFT trq cTcT M 
§ qrq Ijq * II W || 

Whatever reward arises from the utterance of (the) aus¬ 
picious is all of it for the sake of gods, but (that which 
arises) only from the pronunciation is for Speech is not 
(intended) for the deity. jrj 

^rfwitnsT.irr^Hj^ n <^3 u 


[te vidufy (BU 1.3.2) is explained.] 

And when the darkness (in the form) of the haters of the 
gods 1 was (thus) being dispelled by Speech, theUdgatr, 
they, being thrown away from their own position (of 
superiority) 2 , understood what had passed (i.e. the thought) 
in the mind (lit. heart) of the gods. [l 43 j 

suradvisam tcunah is explained fully in the next verse. 

2 The gods became strong by the purity of speech etc. ( =sastra - 
vihitakarman) and, therefore, the natural tendency of the sacrificer 
for securing worldly pleasure became weaker and weaker. This 
was the beginning of the defeat of the demons, who were des¬ 
cribed in verse 22 above as jyayamsah. 


31%^ ®T^T S5TRT 5 %^cTT: || 

StiffrfcuT fhfarST II II 

(Thus did they understand:) ‘These gods will have won by 
their own lustre 1 our strength 2 , this darkness, through, (the 






50 


Suresvara’s Vartika on Udgitha Brahmana 


help of) this Speech, the Udgatr, and will attain the forms ’ 
of the deities Agni and so on.’ 

iThis symbolises their knowledge of the rituals etc. from 
Gastric works. 

2 Or alternatively, ‘army’, by way of pun excellence- 

3 That is to say: Their true nature as deities. Or, excellence, 

cf. svam vapub (mentioned in verse 146 below). 

Hj^t twyiuittfafft II 

tfcri tt?t ii 

Juru«*ii't'n5'*ra 11 ii 

The demons knew that a (matter of) great fear had come 
to them Then they, of minds given to bad inclinations, 
came to have addiction to the improper deed, speaking 
etc., 1 out of their pride for themselves. 

1 This means ‘speaking bad words, and so on. 7Jjj* s , 
opposition to kalyanavadana ofVac mentioned in verse abo . 

3r H ^ITT^T ^ ^5* w yy 

(Indeed) they 1 understood from the loopW expressed 
in their 3 words, ‘whatever is auspicious... (BU 1.3.2) wna 
the gods wished to do. (Thus:) ‘Indeed they will attain 
through Speech, the Udgatr, their own form, despite us . [1461 

£h"d c« “ort coming’ (—ding; to Roer) and it 
is ‘some spot through which you understand ; cf. NKL. cludra 

kalyanavadanasangarupad ity artliah. 

3 That is, of the gods. 

4 y a t kalydnam...vadati tad dtmane. 

«wTconstrue 8 Aus: esycmtismm vapuk nah ali ^rc ati is a 
karmapravacaniya which governs the accusative form nah. 

sntTt ?arn«^ixlStfvi: u 

[tal n abhidrutya...(BU 1.3.2) is explained.] 
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Indeed, having known thus, they attacked (the gods) by 
means of the surging waves of their arrows (made up of) 
attachment (to worldly pleasures), first pierced them (the 
gods) and then the Udgatrs. 1 (Subsequently) they, 2 (thus) 
pierced, gave up their ritual activity. [147] 

The intention of this verse is to emphasise the conflict between 
the natural tendencies of a human being and the knowledge 
acquired from Sruti—and not what really happened. Therefore, 
reference to the giving up of ritual activity of the Udgitha refers 
merely to the activity of the sense-organs. This means Prapa 
‘vital force’ remains, in reality, unaffected, i.e. it alone can resist 
and overcome the natural tendencies. 


x They are the priests chanting the Udgitha. 
2 It refers to the gods. 


3T^rrsrf?r^%T wsrcrr 11 

(Indeed) none else than Prana 1 has the capacity for des¬ 
troying the demons. [ 14 g] 

The association with faults, viz. sin etc., that abides in the 
cause, 2 is inferred by the matchless Prana from this speech 
which is noticed as extending into (lit. lying in) the effect. [149] 

This reference to the activities of the sense-organs is only 
indicative of the basic ignorance, sin etc. on the part of an 
individual who does non-scriptural activities. 

1 ana= Prana. 

2 This stands for the different sense-organs which performed 
various activities that are their karya. 



f: 11 

3TIW ^>T^JT ftf II <l*o || 


[■to yab sa papma...sa eva sa papma (BU 1.3.2) is explained.] 
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Having risen above (i.e. given up) this form of the narrative, 
the Sruti itself 1 now informs about the behaviour in the 
cause, (viz. the sense-organs), (inferring it) from the effect 
which is the demoniac nature. L 

ijhat is, in the form its own statements. 

The affliction (lit. piercing) caused by sin which earlier (or 
formerly) occurred in the case of the cause, viz. the speec 
ofPrajapati, is inferred from what is seen as a singular 
(characteristic) in the effect. 1 

iThis is to state the result of usual inference. In fact, the 
Brahman (or Prana), which is the cause, is never affected by any 
fault Cf CU 8.i2.1: na vai sasarirasya satab priyapriyayor 
apahatir 'asti; apapaviddham....(ISopanisad 8); na ha vai devan... 

(BU 1.5.20) (SP). 

q q) qr-fcUgt: f^rT: e TT c *n 3 n 

That sin which the demons had put into Speech seen >n 
the effect. Whatever statement is opposed to the r.gh 
knowledge (about the true nature of the Atman) aU 
related to the effect (viz. ignorance). 

iThe second line of this verse explains: sa yah sa P“P mS — 
(BU 1.3.2). This means, ill or false speaking is noticeable in the 

descendants ofPrajapati. 

[Verses 154-163 convey the purpose of BU 1.3.3-6.] 

For the statement in the Sruti ru eva sab is related to the two 
states of the cause and the effect, namely that whatever 
s!n is actually seen in offsprings and that which has a basis 

in its cause. 
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>D >0 N 

f^T: tffcFITgt: II II 

All the gods (then) chose the sense of smell, 1 the sense of 
sight, the sense of hearing and manas , one after another, as 
they (first) chose Speech when they were pierced by the 
demons; (they chose these others) in the order (mentioned 
in the verse). [154] 

1 The NKL edition reads pranam in the place of ghranam ! NKL 
also cites pranam iti as the pratika of the Mantra, but does not 
comment on the same!! Possibly this is a reference to the prin¬ 
cipal among five breaths. 

sftfeqpiri ^ II 3** II 

In this, 1 only Speech is indicative of all the organs of acti¬ 
vity. Eyes and ears (are indicative) of the sense-organs and 
likewise manas (is indicative) of the intellect. 2 [155] 

Context of the narrative of the gods and the demons: the sin 
which affects divine nature of the deities superintending over the 
sense-organs. 

2 SP accepts from buddhi the implication of citta and 
ahamkara also, but NKL does not. It is difficult to say if citta is 
meant by Sankara. 

fcpr fw n 

SfFTFT fair II W II 

They do not accept even in the case of a single (organ) any 
activity without having (lit. taking up or making use of) 
all of (this) world. 1 What then can be said about Prana? 
There is (on the part of it) the use of the entire (group of) 
the organs abiding in the body. [156] 

*SP refers to iyam prthivi sarvesam bhutatam madhu in BU 
2.5.1 and adds iti srutau sarvasya sarvatra karanataya vaksya- 
manatvat. 
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ti^ncqa: II 

cRTfa ^TTFTt ^cft^TcT: II <0^9 II 

Even if this entire world is taken up (for use) owing to its 
being one collected (mass) 1 , yet here (i.e. in this context) 
only that object which is put forth in the Sruti 2 is (alone) 
to be worshipped and not the one which is understood by 
implication. 3 

lr This has a basis in a possible doubt originating in the need 
of the entire world for any activity (as said in the preceding 
verse). 

2 This refers to vagadi as the objects of worship. 

3 Both SP and NKL point to the rule of interpretation: yas 
cart had art ho na sa codayitavyah. 

fcmm sngft terato n u 

In (the case of) the remaining (i.e. other, organs 1 also) is 
accepted (i.e. inferred) the demoniac part (or aspect) 2 ob¬ 
taining in the form of what is other than auspicious; 
therefore, the piercing (by demoniac inclination) of them 
also is inferred. [158] 

1 That is, tvac etc. which are not mentioned in the Sruti. 

2 This has a reference to daiva and asura categories among all 
objects of creation as in the case of Prajapati’s offsprings. 

JT9TT srmrcst w W n 

Therefore, in order to convey that (happening), the Sruti 
once again stated (the words) evam u ... (BU 1.3.6). (That 
is to say:) as Speech and others were pierced, in the same 
way, the sense of touch and others (also) are to be under¬ 
stood (as pierced). ^159] 
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Therefore, having brought forth the well-proven examples 
of Speech and others, the Sruti states evam u ... (the pierc¬ 
ing by sin) (in the case) of the remaining (organs also), in 
order that their being affected by that sin is proved. [160] 

'TT'^Tf^cT II ^*1 II 

And now we make an effort to explain that, which is ex¬ 
pressed by the verb avidhyan. (This is to say:) they (viz. 
the demons) attacked them (viz. the gods) 1 by their own 
attachments to the organs, their sins. [161] 

!This refers to the gods which superintend over the sense of 
touch etc. Mark the masculine form tan . 

grr n 

Since they first became attached to (the pleasures of the 
sense-organs), (therefore) it is stated here: avidhyan ‘They 
pierced’; whichsoever off the deities were pierced had each 
a different (statement about) the happening and its end. 1 [162] 

Namely, being attached to pleasures in the case of them, first 
being pierced and later getting freed. This is stated with a view 
to pointing out the purposefulness of the &ruti statement, evam u 
khalu devatah ... 

^TtmFTrTfcTT: ^^rfaTFTT: WJ f c gfw: ll II 

Since Speech and others were pierced by the demons by 
means of the sins in the form of attachment, therefore, 
they are to be avoided; they are not to be worshipped by 
those who wish for bliss. 1 [163] 

1 It would look better if sreyd ipsubhih is read as a compound 
word. AnSS edition and NKL edition however read two words; 
sreyah and ipsubhih —such (rare) use of this latter word as an un¬ 
bound form is noticed in Mahabharata 12.84.44: tasmat sarvair 
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gunair etair upapanndh supujitahilmantrinah prakrtijnah syus trya- 
vard mahad ipsavah//; Nilamata Purdna 493.760 (which belongs 
to a period between 500—1000 a.d .): umasampujanam karyam 
tasyam saubliagyam ipsuna. 

Verses 164-93 explain BU13.1. 

fr<mc i i 

STTI <Icf II <[ V* II 

[atha heman is explained.] 

Thus, feeling despair in respect of the previously mention¬ 
ed (superintending) deities (of organs), on account of the 
afflictions inflicted by the demons, (the gods) then respect¬ 
fully approached the individval self ( =madhyama prana) 1 , 
as the remaining (i.e. last possible, resort). [164] 

between the heavenly wind and the earthly wind, there is the 
middle one (viz. madhyama), called Prapa. 


>: II 

c 


The word atha is expressive of the sense ‘then’; so also 
does the word imam (serve) the purpose of conveying the 
(symbolic) activity 1 (of them), because the Prapa is not 
(primarily or easily) known (in daily life) like the sense of 
touch and others. 2 [165] 

x abhinaya is explained in SP as xivaksitarthadyotako dehatada- 
vayavavyaparavisesah and in NKL as samketaxasat vivaksitartha- 
prakasakah kdydvayaxaxydpdrah. 

2 SP explains iha as dehe. Our translation ‘in daily life’ has the 
force of‘in the life of the embodied state’. The idea is: Prana is 
not known to have one particular organ as its abode. Also, it is 
not necessarily known to be abiding in their ensemble. 


3Tf*tT *TcT: 11 

fcnrPTR ii <\^ ii 
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Since Prana is ever abiding (in the mouth), therefore it is 
known as this (viz. having the name) Asanya and this 
(<asanya ) is an adjective of the Prana for making it from 
Speech and others. [166] 


Prana is the life principle and moves in the whole body. 



5TFT II W II 


Finally, let it be known as the remaining possible con¬ 
clusion that the decision of the gods was thus: ‘Here, 1 Prana 
is the deity of the Udgitha and (it is) addressed in the 
Japamantra. 2 [167] 

That 3 is revealed in the employment of the Mantra 4 in the 
presence of all. 5 [168°^] 

x This is a reference to ‘the ensemble of organs of sense and 
also other organs in the body and their activities.’ 

2 See note 1 on verse 136 above; abhidheya/j ‘one (to be) 
addressed’. 

3 This means ‘the fact about Prana as the deity of the Udgitha’. 
4 Namely, in the Japamantra asato ma sadgamaya... 

5 It appears to us probable that Suresvara made verse 167 a 
verse of three lines—the third line is read in the printed editions 
as the first line of verse 168. For such a construction, cf. verse 
145 above. This last line of the verse 167 then justifies the first 
word of the verse. 


mTORTPWT II 3^ II 

We shall approach him, that Prana, who can bear the 
burden (of protecting us) 1 , (as) our resort. [168 cd ] 

1 It is possible to read the second line of verse 168 as one full 
verse. For such a verse of one line, cf. verses 134 and 148 above. 

5TFT 'TTRqRTWcT II II 
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Looking around 1 for protection (against defeat 2 ) in their 
course (of search), as described in the course of the narra¬ 
tive, they found (lit. arrived at) Prana that resides in the 
mouth, after overcoming the sin. [169] 

2 It is necessary to read the literal meaning of pari-iksamdnah . 
2 That is the defeat by the demoniac tendency, viz. sin etc. 

^rtf^FTt rrrcqmTH'M IIdI I 

O >3 

fqrn^rrlw II II 

This narrative is an eye for men who wish for bliss, (that 
is to say:) in order that they understand (the real) object 
of the worship; the object of worship cannot (indeed) be 
decided otherwise. 1 [170] 

1 That is, to be other than Prapa. 

m stm ?t>t sfa * n 

JTcft farf^Tcq^r II II 

(A question is asked:) ‘Why is it not stated in the Sruti 
here yah prane bhogah. ... as (it did) before ?’. 1 (Our answer 
is:) ‘Because the enjoyment of Prana cannot be distingui¬ 
shed (from any other) as (that) of Speech and others (from 
any other enj oyment). ’. [171] 

1 The argument proceeds from the notion of prakaranabhanga. 
This is to say: The ^ruti does not state here yah prane bhogafy 
tam devebhya agayat....This is thus not in continuation of the 
tenor of the whole argument. 

3T^TWt*Tcft femqwHT 11 

f cto n W n 

‘(Such) distinguishing of enjoyment in the case of Speech 
and others is proper, since theirs is not full enjoyment.’. 

(To this the answer is:) Since all (enjoyment) is (but) the 
enjoyment by the Prana, from what 1 (enjoyment) then can 
that be distinguished here? 2 ’. [172] 
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This contains the answer which began in the second line of the 
preceding verse. 

1 The word kutafi can be alternatively translated as ‘for what 
reason?’. 

2 SP supports this (last line) by verse 165 above: aprasiddhatvat 
... tvagadivat. 

^ 1h n n 

There arose in the mind of the haters of the gods a thought 
(lit. an intention) which was (finally) not going to pierce 
(them 1 ). The word avivyatsan is used (to bring out the sense 
of) the beginning (or undertaking) of an activity which is 
not finally accomplished. [173] 

Namely, a thought which did not materialize; this is explain¬ 
ed in the second half of the verse. The word ‘them’ refers to the 
gods. 

f^Tc^Wr^T STFft *FcTT II 

ii n 

On account of (the) mere desire to pierce (the gods), 1 
Prana is the destroyer of the haters of the gods. (Now), in 
order to convey this is given an illustration which is as 
follows: [174] 

This explains the meaning of sah in sa yatha....( BU 1.3.7). 

x The words ‘which was entertained by the demons’ are to be 
supplied. 


fafacTTR *RT tWHfe fe^OT^tsfirT^TcT M 

^t^trrtprtct ii w ii 
srmjisT crt prwi hsttot u 

C C NO V 

tclTRrTRmcft II <1^ II 

[yathasmanam /7v<5...(BU 1.3.7) is explained.] 
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As a sod of clay is forcefully thrown with the desire of 
breaking 1 (a stone 2 ), evenfrom nearness to it, would (itself) 
get destroyed, by its own force, into a hundred (pieces), at 
the very contact with the unbreakable 3 stone. [175] 

In the same way, (the demons) having attacked the invul¬ 
nerable Prana got destroyed into thousands (of pieces), 
then, on account of their destruction the gods could ever 
remain gods. [176] 

X NKL reads bibhitsaya instead of bibhitsayai. 

2 An unbreakable stone is meant. 

3 Read NKL: na khanitum sakyate tankadibhir iti akhana eva 
dkhanah. 


3TcT l I 

site fsreft n n 

For this very reason, the demons who are the cause of 
manhood, 1 fleeing into all directions, got at once destroyed, 
in the same way as a sod of clay (when) thrown on a 
stone. [177] 

x This refers to any gross or subtle form of a human sacrificer, 
viz. any manifest form of Prajapati. 

II ^ II 

[tato devah abhavan (BU 1.3.7) is explained.] 

On attaining the nature of Prana, 1 the deities also, like 
Prana, 2 became gods 3 on account of the destruction of all 
the sins (inflicted on them) by the demons, [178] 

J Read NKL: asmad upasanatpranabhdvat. 

2 That is to say: as it retained its nature of a deity (by 
remaining unaffected by the demoniac sins). 

3 Read NKL: caksuradayah evam cadityadibhavam gata ity 

arthah . 
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5T^nTT?ft lT«fT gTT II 

M T m i cM^HI<g c 3P T t II II 

[bhavaty dtmana (BU 1.3.7) is explained.] 

as formerly the sacrifices who was a conglomeration of 
the organs, speech and others, obtained the form of 
(=became) Viraj after having struck down sin 1 by becom¬ 
ing possessed of the nature of the Prapa. [179] 

This verse is a continuation of the sentence in the preceding 
verse. 

1 agah=papam (as paraphrased in the next verse). 

*T?cPT<mfaT n 

o 

feHM<=l l c*HI tftsfaTTCT II II 

[tatha pura kalpena varnitah. ...(BUB p. 63) is explained.] 

In the same way, whosoever worships that (Prana) in the 
manner stated in the narrative that is told soon becomes 
(identical with Prana) after having struck down sin by 
having the nature (i.e. strength) of Viraj. 1 [180] 

J Read SP: viratfatmanopasako bhavati. 

*T?T I I 

srxnft n n 

In this context, what is to be worshipped is ever the body 
of a deity which is pervaded by Sentience, i.e. Prana of the 
nature of Hiranyagarbha, so long as there remains (or 
exists) consciousness on its part of being that. 1 [181] 

!We follow translations and the reading abhimanita which the 
NKL edition has adopted and shown by the AnSS edition as a 
variant because that makes a better sense. 
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Having (first) destroyed his own demoniac limitation by 
increase in devotion, 1 (that sacrificer) soon 2 attains the 
nature of the deity, ever full of thought of becoming that. [182] 

1 bhavana=bhakti ‘(awareness) of being that’. SP invites atten¬ 
tion to Bhagavadgitd 8.6: yam yam vdpi.smaran...tarn tarn evaiti 
kaunteya. The Upanisad has this sense of bhakti: One becomes 
what one thinks about at the time of death; therefore, one thinks 
of becoming a deity at the time of death and becomes that. 

2 That is, within very short time. 

3 Or alternatively, ‘ever devoted’. 

rptcTT * cTcTPTHW I! H 

(The state of) Prana etc. 1 is not obtained by mere destruc¬ 
tion of ignorance about (the nature of) it, because that 
(viz. being Prana etc.) is itself an effect. Indeed, leaving 
aside the cause, there does not follow (what is) an effect 

(of it). 2 . t 1831 

The worshipper becomes a god (i.e. the deity) in this (mun¬ 
dane existence) and becomes the god (i.e. that deity) owing 
to the increase in devotion; (this so happens) thanks to 
human activity—so it is told us even by the Sruti. 3 [184] 

SP reiterates the importance of the statement of the Bhagavad¬ 
gitd noted under verse 182 above. 

^hisis the purport of ‘Prana etc.’ which is the literal meaning. 
2 This verse anticipates an objection! As the knowledge of the 
Brahman is attained by mere destruction of the ignorance about 
it, so does one obtain the knowledge of (the deities) Prana (and 
others) by mere removal of the ignorance about them and conse¬ 
quently there is no need of any worship {updsana) of the same. 
The answer is: Attaining the nature of Prana etc. is itself an 
effect (karya) and therefore it needs some means, i.e. cause 
(karana); this kdrana is, it is implied, worship {updsana). 

3 SP cites the purport of the Sruti passage: ihaiva dehe bhavana- 
prakarsdd devabhdvam anubhuya dehapatad urdhvam upasyo devab 
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syat. Becoming Prana etc. is thus pointed out as what is attaina¬ 
ble by human effort or activity (pur usat antra) —this implies the 
short-time-lasting nature of the result which is unlike the attain¬ 
ment of the nature of the Brahman which is irrespective of human 
effort or activity (vastutantra). This is expressed in the following 
verse. 

wfarufa sjftremFTff II w II 

And also there is instruction (i.e. declaration) in the 3ruti: 

‘By mere destruction of ignorance about it, he merges into 
the Brahman itself, since he was, even before, only the 
unique Brahman’. 1 [185] 

1 Nrsimhottaratapani U. 5. 

PTcT:fa^ cKriiui II 

^ StfcT: II II 

If (it is held that) those others (viz. the deities who are 
other than that Brahman) are self-established, there would 
arise the contingency of the opposition to (lit. anger of) the 
Sruti. (Indeed, there is a statement in) the Sruti: ‘Every¬ 
thing else than this is affliction’; so also ‘(it is) but one’. 1 [186] 

J NKL cites the following Sruti passages: ato ’nyadartam 
(BU 5.4.2): neha nanasti kimcana (BU 6.4.19); sarvam khalv 
idam brahma (CU 3.10.1). Cf. SP: eko dev ah sarvabhiitesu gudhah 
(Svetasvararopanisad 6.11) and eka \eva tu bhutdtma (Brahma- 
bindu U.12) 

TT^TTfcTTt: dfasfi' 11 

There is no proof here 1 for establishing (the existence of) 
the unmanifest (Prana) etc. apart from the highest Reality 
as there is one 2 in respect of the Brahman. (If that were) 
so, 3 there would result absence of liberation. [187] 

J That is, in pramanaprameya relation which is accepted in the 
discussion. 

2 This refers to anubhava , cf. BSB (adhyasabhasya ):.... sarvo hy 
atmastitipratyeti (pp.79-81) 

3 That is, if the unmanifest were self-established. 
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cffcW yft faerf^T: ^TrfN^frT: %SFttc*TcTT II '{gg II 

c c c 

If (it were argued that) ignorance about (the true nature 
of) the Atman reveals itself in the form of the unmanifest 
- etc., then, in case ignorance ceases to be, there would be 
the ceasing to be (of even the unmanifest); but cessation 
(of ignorance) consists indeed in the Atman’s being alone. [188] 

In the preceding verse, the argument was based on the assum¬ 
ed reality of Prana etc. Now, in this verse, the argument pro¬ 
ceeds from the assumption that the ignorance about Prana etc. 
consists in the ignorance about the Brahman—this latter igno¬ 
rance being removed, the former ignorance also would be re¬ 
moved only naturally. The removal of the latter ignorance is but 
the absence of duality. 

< i ^ < (qF*t n <*5$. n 

[pardsya dvisan bhratrvyo bhavati is explained.] 

The entire demoniac sin, hating Prana as it were, was 
defeated. In the same way, the entire demoniac (sin), (hat¬ 
ing) him who is worshipping that Praria, would perish (i.e. 
get destroyed). (A person) who is (actually) hating and 
even he who is not, is considered as an enemy, (but he is) 
other than the demoniac sin. [189] 

smnccTRrgft *rcr: n 

3Tcft «Tc*TT fg^FWT^WTT II U 

>9 C 

In respect of attaining (i.e. becoming one with) Prana, this 
demoniac (sin) is known to be a cause of obstacles for¬ 
ever. Therefore, the word ‘(who is) the hating’ is specified 
(by the Sruti) in the form of the word ‘rival’. [190] 

This explains how the word dvisan in the phrase dvisan 
bhratrvyab is significant. 
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II 

IT ire? faff*: II m II 

When there occurs the defeat of the demoniac (sin) as 
mentioned (in the narrative), there does not remain any 
other enemy. Then the words: ya exam veda are an injunc¬ 
tion, 1 since there is the statement of the result, (i.e. there 
is) an Arthavada. 2 [191] 

Regarding the worship of Prana, or rather the Sutratman. 
2 The argument is: There cannot be any Arthavada unless 
it is connected with some injunction already laid down. The 
statement of a reward becomes meaningful, only if a perfor¬ 
mance has been already prescribed by some injunction. 

ancHfWgnfa^s f^^ r r| Tr H ff^tTRrT: II w n 

Or by the statement of the incidental reward is prescribed 
the worship of that (viz. the Atman) so that liberation is 
achieved; for, in this discussion on the topic of the know¬ 
ledge (of the Atman), there is prescription of the worship 
of that (viz. Sutratman). [192] 

3TTc^f^ftq^TfTc^ d ' tH Ig W TT^ M II 

And from that statement (in the ^ruti) 1 is understood the 
usefulness (of that) for the lore of the Atman. 2 [193] 

quotes BU 6.2.1: uktopanisatkah ito ximucyamdnadh kva 
gamisyasi which refers to kramamukti, i.e. first there occurs the 
sutratmatxaprapti and later moksaprapti. 

2 The significance of the Sruti is clarified in the next verse. 

Verses 194-197 state the purpose of BU 1.3.8-1.3.16. 

vTTTSR Sjfrf : II II 

This subsequent section of the Sruti has begun with the 
intention: ‘Now let me prescribe the worship which has the 
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Atman as its object that is specified by (the names) Ayasya, 
Angiras and Dur.’. [194] 

o o c 

Mbf^Tf^Tor: u hsui 

(One might say:) ‘An injunction is more important than 
its Anuvada (re-statement); therefore, there is a futile effort 
in stating an Anuvada.’. (Our answer is:) ‘Here (i.e. in the 
Anuvada) is taken an injunction as its basis, because of its 
close connection with the purpose of human activity.’ [195] 

II II 

sraM4>«’Kw ? 8it 5 n 

fafw: * II II 

[Verses 196 and 197 clarify the characteristics respectively of a 
Gunavidhi and (Guna-) Visistavidhi.] 

In those various worships, in which is heard (in the 3ruti) 
the connection of a reward (with the knowledge about the 
nature of the Atman), an injunction related to some sub¬ 
ordinate aspect of it is to be understood in the same way 
as (in the subordinate injunction) ‘by curds, (one desirous 
of) organs etc.’ [196] 

Where, however, the connection of a reward with the 
principal reward is heard directly from the statement in the 
Sruti, that (injunction) has to be understood as a Visista¬ 
vidhi, like (the injunctions) pertaining to Agneya ( astaka - 
paid) etc. [197] 

This example from the ritual-procedure is introduced for 
explaining how Ayasya Upasana is to be considered as a means 
towards the Atman Upasana. Curds are a means towards the 
principal rite, viz. that prescribed in juhuyat svargakamah. The 
sentence dadhna indriya... refers to the pouring of curds into fire 
by the use of the instrumental form dadhna in dadhna juhoti and 
it is somehow related to the principal rite by (1) prescribing the 
yaga and (2) prescribing the material for the yaga in addition. 
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SP refers to the discussion of pradhananuvadena gunavidhih in the 
SV. NKL states the similarity between bharta sresthah purogantd 
(which is relevant here) and dandhna...juhuyat. 

Verses 198-208 explain BU 1.3.8. 

5TnJTTfH^T?T«PTTcT I1 

TO SFTT II ^$.5 II 

Those pranas , 2 viz. speech and others, which obtained the 
nature of Fire etc. by resorting to Prana, remembered the 
good turn done to them (by it) and said (to themselves). [198] 

1 The word prana refers to the Sutratman in its various mani¬ 
fest forms (viz. the various organs), not to the principal Prana; 
cf. BSB 1.1.23. 

“Where indeed is that Prana who won (i.e. united) us 
together by granting perennial nature of Fire etc., (the 
Sutratman), the Atman, which has destroyed our 
enemies?”. [ 199 ] 

5TRTT SRTPHcTtg 11 
cf ?f$T: STTforrcTPT II ^OO II 

Thus wondering (about Prana), those pranas (=sense- 
organs) said this to themselves and then, as before, 
respectfully looked upon him, who had done good turn to 
them, in (i.e. connected with) all the inner selves (i.e. 
individuals). [200] 

fcRnrfsfrre spTr: 11 

VVT S ^ W IcHfr II Ro<\ II 

As in worldly life also, 1 people indeed first think about 
things and then come to realize (their nature etc.), so also 
did Speech and others come to know the Prana 2 within 
themselves. 3 [201] 






68 


Sure ward's Vartika on Udgitha Brahmana 


Here is stated the basic principle which guides people’s 
behaviour. 

x The word ‘also’ implies the ritualistic activities. 

2 This is mukhya prana , the Atman. 

3 The word atmani refers to the body; cf. SP: karyaka(y.\. ka)~ 
ranasamghatafy. 

ffcT II 

3RffeRT«tx *TT II RoR II 

After stating (merely) asye, in order to convey the general 
sense, there is used in the gruti a modifier antah 1 with a 
view to that, in respect of ascertaining (the exact) Prana, 
there might notarise any contingency (viz. difficulty). [202] 

1 After the word asye wherein the locative case-suffix was 
otherwise sufficient to convey the sense of the location. 

2 The word asye alone would refer ever only to the sense of 
touch that occupied the place in the mouth. This is clearly 
stated in the next verse. 

fefaRfcj cTcT: SfT’WTWl'cf faH II 

Since the sense of touch etc. also are (seen to abide) in 
the interior of the mouth, therefore, there is the modifier 
of that (Prana) 1 , that specifies the Prapa which moves in 
the hollow within the mouth. [203] 

Namely, antah after asye as referred to in the preceding 
verse. 


snm ' f g q&f 3TTFTFT m*u*«nfaWM u I , T II II 

The sense of touch etc. (are seen to) abide only up to the 
(farthest visible) end within the mouth, but (they are) not 
(seen occupying) the interior (hollow) of it; contrary to this, 
Prana 1 (abides) in the interior (hollow) of the mouth (also). 
Therefore, there is here the use of modifier antah . [204] 


x This is mukhya prana. 
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stft arrc^rfir 1i 

^imT^^SrcTfTc^^rTTrf^f^^fTrcT II ^oJ( u 

Or‘the nature 1 of all organs is (finally that of) Prana’; 
this is said (in the words) ‘this one in the interior (hollow) 
of the mouth’. This (is stated on the basis of) the example 
of the spokes of a wheel (fixed in the hub 2 ). [205] 

1 This is an alternative explanation of antah; cf. NKL: 
antahsabdena vagadinam svarupam prana ucyate. 

2 Cf. BU 2.5.15. The intended comparison is: As the spokens 
lie within (i.e. inside) the rim of a wheel, being firmly fixed in 
the hub, so do the organs, being firmly fixed (i.e. dependent) on 
the Atman, lie within the circle of worldly existence. 

5TFT Set: gTT II 

[The meaningfulness of the name Ayasya for Prana is 
explained.] 

Since, (on that occasion) in the past, the gods thus saw 
Prana to be abiding in the interior of the mouth and 
affirmed it, therefore Prana is named Ayasya. 1 [206] 

1 Suresvara cites the name as Ayasya, this can be explained 
thus: ayasya eva ayasyah . 

3T^FTt ^TRT ^ TS: ZTcPFcTcT: 11 

SFT anf^TST: d WcT II ^ o\3 || 

Since it is the essence, i.e. strength, of the limbs, i.e. organs; 
therefore Prana is called Angirasa by them who have 
known that, (and as such) basing (the name) on that 
property (of that). [207] 


WTTfi^T: 5TFT fcUTT gfrPTrffi II 


II 


In order that it may be known as to why Prana is called 
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Angirasa, there will be stated (an argument) later by the 
method of Anvaya and Vyatireka. [208} 

cT^T^dsfh sfcTTra?* I I 

33K4>HRwsT«r m : IR°£ li 

[Verses 209-218 explain BU 1.3.9 which states that Prana is 
away from having any property.] 

In the same way, another quality of Prana also is 
conveyed in (the name) Dur. (And the statement) in the 
£ruti sa va esa (proceeds) to establish the excellent reward 
(accruing from Prana), [209] 

II II 

Since this deviation from the order 1 (in the names of 
Prana stated in the &ruti) is accepted with a view to 
establishing the process in worship, 2 therefore (the name) 
Dur is expressed (i.e. explained) earlier, having set aside 
(the name) Angirasa. [210] 

x This refers to the Pathakrama in the Brahmana (i.e. the 
Upanisad). 

2 It literally means ‘order in the various acts which comprise 
worship’. 



|: II II 

This (worship of Dur) is but the worship of what is 
qualified, since there is the mention of the principal 
reward (as accruing from it). (Indeed) this should not be 
taken as a Gunavidhi, for there is no mention (lit. hearing) 
in it of its reward. 1 [211] 

x That is to say: the reward for the worship alone is going 
to accrue to the worshipper; there being no separate reward 
for the worship of Dur, which is but the same as Prana, merely 
qualified by the name. This is explained in the next verse. 
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fwtri n 

A live being (lit. thing) which has been subordinate 1 in any 
activity is called the deity and since here (in respect of the 
act of worship to Dur) there is such a connection with the 
act of worship, therefore, it is Prana that is mentioned as 
the deity. [212] 

Rites comprise dravya ‘material’, devata ‘deity (to whom 
material is offered)’ and karman ‘(towards which) the act (is 
directed)’. These three and the pleasure of the gods are 
regarded as subordinate; i.e. they contribute to make the rite full. 

^hat is, of secondary importance. Read SP: yagadau kartra- 
tirekena cetano guno’gnyadir devata . 

TT^TT II 

J TFHT II W II 

(A question may be asked:)‘How is it decided that the 
sin of the knower of this (is sent) afar?’. (The answer is:) 
‘Since the sin goes away on account of its being opposed 
to the state of one’s being the knower of such (a name of 
Prana).’ [213] 

*ficfHrd11 II 

Since the demoniac sin is what results from the contact 
of organs and their objects, (therefore, that sin), limited 
as it is, is distinguished from (lit. opposed to) the infinite 
Ego (which is) heard in the f^ruti. 1 [214] 

x This refers to the (so-called) Ego ( aham brahmdsmi ) which 
arises from the knowledge of the 6astra. 

5Tl$d?lM^ri: 11 

STTST: WT^TfWRcT: U II 

Being limited by the eye etc. 1 is on account of the 
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ignorance which is natural to human beings. Therefore, it 
is only proper that there is the removal of it which has the 
form only of some bodily organs by coming to have the 
awareness (of the true nature of the inner self) by 
(knowing i.e. with the help of) the 6astra. [215] 

1 This refers to caksuradyabhimana on the part of the deities 
other than Prana. 


r: sflaiHtMfM II 


The function of Prana which is of the nature of throbbing 
is noticed to exist in the case of the ear etc. also. 1 But 
the function of the organs relates to (lit. touches, i.e. is 
connected with, various) objects, viz. words and others. 2 [216] 
(Yet,) the function, viz. getting connected with the objects, 
viz. words etc., is affected by the sin in the form of wanton 
attachment (to these objects); not so the throbbing of 
Prana. Therefore, death is far (from that). 3 [217] 

x This explains how Prana would be noticed as connected with 
sin. 

2 This is an expression of doubt against the said connection. 
The argument is: Ear etc. are connected only with their own 
objects—not with sins! 

3 Verse 217 answers away the doubt. The reason for the said 
connection is attachment to the objects. The throbbing Prana 
does not get attached to any of the objects and is therefore 
away from death. 


cTfgTSSJ II ^ II 

C O C\ ' 

As death is far from Prana, so also is the demoniac (sin 
far from it 1 ) since it is the nature of that (viz. death). And 
it is declared here that death would be far from him who is 
the knower of that (viz. Prana). 2 [218] 
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^Namely, Prana. 

2 This indicates the purity, freedom from the fear of death 
etc. of the worshipper of Praija, even as Prana is away from 
death etc. 

Verses 219-227 explain BU 1.3.10. 

f^TT ^TcT* \\ ^*1$. M 

[This explains yatrasam disam antah...( BU 1.3.10). Here the 
explanation given by Sankara—and Suresvara following him—is 
not wholly philosophical; it is socio-philosophical, since it 
reveals some of the bias of their times as is noticed from SP.] 

Here the end of quarters is to be taken as that which is 
defined (or indicated) 1 by the middle region, 2 since it is 
not reasonable to say that there is the end (i.e. boundary) 
of quarters, for the region is very wide in space. [219] 

lq’he word ‘indicated’ shows that the division of regions is 
not so rigid; it only points to two regions of people of two 
different tendencies. 

2 Region described in the Smrtis as Aryavarta, viz. the region 
between Mt. Himalaya and Mt. Yindhya (rather the plains of 
the Ganga). People of those times believed that the people of 
Aryavarta followed the religion prescribed by the £ruti and 
the Smrti. Therefore, they were pure in their mind and activity 
and the people other than these did not follow the religion 
(prescribed by the Sruti and the Smrti). Therefore, they were 
impure. Thus there is a division of persons of divine tendencies 
and those of demoniac tendencies. Consequently, Mrtyu or 
death is for them who did not follow the religion of the Sruti 
and the Smrti—this religion prevailed in the form of (worldly) 

religion. 

Since there is a statement (made in the Sruti) about the 
boundary, after having marked out the people who has 
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thoughts purified by (the study of) the 6ruti, the Smrti 
and the exemplary conduct (of the elite), there is not even 
a little defect. 1 [220] 

NKL states the purpose of this verse: A Smrti text reads; 
vindhyasya daksine bhage kalau vasah prasasyate/tatra vedas ca 
yajnas ca yatra godavari nadi 11 (untraceable); and this indicates 
that the middle region is the one which is a suitable abode for the 
learned men {srautasmartakarmasamskrtabuddhinam purusanam 
vasayogyah). This is the purpose of upalaksita in madhyadeso- 
palaksita ; cf. verse 219 above. 

^This stands for ‘defective doing’. 

£cf Ft 1l 

HFx^SrT: II II 

Therefore, by the boundary of the middle region is under¬ 
stood the boundary of the quarters. (And) because the 
region of the people residing beyond that boundary is 
resorted to by people that are full of sin(s), it is hence 
carefully avoided by (even) the moderns who know (that). [221] 

This underlines the significance of the contents in the note on 
the previous verse. 

« i© On 

fcT^SrTcSTC'JTfcfI rl & II W II 

Since Prana fixed the demons down there in those regions 
beyond the limits (of the middle region) and also in the 
people residing there, therefore, one should avoid the two 
of them. [222] 

This explains the reason (briefly) stated in the preceding verse, 
spfr farfifTC^ ^fcRTfacf: 11 

e ■© 
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A people is marked out by (its own) region and (so also) 
is a region marked out by the people (residing in it). 
Therefore, the elite avoid them both, both of them being 
affected by sin. [223] 

This makes the word dvayam ‘the two of them’ in verse 222 
doubly clarified. 


wr n 

N 


The word net could be either a compound or two different 
words (joined in Samdhi). When the compound (i.e. a 
single word) is not intended,it would be (in the sense:) ‘not 
desisting from some undesired (activity or tendency)’. [224] 


fctf * ftrf sfaWM cO PCcR \ \ 

r TT c *TR II M 

(In that case, the meaning of the sentence would be:) If I 
shall not do this way (i.e. behave in this manner), as is 
declared by the prohibitive ^ruti, 1 1 might incur (lit. follow) 
sin by transgressing the prohibition. [225] 

J The prohibitive rule is tasman na janam ...(BU 1.3.10). 

srfddyfd n u 

Such should be the explanation given of the two words, if 
it is the intention to understand (net) to be two different 
words. So also, if there is (intended) non-difference, (i.e. 
there are not two words), 1 it is necessary to bring forth the 
meaning of the prohibitive particle ma which conveys the 
sense of prohibiting. 2 [226] 

x That is, (if) ‘ net ’ (is accepted) only as one word. 

2 That is, it should mean ‘let me not follow sin’. 
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^rrf^TrT: i i 

N 

3Wt HTHPUHIcFm ll^ll 

And this prohibition pertains to (individuals in general), 
it does not pertain to the knower of Prana, because the 
sentence of the Sruti pertains only to individuals in general, 
thanks to the (accepted) procedure in respect of a strong 
(proof which determines the meaning). [227] 

Mlmamsa holds relative strength of proofs for determining 
the meaning of scriptural texts: sruti, lifiga vakya, prakarana , 
sthana and samakhya. Here prakarana ‘context’ or ‘topic’ is in 
conflict with vakya and is considered inferior to its precedents, 
in accordance with the rule regarding the weakness of the subse¬ 
quent in comparison with its preceding ( paradaurbalya ). 

The basis for the verse is the following (possible doubt): 
‘What does the prohibition ( manartha ) in the preceding verse 
pertain to, to the worshipper of Prana (the subject of the pra¬ 
karana) or to the worshipper of all deities (the subject of vakya) ?’ 
The answer is: ‘to the latter’. 

srPPTcETM: || II 

[Verses 228-236 explain the purpose of BU 1.3.11-16, i.e. 
worship of Speech and others secures the reward, viz. becoming 
the deities, Agni etc.] 

(An objection is raised:) ‘How has Prana brought to (the 
divinities) Speech and others who were (first) overpowered 
by the demoniac (nature) and who had their sins later 
destroyed?’—'this is (now) answered. [228] 

STPPtP? faqifecclK grereft II II 

‘From (the acquisition of) knowledge there follows the 
destruction of ignorance, and, owing to the strength of 
devotion, there would be divine character (secured). (As 
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such), the word atha (here in this context) is certainly for 
(conveying) the sense ‘then’ or ‘later’, for there are two 
actions 1 .’ [229] 


This explains: athaina mrtyum atyavahat. 
Namely, meditation (or worship) and knowing. 






II 33o II 


By the general statement (is conveyed the meaning:) ‘Prana 
took (them) beyond (or over) Mrtyu’ and by the particular 
statement is explained in detail the attainment of (the 
nature of) some particular deities by Speech and others. [230] 

Since, in the Udgitha ritual, Speech is, in comparison with 
others, nearer to Prana, 1 therefore, it is described as the 
first (among the deities of the organs) of the Udgatr. [231] 

This explains the qualifier prathamam of vacant in sa vai vacant 
eva prathamam atyavahat. 

*SP significantly adds: audgatre karmani sadhakatamatvena 
pranasyodgatur atyantasamnihitatvat . 

zr3mpr: ii 33 ^ n 

Having wholly separated (lit. thrown away) Speech and 
others from the sin by the attainment of (the nature of) 
Agni etc. (who are their deities), the sacrifice^ who is 
thus well developed in devotion, 1 attains to the status of 
Viraj. [232] 

2 That is, who has strengthened the devotion, or who is ardently 
devoted. 
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Wc^ ' IH II ^33 II 

o C >9 N 

^RUST: f^TORT Hrfavftf^T II 

>9 N 

cTcfRT SfcT^ II ^ II 
HTfSRcnfSTt# ^ ^TWTfWc^: II 

c\ 

^ sTFTtsf^a: T5sr^ ii 

Having abandoned (i.e. thrown away) the cause, viz. 
impiety of Speech and others, (which had resulted) from 
the connection (of them) with an attachment to the (so- 
called) auspicious, (the sacrificer) should resort to the 
Atman, the principal Prana, who is free from death, [233] 
(that sacrificer), having abandoned the limitation of the 
body, (resorts to) that Viraj, together with what has a 
basis in the elements (viz. body) which is connected with 
the five (sense-organs) speech and others, 1 attains Prana. 2 [234] 
Sentience 3 is called the Sutratman, 4 the (principal) Prana, 
Angiras, Satya, Rc and Saman, having the nature of name, 
form and activity and being connected with the elements 
and divinities. [235] 

4 SP and NKL point out; ‘this indicates the inclusion of the 
sense of touch etc/ 

2 That is, status of Prana. 

translation distinguishes ana from mukhya Prana. Sentience 
is for ana. 

4 Read SP: napurhsakam Sutrenadhydhftaprapancena ca puman 
sambadhyate. 

«N >9 > 

srr^wr^rc^f^TRrfTr^r m h ci ii ^ n 

He, who worships that one, the unique, who alone exists 
in all beings, who is the support of knowledge, (ritual) 
action and rewards, till (he acquires) the knowledge of (his 
own) nature (as that) of the Atman, 1 becomes one with it. 2 [236] 

the editor of NKL writes the following note: sutram prana 
iti abhyam padabhyam kriyatmatvam uktam , ahgirah satyam ity 
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abhyam rupatmakatvam, rksamapadabhyam namatmakatvam ca 
pranasyoktam bodhyam. 

2 It literally means ‘attains to that’. 

Verses 237-245 explain BU 1.3.17. 

n ^ u 

As to what was stated in the case of speech and others, 
(viz. the singing of the Udgitha) is for the material pros¬ 
perity (for them, i.e. the sacrificer); (now) is stated, in 
respect of the remaining prayers, (that which is for the 
sake) of the Udgatr (priest). [237] 

Among the twelve prayers ( pavamanas ) earlier referred to, the 
first three are said to bring the reward to the sacrificer, viz. 
material prosperity. The remaining prayers stand in similar 
connection with the Udgatr priest. 

4 *TcT*tTcT: 11 

cTFT fimqTJlW TO II II 

Since the word anna refers to the commonly accepted 
eatable (foods), therefore, a statement is made about that 
in the word adya ‘fit to be eaten’ 1 (which is) its qualifier. [238] 

This verse explains the second member adya in the compound 
annddya and sets aside the possible doubt of repetition. 

J Cf. SP: tasyaiva ( =annasya ) Samskrtatvam visesam. 

STcT 3TRTfoR «Tvl*MFTrc*RI<flPf 11 

Since this incident, viz. the singing for food, first 1 occurred 
in respect of the non-Atman, 2 therefore that 3 is noticed 
even today in the case of people (lit. the offsprings of that 
Prana) who are but the product of the same. [239] 
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1 This refers to Prajapati who was connected with Speech and 
others. Therefore, there is a reference to this as the first occur¬ 
rence. Prajapati is understood as other than the Atman. 

2 This emphasises the notion about Prajapati as non-Atman. 

3 It signifies people’s satisfying their own desire for food (cf. 
the note of the editor of NKL: svartham annasvikaranam iti 
sesah ). 


urn4 5 cTc?r igfrr n n 

In the words yadd hi kirn ca (in the &ruti statement), there 
is the specification: ‘for the sake of all’, (expressed) in the 
word eva. (The sense of the sentence is:) Therefore, people 
ever eat all food only through Prana indeed. [240] 

ii ii 

This benefit (resulting) from food is noticed to be the same 1 
for all. [241] 

Now (a question could be asked:) ‘Why then is this speci¬ 
fication “only through Prana”?’. Therefore, (to answer 
this, it is said:) ‘This benefit for (all) these (people) occurs 
only through Prana and not on (the basis of merit or 
strength) of their own.’. [242] 

*It means ‘not specified or distinguished as different for 
different individuals’. 

cT^K<HTta'PrranT 11 
W fftfcT ff? SFT II 

Now is stated 1 as to how this benefit (accrues) to them (i.e. 
the people) through that (Prana). (A question is asked:) 
‘How indeed is Prana, who is called Dur was not, like 
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Speech and others, pierced by the demoniac sins, on account 
of the singing for food for its own sake 2 ?’ [243] 

1 This refers to the sentence: ihapratitisthati. 

2 The word atman in the compound atmartham is a reflexive 
pronoun. 


(The answer is:)‘It is understood here 1 that this is not a 
fault, for there is connection (of food etc.) 2 merely for the 
sustenance (of worldly life.) 3 ’ [244] 

1 The word iha means ‘in the statement of the 6ruti’: ihannam 
pratitisthati where iha stands for Prana. 

2 The words ‘with Prana, the inner self called Dur’ is to be 
supplied. 

3 There is no common ‘desire’ for food and, therefore, no sin. 

3RTRFT fPTrf STT*rHq?9cT: 11 

^ II W II 

Since food is resting on the Atman, 1 therefore, it protects 
pranas (the sense-organs) (and) the body—therefore, the 
Sruti states, with emphasis (or special care): ihannam 
pratitisthati . [245] 

A first interpretation is made here of ihanne pratitisthati. Read 
SP: iha prane doso nodbhavyah sarvasadharanasthityarthataya 
tenannasvikarat pranasthityadhina hi vagadisthitih. Or NKL: 
tasmin prane pratisthitam sad annam deham pranans cavati. 

J That is mukhya prana. 

Verses 246-252 explain BU 1.3.18. 

II 

FtTT ^FTr^tsfiTTfcTfrT^T 11 

Td II V s \ n 

Or rather, food (for the Prana) is merely for the sustenance 
(of the body); any attachment to food (and the consequent 
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sin) cannot be thought of (in the case of Prana). 1 (Now) 
the subsequent Sruti is introduced for prescribing the 
Gunavidhi: ‘the supporter, the best of them, the one who 
marches ahead, the eater of food and the Lord etc. 2 [246] 

1 A second interpretation of ihanne pratitisthati. Read SP: 
sarvasadharanasthityarthannayogat pranasya papmavedho na. 
This is Sankara’s alternative explanation: iha dehakaraparinate 
anne pranah tisthati. 

2 The word ‘etc.’ refers to gold and other belongings. This is 
the ultimate result of the Sruti statement: te deva abruvanj etavad 
va idam sarvam yad annam atmana agasih j anu no annam 
abhajasva. 

3 rd srr cT^r^: n u 


n n 



Let this 1 be understood as a Gupavidhi, because there is 
heard a reward in the case of each (of the two sentences). 2 [247] 
Since the food that is eaten by us becomes transformed into 
the body and (also) its subtle form, thus developing its 
monification(s); therefore, is the word etavat ‘this much’ 
stated in the Sruti. 3 

!Refer to te deva abruvan... quoted in note 2 on the preceding 
verse. But this verse explains the significance of etavat. 

2 The second sentence (i.e. vidhi) is: so ayasya...{ BU 1.3.19). 
3 This refers to etavad va idam sarvam yad annam atmana agasih. 



u 


sfd PtTd TR wte M U 

c >3 

When you yourself have sung for your own sake, all food 
is (resting, lit. obtained) in you. And, as for us, 1 we cannot 
live without food even for a moment, O Lord! [249] 

This explains: tad atmana agasih. 

iRefer to the word ca. And the popular maxim: svamini bhrt - 
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yenatmiyapan nivedya; simile of master-servant relationship, viz. 
the feeder-fed or the supporter-supported relationship’, (cf. Lauki- 
kanyayanjalih. vol. 2, Bombay, Nirnaya Sagar Press, 1925, p. 90) 

Therefore, ‘O Lord! Having satisfied yourself by this food, 
make us, the hungry ones, 1 also share of that food. (In the 
3ruti) is not heard the causal form, owing to its character 
of Chandas. 2 [250] 

This verse explains: anuno ’sminn anna abhajasva. 

2 The use of‘O Lord’ and ‘us, the hungry ones’, which are 
used in contrast, points to the relation of one who favours and 
the one who is favoured. ‘The Lord’ is a reference to the sacri¬ 
fice's); (cf. note by of the editor of NKL: isvarasabdah yaja- 
manaparah). The hungry ones are then the priests. 

2 The Sruti uses the verbal form abhajasva which Suresvara 
has paraphrased as abhajayasva (a causal form). Then, he points 
to the practice of Chandas, i.e. Veda, of using primitive verbal 
forms in the place of causal ones. 

ft 'On 

sFnfsRtscft *ri £ u ^ n 

“Without me (i.e. in my absence) food cannot, by any 
chance ( kvacit )\ nourish you even for a moment, therefore, 
all of you, who desire for food, (do you) enter into me 
quickly indeed.” (So said Prapa to them). [251] 

This explains: te vai mabhisamvisatetif tatheti tam samantam 
parinyavisantaj tasmad yad annenannam atti tenaitas trpyanti. 

*Or alternatively, ‘anywhere’. 

Verses 253-280 explain how the deities of Speech and others are 
satisfied when Prana has eaten the food. 

rT^RTT \\ 

fcT: *TcT: II W II 
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faSTT qf^Tmf^rT: 11 

^TrTrftsftcT: \\ M 

^a^q , |7crT^i| , a'twft I l 

^ ^ T11 n 

TOfc $$*TT: t^cn: S>i4c4<I IRUH 

[SP states that verses 253 ff. are an explanation which has no 
basis in both BU and BUB. NKL states: there is udgrantha 

(- pariliara ).] 

(The §ruti says:) ‘All these deities ever 1 become satisfied 
by that food 2 ’—whence 3 can this meaning be established?’ 

If (this is asked), here is given the answer : ‘Since [252] 

food that is eaten becomes threefold owing to the parti¬ 
cular (and different) modifications of it: digested in the 
forms: gross, subtle and of middle size, owing to passage 

of time and to the fire (within the belly). [253] 

The gross (modification) goes as the lower part 4 (i.e. 
bodily excretion) and the other as rasa etc. in order and 
that (all these being together) ever forms this (gross body) 
like the soft clay 5 which forms a thatched wall. [254] 

And 6 that (part) which is thinner (than the first two), is the 
subtle (rasa) that is called urj (or, ‘energy’), the nectar, 
after it has entered (these) very thin veins, it pleases the 
deities 7 also. 8 [255] 

This has a basis in some other 3ruti: annam asitam tredha 
vidhiyate (CU 6.5.1), (NKL). 

translation follows the variant sarvada for sarvasah ‘in every 
Way’ as read in the in AnSS and NKL texts, 
that is, through Prana’s eating of food, 
that is, on what basis... 

this should be adliobhagam ‘to the lower part (as excretion) . 
5 Cf SP: prasasta samskrta mpi mrtsnety ucyate. 

6 Or alternatively, ‘As for, that...(two), it is... 
this signifies the different sense-organs, 
this is for atha in the sense of api (SP). 
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II 


cTcTfg TT g^'t^rfrT^TFTR*R II n 

The sustenance (of the body) is only for the sake of the 
master (i.e. Prana) 1 . Satisfaction is what is called filling 
and, whatever happiness then results is for (i.e. accrues to) 
only the knowing Atman (the inner self, viz. Prana) 2 . [256] 

1 The stress on the svami-bhrtya (or sva-svami) relation is for 
ruling out the elemental nature ( bhautikatva ) of Prana, svam- 
yartha is kdryakaranasamghdtartha (i.e. debar tha). 

2 This sets aside the possible doubt that happiness also belongs 
to the karyakaranasamgbata. 

cTT qcTT tcfcTT: WZ&W II 

HtStT iftrfi : II W II 

Thus, these are the seventeen deities, having the nature of 
knowledge and activity and this is the group of the seventeen, 
having the form of the organs of the enjoyer. [257] 

This explains the nature of the deities pleased by rasa (mention¬ 
ed in verse 255 above). 

ct«jt qrqfenoqfq n 

cfpre: *R: fa§: II II 

They 1 know (the group of) the seventeen thus: The five 
organs of sense and also (the five organs) of activity, the five 
winds, intellect and manas . [258] 

This refers to the lingasarira ‘subtle body’ (SP). 

Namely, those who can make out (i.e. who are knowers). 

3T«TT^nsincWTFn %TcTTTt II 

^TUK’Wll^cfRT II II 

(And) ever 1 this group of five elements itself became the 
support of the deities which have (thus) given up their 
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bodily forms, owing to its being (shared by them) in 
common. [259] 

1 This stresses the idea of the support available for both the 
gross and the subtle bodies. 

^ n n 

This subtle body, which is possessed of many forms on 
account of the manifestations and concealments (of some 
of them), remains (permanently) in the nature of its own 
cause, 1 just like milk and water. 2 [260] 

1 This is a reference to the manifestation of the Atman in the 
collective and individual ( samastavyasta ) forms. 

2 That is to say: As milk appears in the form of curds etc. and 
water, in the form of ice etc. The illustration and terminology 
reveal the basic Samkhya notion about the so-called creation. 

miutiwi snr: n ^<\ n 

[The stress on the word abhdsa may be noted. This is of 
cardinal importance in Suresvara’s writing. Verse 261 is the 
description of the deep sleep state of the Atman, viz. Prajna, 
verse 262 of the Sutratman and verse 263 of the waking state of 
the Atman. These verses are anukta portion ‘not in Bhasya but 
implied elsewhere’.] 

By means of the unique matra, 1 which is but the appearance 
of Sentience owing to the widely known ignorance or know¬ 
ledge about (then ature of) in respect of the immutable (i.e. 
Atman), this Lord first absorbs into Himself (lit. drinks) 
the waking and dream states of Himself and then remains 
in the state of Prana alone. [261] 

x matrd =Prajna state of the Atman. It seems that NKL holds 
this verse as an explanation of m in aum; it symbolises sleep. 
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3T H*dMc^ra i ? ft qr n n 

(And Prana) who is beyond this (i.e. the inner self etc.) is 
called Virinca (=the first sacrificer), the one who has 
thrown away all of the external objects, who is marked by 
the impressions produced by them 1 and whose ignorance 
about the inner self is not (yet fully) destroyed. [262] 

NKL holds this as an explanation of what is symbolised by u 
in aum, viz. the Sutratman. 

1 This refers to asesabahyartha. 

fawr faicsrr fstrcrsrfa n 

Residing in the home, viz. the heart, at the time of the 
waking, in some particular way, (the Lord) remains there 
occupying the seventy-two thousand veins. [263] 

This is, according to NKL, referring to a in aum . 

MI U HHHT cT^T II ^ V* II 

And this one 1 is but (i.e. none other than) the highest 
Atman Himself—He, who has a companion in 2 the ignorance 
about His own nature. He does His functions, being in the 
form of pranas (organs) and also sees (all), being in the 
formofAgni. [264] 

x This one who is described in verses 261-263 above. It asserts 
the oneness of all the three mentioned in those verses. 

2 In other words; who is aided by. 

Win] rTTfqqreqcft am WKZvtvR: n 
y+inr+’MigrprN^^: ssrrqfcr: m n 

zrfe qrq qt n II 
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These two 1 are called Indra and Agni and prana is under¬ 
stood to be Indra of the two on account of his illumining. 2 
Thus is Speech Agni 3 —'thus, there is (but) one Prajapati 4 . [265] 
If he is declared to be two owing to (the existence of) the 
two discrete individual objects, viz. the eater and the 
eatables, or (perhaps as) one and half, 5 or thirty-three 6 or 
seventy-two 7 (he is just one yet). [266] 

1 prana ‘organs’ and Agni mentioned in the preceding verse. 
2 That means ‘bringing sensation etc. or knowledge’. 

3 Cf. verse 324 below. 

4 Read SP: uktanitya kriyasaktimadrupena karta jnanasakti- 
madrupena jnatety ekah paramatmanaiva sutradeham dpannah 
san kartradyatmana tisthatiti . 

5 Prana is one and the world is half—thus one and half (NKL). 
6 These are eight Vasus, eleven Rudras, twelve Adityas, Indra 
and Prajapati—these are the vibhutis ‘special manifestations’ of 
Prana. 

7 The same as in the preceding note with minor divisions of 
them, so that they correspond to the number of the veins in a 
body. 


wftscm few n ^ n 

Or, even though only one, Prana is differentiated in in¬ 
numerable discrete individual objects and each of all these 
is further divided in the same way (infinitely). [267] 

znfrT H 3 V* M 

(Thus) by (such) division into the gods and the demons, on 
the ground of the (different) genera, forms, activities and 
qualities, each one (of these distinct objects) becomes 
infinite and finally once again attains the nature of only 
one (Atman). [268] 

H %fcT II II 
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Here unity and multiplicity 1 is but the phase of the igno¬ 
rance (aboutt he nature) of the inner self, but (it does) not 
(exist) in the highest Atman from whom all darkness (i.e. 
ignorance) is removed (as expressed) in the words 

J Or alternatively, ‘collectivity and individuality’. 

Twtfmxi qqq ift 3HTfcT sw n u 

At all events (then), the highest one abides in the world in 
the form of all these discrete objects etc., as described 
before, according to the requirement of each (of them). [270] 


fqqtq II II 


Indeed, no agent is capable of any activity without taking 
even a little of this entire world, therefore (it is said: it is 
the highest Atman) who, assuming the forms of all of 
these, acts. 1 [271] 

J The verbal root ih has the sense ‘to act’; cf. the word lha 
in verse 126 above. 




*Jcf: 



cRTcTcT: II II 


Since the Atman, who is of the nature of the cause (of 
everything and) who has as his means what is prescribed 
(lit. seen) in the Sruti, has formerly produced (lit. made) 
the whole of the world (consisting in varied objects), 
therefore, there exists similar activity in his products 
(viz. in the world) also. ^ 

qq: tfqcTTcT: sq#^ II W II 

Since they are impelled by the unique apurva ‘not preceded 
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by anything’ (viz. the Sutratman), therefore, all of (those 
who have the) forms of unity and of multiplicity proceed 
to act everywhere, taking up all (other things as the means 
of activity). [273] 

^Trm^nTrTrftlt^rr II 

C\ N 

II 3 vs* II 

All of it, 1 viz. what begins with bodily forms 3 and what 
rests on elements and what on deities, would ever 3 perform 
all activities, thanks to the impulse by the unique apurva 
(viz. the Sutratman), [274] 

1 This refers to the agents of various activities noticed in the 
world. 

2 The word ‘etc.’ indicates minor divisions of these forms 
(SP and NKL). 

3 SP remarks: sarvadety adane karane ca sambadhyate. This 
should require the following translation: ‘...would ever perform 
all activities, always taking up the various means, thanks...’ 

srSTPTfo: fc-TcT: || 

since, in this lore (of this Upanisad), Prajapati, who has 
appeared earlier (than all creation), has therefore produced 
by his activity (viz. the performance of sacrifice) this world, 
movable and immovable. [275] 

w?r t#: ii 

qw wrzi ^ dfet 11 

II ^\9V9 II 

The innumerable veins of this one 1 are rays, this one’s 
heart, the orb of the Sun. Of him, 1 who has the life of 
a hundred years, the days and nights are also as many; [276] 
as the thirty-six thousand (bricks), (called) Agni and 
Arka, were earlier collected with this amplitude 2 (of trans- 
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formation in the sacrifice performed) by him, 
sacrificer who knows that (amplitude). 

Namely, the sacrificer. 

2 This refers to samkhydsdmdnyayoga ‘connection with 

similarity in number’. 

<*, RfM r 4 ^dl II 

Thus, the deity in its fullness was present in each of the 
activities (of that first sacrificer) of one (particular form) 
and of many forms on account of the division based on 
bodily forms etc. 1 [278] 

1 Cf. verse 274 above and the next. 

fcnfcft WKTPRTT SRTT'm ^ SrfafWT II 

f^c^FTT «?k«l«llc*^dl II II 

(That) one deity, all-pervading, residing in many, infinite 
and fulfilling 1 its purpose in every activity, abides in its 
full form (in all the effects) in the same way as cowness 
abides in various parts (i.e. bodies of cows). [279] 

x The word samaptd is for samaptavati ( —samapayanti ). 

trcr 5 II 

ZT3Rpftsfq II II 

Thus is described (here) the greatness of Prajapati. And, 
indeed, just in the same way does the sacrificer also 
become possessed of similar greatness owing to his 
(attaining) oneness with him (=Prajapati). [280] 

Verses 281-285 explain exam ha va enam...ya evath veda 
(BU 1.3.18). 

srfcT 11 11 

>9 C >9 
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[277] 

















92 


Suresvara s Vartika on Udgitha Brahmana 


The subsequent Sruti text exam ha ...now proceeds with 
the purpose to state the reward of the subordinate (form 
of) worship with reference to a worshipper of him (i.e. 
Prajapati), who has been described (before). [281] 


^Ftr^Ttsf^rf^T t ii 



: II w II 


As Speech and others entered into Prana from all sides 
(abhi) for their life, so do the relatives enter (him) who 
knows that (viz. Prana) from all sides, having a longing 
for life. . [282] 


NO N 

u II 

And he would be the supporter of those who have 
resorted to him (and) the most prominent (among them) 1 
because of his excellence (only) if he does not go at the 
head (of them) 2 and if there does not result (from that 
doing) futility of excellence which is stated earlier. [283] 

1 SP points out the significance bhartr and srestha as the 
qualifier of a Ksatriya and a Brahmana sacrificer respectively. 

2 This implies; marching at the head of others is permissible in 
the case of a king; a Brahmana, though possessed of excellence, 
should not march ahead of the king; if he does so, his excellence 
would be useless. 

II II 

All this would be futile indeed, if he would not have 
enkindled the fire, 1 therefore, (the Sruti) states: ‘He is 
the eater of the food’, in order that one understood 
(thereby) the fruitfulness of his activity. [284] 

1 The words ‘for the performance of a sacrifice’ are to be 
supplied. 
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^ cT^TTfq ^ II 

^rr^TfsnifcTcTT II ^ II 

And, indeed, (the Sruti) declared rulership as the result, 
because it feared that there might be failure 1 in respect of 
what was said earlier and if (the sacrificer) would not have 
mastery over his relatives and those who are his haters. [285] 

Ht literally means ‘fruitlessness or inutility’. 

Verses 286-289 explain the purpose of ya u haivam...bharye- 
bhyo bhavati. 

STPJT trefacf imilxFlxt II 

>o > « 

cTJWTcPTtsfa l^T II II 

One, who has performed worship with the notion that 
Prana is the Atman, enjoys the reward as stated in the 
£ruti (and) his relatives also would have received rewards 
in the same way as Speech and others (have received that 
reward through Prana). [286] 


STPnfctfifg^: H9T VTT^TT trc* ^ II II 

And as the demons who had rivalry with Prana perished, 
so do (perish) all those who hate the knower of Prana 
and they are not capable of (offering protection to) their 
dependents. 1 [287] 

1 The word bharya means ‘who is to be supported, a depen¬ 
dent’. SP justifies this by citing brahmanebhyo vedavidbhyo 
dive dive namaskuryan naslilarh kirtayet (Taittiriyaranyaka 
2.15.1). 


^TWfrT St STFTfe? Stfa II 

«\ s» c\ o 

sfrTPTSff ?t II II 

[Here is the explanation of pratibubhusati.] 
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Whosoever amongst his relatives would seek to be 
superior to the knower of Prana, 1 owing to his hatred 
(towards him), and (also) to be his rival would not in any 
way be able to support (them 2 ). [288] 

1 That is, who would try to overpower the knower of Prana. 

2 It means ‘his own relatives’; the word bharya from the 
preceding verse is understood. 

* xT FTOTRts^rtf^TT II ^5$. II 

He, the one moving at the head of them, would not be 
the most prominent, and the eater of food; he would be 
like a demon. He would not be the overlord among his 
relatives; (he) who is vying with the knower of Prana. 1 [289] 

Ht means ‘the worshipper of Prana’ (<ana-vedin ). 

MlrbWaPTlFCt cT*TT II 

[Verses 290-294 explain BU 1.3.19; Prana is Angirasa.] 

That one (i.e. Prana) was mentioned earlier as Ayasya 
Angirasa 1 and the word ayasyah there was herebefore 
(i.e. in the above) explained somehow. 2 Now (follows) the 
decision regarding his being Angiras. 3 [290] 

1 This refers to the Sruti passage so ’ yasya ahgirasah ahganam 
rasah...; in this verse, Suresvara adopts double Samdhi of 
ayasyah ahgirasah. 

2 For yatha tat ha. 

3 It is noticeable that Suresvara made no difference between 
Angirasa and Angiras. And also between Angiras and Angirasa. 

III ^ II 
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This introductory so 'yasya... is Anuvada (=re-statement) 
of what is said earlier. (Now) the (following) is stated by 
the Sruti, putting forth first an illustration for establishing 
the nature (of Prana) as Angiras. [291] 

This is to justify how so 9 yasya...(- BU 1.3.19), though far 
from ayam dsye antar iti so ’ yasya ahgiraso ’figanam hi rasah 
(BU 1.3.8) is connected with the former. 

firsts^-ni xm wr n 

fkrrar: 5TT^ cT53P§qpTPT II ^ II 

(A question is asked: ‘(You say), “it is established that 
Prana is the essence of the limbs.”. (Tell me then) how 
Prana is the essence of limbs.’ (The answer is:) ‘The word 
hi is expressive of the reason; therefore, the subsequent 
(part of the Sruti follows, with a view to explaining that 
(viz. how etc.)’. [292] 

STFT q: I I 

sprfocra 5 * n ^$.3 n 

‘Because, in this world (iha), only that limb of a man, 
from whichsoever Prana departs, dries up very soon, then 
and there, becomes devoid of the essence.’ [293] 

*TcT Trzrfki II 

5mft 3TTc^fiT II II 

Since this is so seen (i.e. understood) by the method of 
Anvaya and Vyatireka, therefore, the learned have to 
know the Angirasa Prana as the Atman. [294] 

Verses 295-300 explain BU 1.3.20-21. [Prana is Brhaspati 
and Brahmanaspati.] 

c\ 

q 5TFT 3TTc*TT qp^ts^T f c^ fr f II W II 
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Prana is the Atman not merely of the product 1 which has 
been (his) form and of the activity of his organ; but he is 
called the Atman of the name also. [29 5J 

Thus begins the explanation of esa u eva brhaspatih... 

1 This is a reference to the word jagat. The use of the singular 
forms karyasya and karmanah karanasya is in the sense of the 
plural. 

3 mi wsnjnOTscro n ^ n 

Thus specially praising 1 the Prapa as being the nature of 
all (that makes up the world), the Sruti shows great regard 
(for Prana), in order that it becomes the object of worship 
for human beings. [296] 

x In other words; praising with particular care. 

^ 11 r 11 

(Now), even as before, the Sruti states (what follows), 
wishing to prescribe some other special 1 (form of) worship 
(of Prana) by (referring to) the other properties, viz. (his 
being) Brhaspati etc. 2 [297] 

x That is, as having reference to the properties of Brhaspati 
and others. 

2 SP observes that these injunctions are not Ganavidhis; they 
are Visistavidhis. The reason for this is: All of them have but 
one (viz. the principal) purpose— samnah sdyujya. 

^oUlMdcPTT II 

5TR II II 

This is so stated after keeping in view the doubt “Since 
Speech is the most active (lit. functioning) in the ritual of 
the Udgitha, therefore it is the deity (of that service), not 
Prana.” [298] 
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This is another purpose served by the Sruti. Since Vac is 
but Prana (i.e. not different from it), therefore, Prana itself is 
the deity of the Udgitha. 

^OTcTT^fa ZPTRT: 5TFT Tr% || M 

Since the wind (which is) sent up by the fire in the belly, 
(being) obstructed at different places (in the body) becomes 
one Varna 1 (or another), therefore, Prana is Brhaspati. 2 [299] 

Brhaspati means Lord of Brhatl metre which is a form of 
speech; therefore, Prana which controls speech, is called the 
Lord of speech, i.e. Brhaspati. 

*It signifies ‘syllable or letter’. 

2 This is to explain the oneness of Vac and Prana, though 
these two are not synonymous. 

II ?oo || 

Because in the text yajur brahma is heard (in the beginning 
and) in the end and also there is a mention 1 of Saman; there¬ 
fore, it is understood that there is the mention (of Prana) 
in the order (of the names) Rc, Yajus and Saman. 2 [300] 

This is to explain why Brhaspati in the passage under 
discussion is not one who is the priest of the gods. 
x It literally means ‘inclusion of the word samnaW . 

2 This refers to the earlier statement sa evarkpatih and the 
following: esa u eva brahmanaspatih/ vag vai brahma tasya esa 
patihj tasmad u brahmanaspatih; in this passage, brahman 
means yajus. The tenor of the passage ends with esa u eva 

sama . samatvam. 

Verses 301-316 explain BU 1.3.22. 

HRfecTII 3<>q || 

fTrBT II 
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[Prana is of the nature of Saman.] 

sa is 1 the name of speech; in the same way, ama is the 
name of Prapa. Then the two (viz. sa and ama), uttered 
together, are, on account of the prominence of their 
quality (of creating), ‘Saman’. 2 [301] 

And since (there is in them) the capacity to function 
(together) for conveying a unitary sense, therefore, (the 
compound of) the two words sa and ama is made into 
{soma) expressive of one (individual). (It is) for this reason 
that Prana is called ‘ Saman'. [302] 

1 syat=asti , but it is literally ‘would be’, Suresvara has 
used this word in this sense earlier also. 

2 Though this is Sama, the verse uses the neutre form 
‘Saman’. 


fcTCFTlfa HPT?# HTHfMcHcft HHH I I 
HTH tpr HH: HTH HWHt II II 

The character of being Saman of the other 1 is also accep¬ 
ted because it is brought about by Prana. Therefore, 
Prana himself is Saman (and thus) it is reasonable to 
mention it as accompanied by the modifier, ‘Vac’ 2 . [303] 

That is to say: Since a Saman can exist depending upon 
Prana, the latter can be called Saman. 

^he word ‘other’ refers to Prana and that is other than the 
song (giti). Cp. the Mimamsa rule: gitisu samakhyd (Mimamsa 
Sutra 2.1.36). 

2 This is the metaphorical use of the word Prana, i.e. not in 
its primary sense: ‘ mukhya prana\ but in the secondary sense: 
vagyukta prana. SP points to the example mahcah krosanti 
which means mancasthah krosanti. Those who occupy the 
bedsteads, viz. the children, are the principally intended 
subject, yet the secondarily intended bedsteads stand for them. 

fH:HHH?THPHTST HTH OTHtsfHSfoH* 11 

c\ 
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Or 1 , Prana is called sama because of its being the same 
(or, similar) 2 to all the beings without exception. This 
infinity (in respect of the number) of what is produced 
from Prana is stated on account of the ignorance about 
(the nature) of the inner self. [304] 

Ht shows an additional explanation, on the basis of the 
Upanisad: yad v eva samahplusina samo masakena... 

2 By this is meant ‘similar in size’. Cf. the next verse. Or 
perhaps the following grammatical explanation is meant: sama 
eva samah (like prajha evaprdjhah). 

Indeed an ant, which has a very small body, is called plusi 
‘a gnat’ (and) Prana, because it can reside in it, is similar 
(in size) to the body of a gnat etc. 1 [305] 

x This supports the suggestion above that Suresvara has in 
mind the grammatical explanation sama eva samah, 

SPT: SFTt *r«ftferT: 11 

As Prana has been described in the 3ruti (to be) similar 
(in size) to (the bodies of) a gnat, an elephant and the Viraj, 
so is Prana known to have the most subtle manifest from, 
viz. that of Hiranyagarbha. [306] 

This stresses the fact that Prana is both kriyasaktimat and 
jnanasaktimat. 

^rcJrrfoT^rfJT^icT: ii^\jh 

Since there has been a fulfilment (of the functions) of all 
the organs, without exception, on account of Atman in the 
form of the wind (in the body), therefore, (Prana has) 







100 


Suresvara's Vartika on Udgitha Brahmana 


similarity (in size) with' all bodies, according to the deeds 

of (those) beings (in their previous lives). [307 ] 

• * 

o 

H’-'fII ^05 || 

The (defined or limited) dimension (of the body) of each 
being is in accordance with the knowledge and activity (of 
the self residing in it in an earlier life). Therefore, Prana 
exists in infinite number (of them) irrespective of (their) 
merit and demerit. . [308} 

^TFFft^cTT^T II II 

It is said (in the Sruti) that one obtains through a Saman 
union (with Prana), oneness (with it), viz. the nature of 
Prana; this is belonging to the same region as of Prana, 
that means being in the same world as that of Prana. [309] 

The world would comprise multiplicity of forms. This 
indicates the existence of different products/transformations of 
Prana together with it. 

fafar ii ° n 

Therefore, owing to the non-mention of any further 
division, 1 there is only the twofold reward. 2 But, on 
account of the variety of the impulse to activity etc., the 
same is described as threefold. 3 [310] 

1 Basic division (bheda) is Prana(= Hiranyagarbha) and 
individuals, and there is no further mention of anything 
beyond Prana and its products/transformation, the individuals. 

2 They are Sayujya and Sarupya. 

3 This reference (as the third) is to Salokya in the preceding 
verse. 
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%rTe*TOra?T*M cTcT \ \ 
fafe: n 3 <\<\ w 

(If someone would argue:)‘In the case of the two causes 1 
which are equal, would not there result the state that there 
are greater and smaller reward?’. (To this our answer is:) 

‘It is not so, because the reward is equal on account of 
the excellence of Yoga, 2 as coming from the Lord, the 
beginning 3 of time’. [ 311 ] 

x It means ‘knowledge and activity’. 

2 It means: ‘which stands ' for knowledge and activity 
functioning: together’. 

3 Could the word kaladi be alternatively translated as ‘coming 
from Time, the first (of lifej, i.e.. the Lord, viz. Hiranyagarbha’? 

5Cc*Tc*T II II 

Only one seed (i.e. cause) of this world abides in each of 
the bodies 1 in the numerous and various forms (in the same), 
owing to the (varied) intention of the Lord. 2 [312] 

This explains the idea of samanalokata mentioned in verse 309 
above. 

J Or (better) attentively ‘in each individual self’. 

2 Or alternatively, as SP and NKL state, ‘on account of the 
(various) appearance of the Lord’. 


cTSTT II 


srearrefcraTcshr sjcJursft 11 333 11 


As one (who is ignorant) would entertain the notion of an 
atom in the case of Mt. Meru or the notion of Mt. Meru 
in the case of an atom, (so also) the' great Lord (Prana), 
though everywhere unobstructed, is (in that embodied 
state) ignorant of (itself as) the inner self. [313] 


This explains how variety in the world exists through Maya, 
the Lord remaining unchanged. 
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fir«TWR srarmfr n 3 V* n 

In the case of that one, who does not know the true nature 
(of the self within), there arises, owing to ignorance, false 
knowledge, (which one is) in the variety of eight states, 1 
like the knowledge (that there is a) serpent etc. from the 
ignorance about (a real) rope (etc.) [314] 

This verse continues the thought of pratyagajna in the 
preceding verse. 

1 According to the editor of NKL, these eight states are: 
Sarira, indriya , manas , buddhi, visaya, viraj , Sutra and antaryamin. 
In SP, these are montioned as: pinda jati, viraj , sutra, daiva y 
avyakrta, antaryamin and saksin. 

rTc^fe'TrTfT^frT: sfalcT: II 3T* H 

• % 

When the ignorance about (the true nature of) the inner 
self is destroyed thanks to the knowledge about the one 
having eight states, there is removal of (the awareness of) 
whatever is imagined (as the modification) of it, just as 
(the cognition of a serpent arising from a rope is struck 
down) when the ignorance about the (true) rope is 
removed. [315] 

3rr ig*W Eg II 

ZRT II 3^ II 

As (is said here) all the non-Atman (i.e. the world) is born 
of the ignorance (on the part of an individual) about (the 
true nature) of the inner self, so also will it be explained 
in later portion, and with reasons. [316] 

There is reference to SV, where Sruti and reasoning are 
used for proving anatmajnana as pratyagajndnaja. In the 
£ruti passage, tadd hedam ..., the same mode of reasoning is 
employed. 
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Verses 317-320 explain BU 1.3.20. 



srfatftfa ^fan^ifat § n 11 


[Prana is the Udgitha.] 

(If one were to say: ‘Tell us) if the Udgitha should be 
taken as only the activity of the Udgatr priest or as any 
one of the divisions of the Udgitha song, because it is so 
known.’. (Our answer is:) ‘Let it not be so 1 (understood); 
the Udgitha is indeed only Praria.’ [317] 

*It means: ‘let it not be in two ways*. 

vjnrePT 11 

This ut (element in the word udgitha ,) is a preposition and 
it is connected with a vigorous action. Therefore, the 
Sruti, after connecting (it) with (the verb expressive of) 
action, has explained it smoothly (clearly). [318] 

set fatlci ^rfaecK^ II 

Q S 

^eJTT^ftSrT: 4 ]°ll^lfa || || 

Since this flitting world is supported, i.e. held up, by Prana, 
therefore ut has become known as Prana and (tu) is on 
account of (this) property, called Udgitha. [319] 

NKL and the text of BUBV with NKL read prasiddhih for 
prasiddhahl In that case, the translation could be: ( ...ut is 
Prana; the (commonly) accepted (knowledge about is:), owing 
to its excellence, it is called Udgitha.’ Not a satisfactory 
reading! 


3PPTT srppfa II 

N 

nfar xr crsffarf^Tfa sfa 11 v<o 11 

Since (the song) is sung by this (speech), therefore speech 
is called Githa. (Thus there are these two words) ut and 
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githa and by the joining of them there is uttered the word 
udgitha. 1 [320] 

1 Suresvara derives the word udgitha from ut+githa. 

Verses 321-322 explain BU 1.3.24: taddhapi... 

smTHKim ^ftsTTnrgr^T sFmsrFPn n n 

(Some Rsi) Ayasya by name became, on account of his 
worship of Ayasya (Prana), the Udgatr of the dwellers of 
Naimisa 1 forest; he sang (the Samans) by his speech 
devoted to Prana. [321] 

J NKL edition reads naimiasal Not so in verse 328 below. 

h h nt ii 

f^iS dHU c l n II 

One would become mindful of Prana after having worship¬ 
ped Prana with its appelations Brhaspati etc. Therefore, on 
account of the excellence of devotion ( bhavana), this (=the 
following) thought about it is discussed (hereafter). 1 [322] 

J SP adds: sastrarthadartfhyartham . 

^rf^cTT TT : II 3^3 II 

vfk m ^if^cTT II 

f 

(One might say:)‘Because there is a connection of the 
heart (with this activity of the Udgatr), therefore, the 
deity here (would be) Prajapati. Or, let the deity of the 
Udgitha be Savitr who rests in the mind.’ [323] 

‘Or, (may the deity be) Indra, because he is the Lord of 
speech. 

Or, (may the deity be) that of each of the letter, the word, 
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the sentence, the accent, and the place of articulation, and 
sound etc. 1 ’. [324] 

These two verses refer to different views about ‘who is the 
deity of the Udgitha?. These are the different deities: Prajapati, 
Savitr (=the Moon; cf. SP and NKL), Indra (refer to verse 265 

above) and other linguistic features. 

J The word adi at the end refers siikta,prakarana zn&kanda etc. 

<7# fasifaq#* 11 

snvTCETRTT 1I 

WT II 3^* M 

irf^cftSTStmTlJTT II 

Hf^TT 5TT 11 

II 

When there are thus variously speaking opponents; 
(Brahmadatta) was decided as to that; since Ayasya, with 
his speech devoted to Prana, sang aloud. Therefore, he 
loudly announced this (i.e. he is Ayasya Prana) with an 
oath to those who held a contrary view [325] 

(thus:)‘If he, Ayasya, in the form of Prana, recited the 
song through a deity other than speech, which was devoted 

to Prana 1 -— 

There was, formerly, for the sacrifices (of Naimisa forest) 
an Udgatr priest, (who was) accepted by all (of them) 
as the authority, (and yet) there arose a dispute among 
them as regards the deity of the Udgitha. 2 [327] 

t 

i T his is to be connected with (i) verse 328 below and (ii) 
the principal clause in verse 329 below, though some details of 
the narrative intervene between this line and the principal 

Cla 2Thi s verse should really serve as i ntroductory to verse 324 above. 

y<J4|lcTT 11 

MUH4R II M 
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*TsqTTT*r: f?TCt *R I I 

frr«infwmf^T: *TT¥rTfSTTcTT5 W^K: MHII 

‘If, for the dewellers of the Naimisa (forest), an Udgatr 
(other) than the one known to me (viz. Ayasya), exerting, 
sang through a deity other than the pair of Prana and 
speech, 1 [328] 

then may this Soma, which I am drinking, (itself), hasten¬ 
ing, cut off the head of me who am speaking untruth.’. [329] 

1 This is the restatement of the contents of verse 326. 

WJ^ lfa g ^TWcT II 33° || 

The 3ruti has justified this announcement with an oath (of 
Brahmadatta) by the word vaca ‘throughspeech’; therefore, 
just for this reason, an oath also can be an authoritative 
means (even today). 1 [330] 

^This is, in a way, an expression of what is known as 
Bandhuta philosophy of the Brahmanas adopted by Suresvara 
in his explanation of the narrative. Cf. SP for a little longer 
discussion on an oath as an authoritative means of knowing or 
ascertaining the truth, based on Mimamsa Sutra 1.3.1-2; 15-16. 

WT3: StFRTJ ^ *TcT II 

stteti^t cr^^t rt^T hot*htt ii 333 n 

Since the functioning (lit. activity) of speech and Prana 
(together) is ever clearly visible as the predominant, 
therefore, (the activity) of others 1 is not noticed in a similar 
way. [331] 

J It means ‘organs and their superintending deities’. 

r ^PER^n' 4 STH^fct II 33^ II 

Since a name has connection only with the shape (of what 
is named), therefore, (in the narrative of Brahmadatta), 
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there does not forcefully follow the contingency of 
impermanence (i.e. unauthoritativeness) (in respect) of the 
£ruti (statement) on account of 1 its connection with 
Brahmadatta. [332] 

This is in answer to the implied objection: ‘Since Brahmadatta 
is, like us human beings, liable to perish, the statement of the 
Sruti about his doing, viz. announcing with an oath, is not 
authoritative.’ Cf. Mimamsa Sutra 1.3.33: akrtis tu kriydrthatvdt 
‘(a name mentioned conveys) the shape only (of an individual), 
and nothing else’(‘nothing’includes the name also!), for that 
serves the purpose of kriyd ‘what is to be done’—Suresvara 
bases his answer on this. [For relevant details on the application 
of the Mimamsa rule, cf. SP]. 

L That is, though it has connection... 

Verses 333-338 explain BU 1.3.25. 

Having thus fully considered 1 (as to who is) the deity of 
the Udgitha, the Sruti now proceeds to explain the relation 
(of the sacrificer) to (him, who is) his own beginning 
(i.e. Prana) 2 . [333] 

Ht literally means ‘examined’. 

2 svadi =syasya adi; cf. kaladi inverse 311 above (one of the 
alternative explanations). 

q rewwfo R 5TFT FTT%: U 

^FTOTTc^cT: II 33^ II 

What has been stated before, viz. this worship 1 (offered) 
by the sacrificers, is the knowledge of his own beginning 
(viz. Prana) 2 , because it forms unity (of sense) of the 
statement with what is stated in the beginning of the fifth 
chapter. 3 [334] 
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*It means jnana (of the Atman) and (also) vijnana (of the 
procedure of ritual service) in this context; this is upasana ; cf. 
note 1 by the editor of NKL (p. 131) atra praghattake jnanavijn- 
anasabdau upasanaparau vacyau. 

2 Cf. the word svadi (and note thereon) in the preceding verse. 
3 This is traditional reference to BU ch. 3. This is to say that 
the sentence kena yajamano mrtyor aptim atimucyate (BU 3.1.3) 
has connection with yajamana and the meaning is: ‘worship 
offered by a sacrificer’. 

II 

ii^ui 

It is understood that the property, 1 (viz.) gold, steadiness, 
and intelligence belong to (i.e. are obtained by) the Udgatr; 
and 2 not 3 to the sacrificer, because of its connection with 
the name of the rtvij.* . [335] 

J It literally means ‘his own (belongings)’. 

2 The word tu is understood in the sense of ca. 

3 Cryptic for ‘it does not go’. 

4 Namely, the Udgatr, this is understood from tasmad arvijyam 
karisyan. 


feSTFT ^TWcT II 33 ^ 11 

From this indication, viz. esa evamvid udgata, follows that 
the worship 1 is by the Udgatr, also (it is his) for the reason, 
viz. the purpose, (already) seen. [336] 

1 This is for vijnana ‘knowledge of the procedure of worship, 
viz. ritual’; cf. note 1 on verse 334 above. 

sraffacT ^ tfrcfa II 

Since the sweetness etc. in the Saman (in the Udgana 1 ) 
is to be known as his own (wealth 2 ), (and) that (Saman) is 
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full of riches, 3 therefore, (the Udgatr) should make an 

effort for (uttering) that sound. [337] 

» * 

1 This is meant by the word iha. 

2 It means ‘the property belonging to the agent’. 

3 Cf. SP: tat sama sausvaryopetarh dhanavad bhusitam rddhimat . 

i 

TRT II 33* M 

As, in this world, people, in flocks, wish to see with effort 1 
someone possessed of wealth, similarly, 2 they 3 see with 
effort 1 him who is possessed of the wealth of speech. 4 [338] 

Ht means ‘being devoted to’. 

2 But read SP on tatha: athofabdo yathartliah. Further, SP 
adds, after yatharthah , tasmacchabdas tatharthah . Should this 
indicate that SP reads the first line as dhanavantam atho 
yatnad ... ? 

Namely, sacrifices. 

4 This is Udgatr who can sing sweet Saman(s). 

Verses 339-344 explain BU 1.3.26.. 

sn|l firrPT H4 c 4 I ^FcTt^TTc^TT 11 

hsfst st^ihKui ii ^tii 

Having (thus) stated the relation (of the Udgatr or Prana) 
to the external wealth, this subsequent &ruti has now 
proceeded with a desire to state the relation (of the same) 
to the internal wealth. [339] 

sthdfsFT sr: sftenf nternf c i i 

cT^tTTcR>S^RT || || 

Sweetness (of pronunciation) is the external property and 
the richness of good syllables, (viz. the pronunciation 
of good syllables), the internal property of this one (i.e. 
the Udgatr, Prana). However, for Prana, the property of 
steadiness is the innermost (as compared to them). 1 [340] 
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Namely, sausvarya and sauvarnya. 



n n 


n 


Here 1 speech means the eight places (of articulation), the 
root of the tongue etc. 2 themselves (hi), on account of their 
being the cause of the steadiness of the (Saman-)song. And 
him the (&ruti) statement is expressive of the cause (viz. 


[341] 


the steadiness). 


x That is, in the 3ruti sentence under discussion. 

2 The word ‘etc.’ refers to liras, sir as, kantha , danta , ostha, 
nasika and talu. 


3n§fatTfacT: II 



7 11 W II 


Some learned men have declared that singing (of the 
Saman) is steady in food. 1 (However) let this be concluded 
here that there is here 2 the one basis of the two, 3 since 


[342] 


there is no rejection (of it). 


x That means ‘steady on account of it’. 

2 That is, in Prana. 

3 It means anna and agana. 

Indeed Prana becomes the (Saman-)song when it becomes 
steady in the digested form of food, therefore; (thus) it is 
declared by the Sruti here that the body is the basis for 
Prana. [343] 

^R5rfcT63TT7T7ftrr II 3 ** II 

o ^ 

(Therefore) the worship prescribed here is alternatively of 
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the two which have their bases in what are called speech 
and food; (that is to say:) one may worship Prana resting 
in speech or Prana resting in food. [344] 

Verses 345-377 explain BU 1-3-28: explanation of Abhydroha - 
japa and the meanings of its Mantras. 

*rf^TH'HT II 

srvTrrd^N: g re t urn n n 

Now, as there is occasion for it, 1 (here) is stated that 
Abhyarohajapa with reference to which the greatness of 
Prana has been so far stated with great effort. [345] 

There is reference to the sentence athatahpavamananam... 
x This is meant by the word atha. 

^TcF^FT cPRT =cj)tbc4lII ^ II 

This (ritual) activity will be described (in the following) 
when (one is) in possession of the knowledge as stated 
(before). And since it is (earlier) described in its fullness, 
therefore, that is (now) discussed (hereafter) 1 . [346] 

x This is meant by the word atah. 

II 

1 1 n 

Only, therefore, it is not mentioned in the Sutra texts, in 
the same way as an obligatory rite (is not mentioned), 
since it is prescribed for one who has thus known; hence 
the nature of it as what is prescribed for the knower. 1 [347] 

A That is, as optional, or not invariable. 

ST%cT: II 

OreiftSTif^i^iT II ^Yt; II 

O ' 
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Since this one 1 has potence (or capacity) in respect only of 
the singing (of the Udgitha part of the Saman-)song on 
account of its 2 association (lit. connection) with the 
characteristics 3 of the Udgitha, therefore there is stated a 
restriction 4 of it in relation to the Pavamana Stotras, by 
the word eva. 5 [348J• 

This is the significance of pavamananam. 

J That is, Abhyarohajapa. 

2 It means ‘the association of the prescription of Abhyaroha¬ 
japa’. 

3 Refer to udghltena atyayama. This is indicative of the 
relation of the Abhyarohajapa to the Udgitha. 

4 This is in point of time, that is to say: It should be recited 
only at the time of singing the Pavamana Stotras. 

5 If such a restriction was not stated, one could understand 
that the Udgana ‘loud singing’ would be necessary at the time 
of (all Parts of Saman:) Udgitha, Pratihara Prastava etc. 

cTcftsfq h 37 gyi i Ewwd u 

SRrftcTT STCfqrsra cTCcTTfa II 3*$. II 

And, yet further, the &ruti mentioned a restriction in respect 
of time 1 in the passage beginning with sa v«i...and ending 
in prastota .. .japet. [349] 

This refers to the purpose of the sentence sa vai khalu.... 

1 Cf. note 4 on the preceding verse. 

SPTT33 =ar ^ M II 

c 

And from the use of the word etani it is understood that 
the yajus (formulas) are also (to be recited). And, since 
this is seen only in the Sruti, therefore, the accent in the 
recitation (of the Abhyarohajapa Mantra) should be that 
seen in the Sathapatha Brahmana. 1 [350] 

though there is a reference to a Mantra, one should recite 
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in accordance with the rules of accent of the l^atapatha Brahmana 
whose concluding portion is BU. The Samhita accent should 
not be followed. 


f^qriftuT^ hwtcT i i ^3 11 

And, this mention of the act of recitation is known as 
Abhyarohajapa; this name is, it should be remembered 
(lit. known), one based on etymology, for it is possible to 
connect it(i.e. the etymology) with action. [3 


N sfteHTrT: TOT II 

N 

3T*m^clT^TTcTt 3T<T: ^RTf: II || 



(To explain the above:) Having thrown away the limi¬ 
tation of the body, (the worshipper) thereafter rises to (the 
status of) the cause (lit. seed) of the divine (form), by 

means of this (Mantra); therefore , 1 the recitation (of it) is 

called Abhyarohajapa. [3 

x That is, on account of this explanation of the etymology.* 


rt ?T Tsftrrfr: || 

G 

T^terrcft 5 *ttw grf h r ^vffM T n 3^3 n 


Since the Mantras are of such nature that they have a 
meaning-form which is concealed, therefore, there is no 
approach to them for human intellect . 1 Therefore, the 
Sruti itself clearly explained the meaning of that Mantra. [353] 

This is a general statement about the Mantras and, therefore, 
the second line justifies the name and significance of the 
Abhyarohajapa. 


^ cqriWr^FT: || 

Having first explained the meanings of the words, it later 
declared the meaning(s) of sentence(s); then (it stated) the 
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reward of what was explained—this is the order of (the 
items in) the explanation given in the Sruti. [354] 

ncFTTcFTTSTTf^ 5TH II 

Id^c4 II II 

Whatever might be the natural 1 knowledge and whatever, 
the natural 1 activity (for one), they are, owing to being the 
cause of one’s fall; stated in the Sruti Mantra 2 as asat. [355] 

This verse explains the purpose of the use of the word asat in 
the Abhyarohajapa. 

ijhat is srabhdvatah prapta (-jnata); not sastratah jnata. 

2 In the Mantra: asato ma sadgamaya. 

Since knowledge and ritual activity, prescribed or declared 
in the Sruti, have sat as the cause for their rise to the 

(eternal) state of the divine being, (therefore), the two, as 

explained before, are mentioned in this Mantra by the 
word sat. [356] 

3TRcT II 3*^ II 

C CO 

asat should be understood (in the sense of) the death of 
the first two, 1 because it is the cause of the death for one 
(in the world), and knowledge and ritual activity, which 
are prescribed in the Sastra, (are to be understood as) 
imperishable, because they avert (lit. destroy) death. [357] 

1 These are asastriya, i.e. svabhavatah praptejnanakrmani ; cf. 
dsurajnanakarmans mentioned in just the next verse. 


clf^lck 11 

TT qt n?T cTcft 5TFT^T°ft II II 
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Having raised me up above the demoniac knowledge and 
-activity, then, by the victory over them, reach me quickly 
(away from them) unto the divine knowledge and activity, 
which are prescribed by the Sruti. [358] 

This is the meaning/paraphrase of the Abhyarohajapa-Mantra. 

rnfafcT I I 

The Sruti amrtam mam (for ma) has stated the specific 
(purpose) in (i.e. of) the meaning of the Mantra. (And) 
the statement tamaso wa...should be understood as a 
re-statement (in the explanation) of the earlier Mantra. [359] 

C 

II || 

Knowledge and activity, prescribed in the Sruti, would be 
(i.e. would result into) death (for one), since they are rooted 
in some desire(s). Since these two (viz. the knowledge and 
activity prescribed in the Sastra) serve (now as a means) to 
the acquisition of the highest, 1 (only) after they have first 
expected 2 their own result, they are considered to be 
darkness. 3 [360] 

x The knowledge of Prana or Atman. 

2 That is, secured. 

3 Namely, ignorance. 

C N 

Therefore (the Sruti) stated: From the means, the darkness, 
do you lead me to the goal, the imperishable lustre by 
securing for me the fruit, by destroying the darkness. [361] 


r: g* II 

*r cTcft^r n n 
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The meaning of the first two Mantras which is stated in the 

Sruti at length is again stated in brief by the third Mantra. [362] 

This re-statement of a thought, in brief, should not be taken 
as repetition. This holds good in respect of verse 359 which is a 
re-statement of what is stated in 356 above. Such is the pro¬ 
cedure of the 6ruti followed by later writers of Sastra—cf. SP: 
ata eva hi samgrahavivaranarupam grantham aracayanti sastrakrtah . 


fcTTtf^m*TcTrm^ srfa: n 3^3 n 

Having seen that, in the case of the subsequent (i.e. the 
third) Mantra, there would be a contingency, viz. the ob¬ 
scurity of its meaning, as in the case of the two previous 
(Mantras), the Sruti states the words na atra ... [3 

q^fTT^ ^FTTf^Vr: ^TT II || 


After having first sung only three Pavamana (Stotras), 
according to the request (by the sacrificer 1 ), the highest (as 
the) reward for the sacrificer, 2 as did Speech and others in 
former times, rq 


The paraphrase in SP and NKL shows that they regard this 
verse as difficultly worded. 

^he compound yathaprarthitam is sapeksa samasa, therefore 
yajamanena has to be supplied. 

2 The word yajamana is understood as yajamanaya phaladam. 


‘Let the singer (now) sing ydnitarani ‘which are others’, 1 
(viz. resulting in) food and the eatable for his own sake. 2 
(Here) from the mention of the agent is understood also 
his connection with a desire. rq 
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This verse explains atha yanitarayi stotrdni (BU 1.3.28). 

1 i.e. remaining verses. 

2 Read SP: yajamanam pava.md.nesudga.nam artvijyam anyatrety 
arthahl aganasya dvaividhyaprasiddhyartho hisabdah. 

WlKlc*H 11 

^TFTTcH tn? ^Tq^nctlcfts^ ^ m || II 

Now here is stated the reason as to why he should sing for 
himself: Since the one who is that (viz. the singer), viz. a 
knower of such (nature of the Udgana), therefore, he is 
Prana himself. [366] 

Suresvara refers to BU: sa esa evamvid... in accordance with 
the maxim, pragitamantrasadhyagunabuddhistotram arthac ca (SP). 

3TcftS3Wrc*T% ^RRRTIcT cT*TT 11 

o 

*t**trNt ^rrrcTr ^nrr^RTr^r: n n 

cTFTMN qfTR *T5PTnTt 11 

rf foftcTrf^TTCR II 3^5 || 

Therefore, he is capable to sing for himself as also for his 
(worldly) master; since the singer (of the Saman) is the 
Lord in respect of obtaining the reward, therefore from him 
(comes) the auspicious (reward). [367] 

Therefore, may the sacrificer choose without any hesitation 
whatever excellent desire, as he likes, while the (other) nine 
(prayers) are being sung. [368] 

rf*'H ic*M i^r^rfaafawnfaqwiritf n 

rf^TvT ^Tf^T?TfT II II 

[Here is the explanation of evam tavad...( BUB p. 87)] 

And since 1 this worship ( darsana) is enjoined in respect of 
the performance (of the Jyotistoma sacrifice), [369] 
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therefore, there would be the attainment of (the nature of) 
the deity, through the combination of knowledge and ritual 
activity. As such, there is not (to be entertained) any doubt 
as regards the one who performs the rite. 2 [370] 

*It literally means ‘by which’. 

2 That is to say: as regards his attainment of the nature of the 
deity. 


didfcfd fj? n 3^*1 u 

It is (now) doubted further, whether (the attainment of the 
reward) would be possible in the case of one who knows 
(this importance of the Udgana and is yet) without the 
performance of the ritual; therefore, for removing that 
doubt, indeed, proceeds the 6ruti tadd haitat. .. [371] 

5fFTT^ d4df<rcf fe? II W II 

(The Siddhantin asks:) ‘With what basis is this doubt 
(entertained) when (the knower) has already become the 
deity here itself?’. (A possible answer to this question is:) 
‘Indeed, the doubt is entertained because (the Sruti has 
conveyed that) there is the attainment of the (higher) world 
by means of the recitation of the Abhyarohajapa(-Mantra) 
and the knowing about the (nature of) Prana.’. (But, there 
is this answer:) ‘No. That 1 would follow merely knowledge, 
because the Sruti tadd haitat...( averts that opinion). . [372] 

1 Nameiy, attainment of the higher world. 

clsIII 3^3 II 

Since (it is thus clear that the singer) has become the deity 
on account of the increase in (his) devotion, while a man 
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• 1 ariina this very life, therefore, whence should there be 

of the deity just as (one could entertain a dou ) g ^ 
his attaining that. 1 

i.- ^ - r<e the TTdeitha becomes in this very 
iAn ardent worshiper of the Udg be any 

life one with the deity Prana. Therefore tn hrahma . 

doubt about his t o"hisSalnment which 

bhutatva). The word tadapti refers to he 

it is impossible for 

remains (only) a human being. • P 

* *** n 

cTcRTCrTmnTtTT^ \\ ^ 11 

■o 0 

Tn the case of one who performs the ritual also, the aUain- 

of ite deity i« 

from (mete) tS i«* 2 

the decision known from. or made by, ^ from ^ 

regards the attainment of tn , ^ [374] 

combination of (the two). 

lit means ‘the nature of the deity as stated before’. 

rT4ddJ|Uir<tTrFT 1 1 

The words taddhaitat (mean:) This knowledge about Prapa 
whose nature has been thus explained, will .^mnly be 
the winner of the (higher) worldi here, 2 even if it is with 
the performance of any ritual. 

iThat is, it will win for the worshipper the state of desirelessness. 
Sat is, in this life itself. This holds good in the case of one 
who has acquired that knowledge. 

fS^f^STf^ M W 
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Here, 1 in the case of this man there is not any hope indeed 
for fame, because he has in this very (world) become one 
with the world (beyond 2 ). (Having a hope) can be thought 


of, when the end 3 is not attained. 


[376] 


1 It means ‘When one has attained the knowledge of the deity, 
viz. Prana’. 

2 That is, the higher world or the state of desirelessness. 

3 This refers to the state of oneness with Prana. 



Since, in this very life, there is the destruction of the 
demoniac (sort of) existence on account of the strong 
feeling ‘I am Prana’, whence could there arise a doubt 
(regarding hope etc. as stated in the previous verse), while 


there cannot be its root cause? 


[377] 


'O N 

Yet, this should be considered here (i.e. at this juncture): 

‘Is oneness with the deity (viz. Prana), which results from 
the combination of knowledge and ritual activity (of the 
Udgana), obtained by the Udgatr? oris it obtained by the 
sacrificer? [378] 

Verses 379-383 are an objector's view and verse 384 disproves 
the same. 



'O N O 


n 


qVf>*fa^llc<:4l£44TcTT * II ^V9£. II 

It is not held here (i.e. in this regard) that the (said) 
combination is possible on the part of the Udgatr, for 
there is absence of (his performance of) ritual activity; (the 
reason is:) if he had participated (lit. entered upon) an 
activity of another, i.e. the sacrificer, (he would not be 
engaged) as the Udgatr in his own activity. [379] 
















Brhadaranykopcmisad-Bhasya-Vartika 


121 


There is exception to the idea of the worshipper’s becoming 
one with Prana. 

rTRtRt 5TRT^mftsfh n 

?T II ^o || 

Further, owing to the association with activity of the one 
of that name, 1 even repeated (attempt for obtaining) 
knowledge is very difficult. Direct acquisition (of knowledge) 
results only from continuity, and this continuity 2 is not, 
however, seen here. [380] 

1 That is, the Udgatr. 

2 This refers to knowing and meditating on what is known. 

* ^ tfW-q TTi a^ II 

t^TFttSFT ^Tt ^fcT ^ II 3^3 II 

c\ » 

Further, from the statement of the £ruti devo bhutva, 
‘having become one with the deity’ 1 becoming the deity is 
not possible (in the case of this one, i.e. the Udgatr) only 
by the rise of the knowledge (about the deity 2 ), as by (the 
acquisition of) the knowledge about the highest Atman. 3 [381] 

1 That is, attaining the nature of the deity. 

2 It means absence of repetition mentioned in verse 380. 

3 This knowledge results from the repetition of hearing, 
pondering over and meditating. 


3RVTT || 

And also in the case of the Udgatr, who has become a 
knower (of the nature of Prana), there would result the 
combination of knowledge and ritual activity by the 
performance (to be done) by another, for the reason that 
the two have (two) different supports. 1 [382] 

1 That is, knowledge on the part of the Udgatr and performance 
on the part of sacrificer. 
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snWIHFT SRrffccf 5TFT 11 

>a 

(Now), ritual activity belongs to 1 the sacrificer, whereas 
knowledge rests in the Udgatr. Therefore, there does not 
follow the combination (of knowledge and ritual activity) 
in the case of him (i.e. the sacrificer) also, owing to 
their different supports. 2 [383] 

x That is, is performed by. 

2 As explained in note 1 on the preceding verse. 

*TcT l*OTR ^TT^5TR II 

Therefore (tat), it is held that the knowledge, which has 
been discussed earlier, belongs to the sacrificer. (Here an 
objector asks:) ‘Then, since he has acquired his end, why 
should he have expectation about the assistance of the 
(Udgatr) rtvijV [384] 

The second line is one more question put by the objector. 

*TcF U'fii 11 

o n 

fw Her: i i 3 s * 11 

If it were held that, like the assistance of the Udgatr in the 
performance, (assistance) is expected in acquiring knowledge 
also; then that (condition) is commonly shared by the 
Udgatr also, since there is no Udgatr without a (ritual) 
activity. [385] 

U'RPTPT WT fTTfacS II 

STvTTOTJTR^r^cT^rR cf§<nfacR II II 

As the singing of the food and eatables by the Udgatr 
becomes rewarded only after resorting to the performance 
by the sacrificer, his knowledge also is likewise dependent 
(on the same). [386}> 
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fowi ^fcT: II M 

If becoming one with the deity would result from the 
combination (of knowledge and ritual activity) for both 
the Udgatr and the sacrificer, for what purpose does there 
occur the £ruti statement tadd haitart [387] 

cTfrfe u 

Indeed, then, the statement tadd haitat is uttered for all the 
Asramas in general, since it has been already established 
for the Udgatr and the sacrificer (together). [388] 

feSTFT II 

The knowledge (about the Udgana), though being used for 
another (sacrificer), does purify his intellect, 1 by (bringing 
unto him) the nature of the deity. (Then,) how would it 
not acquire that end without expectation (of anything 
else)? [389] 

x This leads him to the knowledge of Prana. 


iti udgithabrahmanam samaptam 













BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

(BUBV 1.4) 

Purusavidha Brahmana 


And, this reward of knowledge and 2 (ritual) activity is what 
is told (lit. prescribed) in the section on ritual activity. (Now) 
m the scripture (beginning with the) words ‘Atman alone’ is 

told (i.e. discussed) the nature of the agent in respect of crea¬ 
tion etc. ^ 

^ This is for ca which is merely stylistic flourish. 

This can be alternatively taken as va ‘or'. SP and NKL both 
explain the compound jnanakarmaphala as kevalasya jhanasya and 
( jnanasya ) karmasamuccitasya phalam. The earlier portion of BU 
up to the end of 1.3 spoke of the fruit of the combination of 
knowledge (about the nature and effect of rituals) and ritual activity, 
viz. attaining the nature of Prajapati (or the Atman, the Sutratman).’ 
Ihis is so understood in BUBV 1.5.11, 

SP points out: This portion, viz 1.4ff. is intended to convey that 
rajapati is in respect of the act of creation etc. of the world 
an independent agent— this is clear from tad dhedam ...(1.4.7). 
(Actually this is stated in the very next verse). 

(That is to say.) Here is described the independence of the 
Atman of the world, who has become the very fruit of activity 
and knowledge 1 , in respect of the origin, destruction and 
sustenance etc. 2 of the world. 3 \y* 
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lr The inversion kriyadhJ for jnanakarman is due to metrical 
exegency; cf. kriyajhana in just the next verse. 

2 The word adi means: control ( niyamana ) etc., according to 

SP. 

3 NKL states that paratman as understood from tad ddeham 
is the Prajapati (i.e. Sutratman) and therefore the statement in 
this verse holds good — this is the meaning of jagadatman 
mentioned earlier. 

focrfsra ccr ii?ii 

TO I 

^ f^fNra: lltfll 

By this (statement of) praise is to be understood the praise 
of the ritual activity and knowledge which is taught in the 
Veda 1 . However, the intended (meaning) here is that all this 
which comprises knowledge and ritual activity and the means 
(towards happiness etc.), as (earlier) stated in Veda (i.e. this 
scripture), (viz. it) culminates (in reality) in great calamity 
and not in liberation— this is the decision. [3-4] 

1 This has a reference to tad dhcham in 1.4.7 which follows, 
though a general term veda is used. This is the purpose of the 
statement about the independence of the Atman mentioned in note 
2 on verse 1 above. 

fasifsrat \m\ 

Wet I 

d$d«lc±WTrcj Mddwfadkuild llsdl 

ll^ll 

o ^ 

Since every means (to happiness etc.), which is taught in Veda, 
results into acute calamity on account of its having an origin 
in ignorance (and) since this is a topic of the knowledge of 
the Brahman, therefore, the purpose is to state (the nature 
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the agent), specifically with a desire to advise (lit. prescribe) 
aversion to that ; 

since one, who is not averse to transmigratory existence, is 
not eligible (lit. able) to acquire the knowlege of the Atman 
and (there is in this Sruti) the statement This very truth of 
the Atman is to be known ...’; 2 j 6 j 

and also the Sruti will say with great regard that (that Atman) 
is dearer (to one) than a son etc. 3 jyj 

2 Namely, ritual activity. SP refers to CU 5.3.8: tasmaj jueupsata. 

The first line of verse 6 states a pre-requisite for acquiring 
the knowledge of the Atman, viz. aversion to transmigratory ex¬ 
istence and the second line implies a question: Does not vairagya 
arise on acquiring the fruit of jriana and karman ? Where then 
is the need to state what is said in the first line? Cf. BU 1 4 7 - 
tad etat padaniyam ... The word padanlya can be translated as 
to be attained’, i.e. atmatattva is considered to be related to purusa- 
rtha. But, verbal roots in the sense of movement convey the sense 
of knowm^ also; cf. tad etad eva prakrtam gamanlyam (BUB p.134). 


Verses 8ff. refer to the sadhanacatustaya as stated in BSB: They 
are mtyanityavastuviveka , ihamutrarthabhogaviraga, samadamadisadh- 
anasampat and mumuksutva. 

TO: | 

The entire activity such as meditation etc. that has been stated 
in the Veda is known to result into the purification of the 

mind of a man (and) it is performed by those who wish 
lor happiness, with every effort. 2 jgj 

Verse 8 states that karmakanda etc. does not directly lead one 
o i eration, yet it is indirectly conducive to it— thus, meditation 
etc. (even its impression or desire, as the word etc. points out) 
causes the purification of one’s mind. 

SP states that sattva is antahkarana. Yet, it is better under- 
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stood as citta. 

SP supports this by citing some passages from Sruti and Smrti 
respectively: yena kenacana yajeta and yasyaite catvarimsat 
samskarah (both untraceable). 

% 

o 

ll^ll 

C C "N 

He, who has fully purified his mind 1 , knows the transmigratory 
world in its true nature and he, who has known (lit. seen) 
the true nature of the transmigratory world 1 comes to have 
• aversion to worldly life. [9] 

The verse states the process of karman — tattvasuddhi —■ sam- 
saratattvadrsti — vairagya. 

^he word dhisana means a sense-organ with which one comes 
to know and it is used here as a synonym for sattva . See note 
1 on the preceding verse. 

^ ||?o|| 

c -\ 

Indeed, he who has turned averse to transmigratory world, 
beginning with Hiranyagarbha, wishes to turn away from it. 
And this turning away is not possible to achieve from know¬ 
ledge and action as stated (in the preceding sections). 1 [10] 

SP supports by citing nanyah panthah vidyate ’yanaya ( Sveta - 
svataropanisad 3.8; 6.15): nasty akrtah krtena ... (Mundakopanisad 
1 . 2 . 12 ). 


o o 

After rising above the actions of speech, manas and body 
for the disagreeableness in what is acquired through them, 
he looks for the means of warding away the undesirable 
(results). [11] 
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This is a statement of the means to liberation. It is the right 
knowledge (samyagjnana) which arises on one’s hearing etc. that 
is preceded by renunciation. 

nRc'M'Jlfd m^^ii 

C C *N 

(And) also, seeing the undesired effects in the entire 
transmigratory world, he gives up all the obligatory rites, for 
they are related to the fruits produced from (even) their 
impressions (or desire). jj21 

Activity prescribed in scriptures is useful for liberation only at 
certain stages; it does not function as a direct means; rather, it 
causes defects or undesirable effects. Therefore, it has only to 
be given up. 

A man 1 considers misery resulting from the fire in the form 
of transmigratory world to be very great; indeed, what other 
misery can there be if not (that which results) from abandoning 
(the performance) of the obligatory rites? [13] 

As the Smrti says akurvan vihitam karma ... (Manusmrti 11.44), 
it is not proper to keep from performing the obligatory rites, 

because that would cause obsruction (pratyavaya ) to one’s collecting 
merit. 

! The word na is understood in the sense of suddhadhlh , viraktah , 
and therefore adhikarl for acquiring the knowledge of the Brahman. 

^ ^ISTlt^lRlcqiRcbl |^gn 

O 

And, to this effect, there is an instruction in the Sruti, muktcr 
bibhyatah 1 ... Moreover, threre is (a statement in) some Smrti, 
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which has its root in the Sruti, that clearly states (the same) 
in the words: to the Vedas etc. [14] 

lr The quotation is untraceable. 

This shows equal authoritativeness of the Smrti. 

sfeld qt ^rnqc^Kuj I 

[Verses 15-21 refer to the Brahman, the cause of the world.] 

In the Sruti (it is said) that the highest Reality, which is (gene¬ 
rally) not known, 1 is the cause of what has a birth (or origin) 
and that alone would be the producer of all effects ending 
with the final of them 2 . [15] 

because the highest Brahman is in reality avikarya ‘not under¬ 
going any modification’ and it is really the ultimate cause. 

This refers to the earth. See SP: antyam karyam prthivl tat- 
paryantam sarvasya karyasya vyavartakam sutradyatmana par am eva 
brahmety arthah. 

TO ii?S ill 

c o 

1 • • • • 9 

Visnu, affected by the limiting adjunct of ignorance (lit. 
darkness) in the form of the semblance of Himself 3 (and) 
distinguished (lit. qualified) by each one of His own products, 
has created 4 fire, water, food etc. by his own power (Maya). 

[16] 

This verse describes the creation by Visnu. Visnu, affected by 
upadhis, is the creator ( srastr ), the protector (palayitr) and the 
withdrawer ( samhatr ) of the universe. This is a verse expressive 
of Suresvara’s Abhasavada. 

According to SP, only Visnu is mentioned here for avoiding 
the notions of different gods being responsible for each of creation, 
sustenance and destruction. Only He is the creator etc. It should 
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be noticed that Suresvara, under the influence of his time, mentions 
Visnu for the Brahman. Or, possibly, he resorts to the etymological 
explanation of Visnu from the verb root tf vis ‘to pervade’, in the 
sense of ‘pervader’. 

2 In tamovadhih ‘having the limiting adjunct of darkness’, avadhi 
is to be taken to mean upadhi ; cf. avadhisabditopadhina (SP) and 
svasya atmanah avadhih yasmin ajnate tad eva tamah (NKL). 

3 SP explains the word svatman as cid-dhatu ‘one’s own (basic) 
element, viz. cit ’, which is Self. This is an indication of Suresvara’s 
Abhasavada. 

A — 

The use of the Atmanepada in sasrje is in Vedic fashion. 
This reflexive use shows how the creation is but illusion ( mithya ) — 
it indicates absence of any object apart from the creator. 

shSIhcm cFtrarr ii^ii 

^ C\ \ ^ 

On account of ignorance is this One said to be the creator, 
even though He is ever immutable. And since the production 
of (the universe) is from this thought of the things as are 
going to be, it is for that reason (known to be) ever eternal. 

[17] 

[Here follows in verses 18-21 a statement of the process of 
creation from the Brahman.] 

Being controlled 1 by knowledge and action etc. 2 , the existent 
Sutratman 3 was born from the (all-)pervading 4 — that which 
was possessed of the powers of knowledge and activity 5 (and) 
in which rests this world. 6 [ 18 ] 

1 It literally means: dependent on ... 

o _ 

The word adi means vasana (SP). 

3 The Sutratman is apanclkrtapancamahabhutatatkaryatmakam ling- 
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4 The word vibhu means avyakrta brahman. 

5 jhanasaktimat is Hiranyagarbha and kriyasaktimat is Prana — 
these two are the aspects of the Sutratman. 

6 The Sutratman is minute and cannot be a substratum of the 
world; but cf. vayuna vai gaytama sutrenayam ca lokah (BU 3.7.2) 
which states that the Sutratman — identified there as Vayu, viz. 
Self (Atman) — supports everything. That the Sutratman is a 
substratum is made known by the visible gross effects. 

^ ll^ll 

Also, from that (Sutratman) was born Viraj 1 having a body 
in the form of the three worlds. And there was the birth 
of Manu also z from that (Viraj), on account of (his) knowledge 
and activity as stated before. [19] 

Viraj is pahcikrtapancamahabhutatatkaryatmaka. Cp. note 3 on 
the preceding verse. 

The word ca implies all the creation which proceeded from 
Manu and also that it is controlled by knowledge and action. 

Sfl c?8Fq% | 

cf IsKrat |Ro|| 

o o 

Whatever creation arises from the great dissolution (lit. deluge), 
is said (to be) from Virinca (the Sutratman 1 ); (and) that 
after the intermediate dissolution is said to arise from Viraj. 

[ 20 ] 

Verses 18-19 clarified the relation of the Sutratman and Viraj 
to a certain extent. But the origination of Viraj mentioned in 
verse 19 from the Sutratman was already explained in BUBV 1.2 
(Asvamedha Brahmana). But where can we see the origination 
of Manu etc. from Viraj? — to this an answer is given in the 
second line. Also, BU 1.4.3: sa imam evatmanam dvedhapatayat 
‘He (Viraj) parted this very body into two/ is also expressive of 
the same. 
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1 Virihca is the Sutratman who has two powers; see verse 18 
note 4. 


STlfeqKTt q TRTFIT 5^ qqq#f[ |R?|| 

It is said: He is the first embodied being, he is Purusa. The 
(god) Brahman, the first creator of all beings, existed before. 1 

[ 21 ] 

This is Markandeyapurana 45.64; Vayupurana 1.4.68; Brahma- 
ndapurana 1.3.24. 

'That is, in the beginning of all creation. 

wwm: qq^vq) qt sq^qMqq qfq i 

q |R3|| 

% 

[Verese 22-30 are udbhasya\ Suresvara’s addition to what Sankara 
said on atmaivedam agra aslt.] 


That is described in this world as the Atman who, residing 
in each being 1 apart from other objects 2 , reveals himself 
in the experience of every being as in none other. \2 


translation follows the reading in the AnSS edition. The NKL 


edition reads: pratyag-rupah instead of pratyag-bhutah. Possibly 
that is better, meaning; ‘who has the form of the inner self of 


every being’. 

2 These stand in the 


relation of cause and effect. 


q\Wdlcq|oq£Rcbcl: |R?n 


On account of the existence of only the semblance of the 
Atman, all that results from the ignorance about that Atman 
is called the Atman on account of illusion itself and not apart 
from that Atman. ro 
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This is yet another indication of Suresvara’s Abhasavada; cf. 
verse 16 above. 

Cv C\ > 

The word eva, which is used for the sake of restricting the 
meaning, is expressive of the denial (of the world) of things 
which have the nature of the Atman. This world whose begin¬ 
ning 1 is Manu was before its origin only the Atman. [24] 

The first line explains the intention of the word eva of atmai- 
vedam and the second line paraphrases atma eva idam asit. 

1SP explains adi of manvadi as akasa etc. and also takes manvadi 
as the qualifier of jagat ! The NKL edition reads manvadijanmanah 
as one word. In that case, adi can stand for akasa ; but this seems 
to be unintended, for Suresvara refers to the creation beginning 
with Manu is clear also from verse 30 below. 

31^-^I C T-i I 

^ IR^Ii 

Cognition of distinction such as Atman and what belongs to 
Atman would be (possible) when, there is division made of 
things as those resting in body etc. But in the absence of 
that (division, such creation) would not be there, for in the 
case of the all-pervading (Atman) there is (total) absence of 
any relationship (to another). I 25 ] 

At the initial stage there are no distinct entities as the Atman 
and idam (viz. jagat) and therefore the Atman does not know 
the existence of jagat. If the Atman were to know it as some 
existent, that would mean the Atman has bhedadhi , i.e. the Atman 
is the knower and jagat is the object of its knowing. Then there 
would be duality even at an initial stage. Here Suresvara 
emphasises that bhedadhi is possible only with reference to 
adhyatmadivibhaga . 
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^^lcLRI*l5ld IRSJI 

This world, which is made up of name, form etc. and as such 
has set aside any mutual relationship, would indeed have (only) 
the inner/individual self as the means of knowing it. Or rather, 
outside (the Self 1 ) only, it assumes variety. [26] 

following the preceding verse, this verse explains the relation 
of the Atman and the objective world (if it existed). Also it explains 
away the possible argument that the absence of any variety of 
objects before creation meant nihilism (Sunyavada). Also note that 
NKL reads parag evaiti citratam. The AnSS edition does not present 
a happy reading. The word par ah is an adjective. 

IRvs>ll 

c c > 

% 

1 _ _ ^ 

This mundane world yields, like the apamarga creeper , fruits 

of • opposed nature. For those who consider it as only the 

inner/individual self, (this transmigratory world) ends in 

liberation (and) for those who see it apart from the self it 

results in (further) transmigratory existence. [27] 

1 bhava ‘mundane existence’ is samsara according to SP. It means 
existence in this world which might end either in liberation or 
in rebirth. 

2 Refer to SP and NKL regarding apamargalata (Achyranthes 
aspera/bidentata). Better NKL: apamargamahjarl yatha agrata ara- 
bhya adhah sprsyamana susparsa sukhakan bhavati vaiparltyena. duh- 
sparsa duhkhakarlty arthah. 

O^icpclio-Ljicp^ fcpcj I 

C Cm 

IR^II 

All this (i.e. world), manifest and unmanifest, is only to result 
into the awareness of the individual self, but on account of 
the awareness, ‘I (am this).’ 1 , which arises from infatuation, 
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it comes to have fear, displeasure etc. 



This verse restates the latter case, 

I am this.’ implies ‘This is mine, 
in the next verse. 


resulting into samsara. 
cf. aham mameti vijnanam 


fewi Effect XRT I 
^ 

When this awareness 1 , ‘I am this (and) • this is mine’ is 

destroyed by the lore (of the Atman) 2 , then, the seer, who 

is without any duality, 3 being seen, there does not exist fear 

etc., for there has been the removal of darkness. j 2 * 

2 This is knowledge based on subject-object relationship. 

The word vidya is for atmavidya. 

Or alternatively, who does not have a second. 

||3o|| 

C ' c\ -s ^ 1 1 

This (world), which is understood as the object of knowledge 
and (as having a) name (etc.), extends afar,"being full of 

variety. This world, beginning with Manu 1 , is, before (its) 
creation, only the Atman. 2 pQ 

"1 

Cf. verse 24 note above. 

2 

“This implies: and nothing else. 

\\%^\\ 

[Verses 31-34 are the explanation of the word purusavidhah. 
Here, Suresvara explains Atman as Paramatman ‘Supreme Self’.] 

This much is described as the nature of the thing 1 (which 
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is) (ever) existent. Now is described (the nature of) what arises 
from ignorance, since the individual self has assumed the five 
sheath state 2 . ^ [31] 

This 3 highest Atman also becomes possessed of the shape 
of a man because of the obstructions of desire, ignorance 


etc. and therefore shows compassion on us, as it were. 


[32] 


The Sruti purusavidhah helps us in getting release from bon¬ 
dage — in this way, it emphasises that whatever man experiences 
is nothing but the appearance of the Atman. 

^his refers to the Atman, i.e. Brahman. 

The five sheaths are: ananda , prana , man as, vijhana and anna. 
3 Translation follows the reading sa esa in the AnSS edition. 
The NKL edition reads sa eva. But both SP and NKL do not 
give any indication about the reading. 

4 This indicates that purusavidhatva of the Atman is not real 
( mithya ). 

Wlfasi ^ II??II 

Since (the Sruti) has pointed out (or described) in the 
statement purusavidhah the (various) forms, beginning with 
a Purusa, of the one who assumes those forms of things, viz. 
the causes and others (i.e. effects), beginning with anandamaya 
(and) ending with annamaya} as having the nature of the 
individual self; (and) that this (is so) will be explained later 2 . 

[33] 

1 purusavidha=purusakara = kosapahcaka; cf. note 2 on the pre¬ 
ceding verse. And among the five sheaths, the first anandamaya 
is a causal sheath, the last annamaya is a sheath of the nature 
of an effect, and the three sheaths (pranamaya , manomaya , vijhana- 

maya) are sheaths of the nature of both cause and effect. 

2 

This refers to the context of anna in the next Brahmana 
(traditional scholars call it Saptanna Brahmana), viz. BU 1.5.3. 
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rT«TT^T% ||?8|| 

[The words urdhvam ca of the preceding verse are clarified in 
verses 34-36 below.] 


r 

(In the Sruti it is later stated that) the three sheaths of vak, 
manas and prana are (but) Viraj, who himself comprises food. 

It is said (already) in the Sruti passage tad dhedam that this 
is referred to as ananda(maya); and so also in the passage 
naiveha. [ 34 ] 

The Sruti passages and pahcakosas can be thus co-related: mano 
vacam pranam ... (BU 1.5.3) refers to manomaya , vijhanamaya 
(vijhana= vak) and pranamaya; anandamaya to tad dhedam (BU 
1.4.7) and naiveha kimcanagra asit mrtyunaivedam avrtam asit (BU 
1 . 2 . 1 ). 


Cv 

O "N 

^FIcMcRdSfT II3&.II 

In the Mantra agnir murdha ..- 1 is explained (the nature of 
the Atman) to be likewise (viz. annamaya). And this mention 
(of the Atman and the five sheaths) in the same substratum 2 
as stated in tad dhedam is (supported) with reason. [35] 

So also the question of Vacaknavi, which begins with the word 
prthivi and ends with the word aksara 3 , (will state) the same. 

[36] 

The Vartikas on atmaivedam ... purusavidhah are concluded 
here. It is Viraj that is understood by the word atman , and, 
before getting another body, it only existed and from that are 
created all discrete beings and things; the beings take human forms 
(in particular), (thus) having a head, hands etc. 

! Cf. agnir murdha caksusi candrasuryam disah srotre vag iva 
vrtas ca devah (Mundakopanisad 2.1.4). 

The word samanadhikaranya is explained in SP: bhinna- 
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pravrttinimittanam sabdanam ekasminn arthe pravrttih samana - 
dhikaraayam iti sthiter ity arthah. 

3 BU 3.8.8-9. 

[Verses 37-39 are the explanation of the words so ’nuvlksya oi 
BU 1.4.1.] 

'i 

(Viraj ) has the only (one) authoritative means of knowing 
in the experience of T which is permeated by the awareness 
of the inner self. The words so ’nuvlksya is a metaphorical 
form of expression arising from ignorance, i.e. the awareness 
originating in the ignorance (about the nature) of the Atman. 

[37] 

Sankara has used Viraj in the sense of the Atman, 
viz.individual/inner self. In this verse, Suresvara adopts Sankara’s 
view. Already, Suresvara has explained Atman as Paramatman 
‘Supreme Self (NKL). Cf. introductory note to verses 31-34 above. 

o o 

This prefix (lit. word) anu 1 is used (in the Sruti) with reference 
to whatever was then, i.e. earlier, repeatedly uttered (in the 
state of a sacrificer) in the awareness, ‘I myself am this (Viraj).’ 

■ [38] 

1 anu requires something to have occurred before; but there 
did not exist such a knowable object before Viraj. Hence this 
explanation is given. Suresvara has thus answered away a difficulty 
on linguistic ground: The word anu expresses either the subsequence 
or nearness of something to another; how then was this expression 
anuviksya used by the Sruti so ’nuvlksya nanyad atmano ’pasyat 
so ’ham asmlty agre vyaharat tato ’ bamnama - bhavat ... athanyan 
nama prabrutc yad asya bhavati (BU 1.4.1)? 














16 


Suresvara’s Vartika on Purusavidha Brahmana 


Hlc-MHI 5“^^ ^ 113^11 

After having thought about whatever was the fruit of that which 
was well thought over, i.e. awareness ‘I myself am this.’, he 
did not see anything else than the Atman itself. [39] 

Here is described the fruit or result of anvlksana ; anvlksana 
is only iksana. 

f^rcST M g 0 || 

[Verses 40-42 are the explanation of anyad atmano ’pasyat so 
’ham asmlty agre vyaharat.] 

Due to non-production of anything other than that (Viraj 1 ), 
he (Viraj) did not see anything else than merely himself as 
one whole (lump) and, therefore, in that instant, 2 he uttered 
so ’ ham ‘I am he.’ [40] 

1 tasmad arthantarasuter is viraddehad bhinnasya dehasyanupa- 
patteh (NKL). 

2 SP: The word atha refers to agre in the Sruti. Cf. SP: sva- 
vyatiriktadarsananantaryam athasabdarthah . 

\ i 

dlMWdLR qqsp | 

ii8?n 

C\ 

— 1 
The embodied Atman having the form of the three worlds 

did not see any other (thing) as distinct. On account of the 

absence of contact with any distinct thing (i.e. object), he 

became aware of the inner self. [41] 

This is the explanation of the word atha in the previous verse. 

1 Variant reading in AnSS -dehat sa natmapasyat ; accordingly, 
the translation would be: That Atman did not see anything else 
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(as) different from his own body in the form of the three worlds 


oi IM§K 'P^ncjrqT II83II 

[The preceding verse is explained further in the first line.] 

i 

(And) in the same way as he was earlier used to see himself, 
viz. possessing (the capacity for) the word 1 , he, who resided 
in the state of the result 2 , declared about himself, ‘I (am) 
he, (the sacriflcer).’. j 42 ] 

1 here is an attempt here to explain as to how there was on 
the part of Viraj the awareness of himself, viz. the inner self, 
and his own body (the last pada of verse 41, pratlci dhlr abhut). 

NKL reads. sasabdadarsanani\ translation follows this reading. 
The reading in AnSS would lead to this translation: He is just 
like that as is repeatedly studied (in the Sruti). 

2 phalavastha=yajamanavastha, identified with Prajapati. 

3T# ;>sI+k^3c| PcHHIeHHHTTfsJicT ||«?|| 

From the Sruti (statement) tasyopanisat (is understood the 
word) aham for the name of him (viz. Prajapati); (which is 
so used) for the sake of (recitation in) worship. 1 Therefore, 

in this statement ‘I am he.’, ‘he’ refers to himself of his own 
accord. 

‘How is the name aham used for Prajapati?’ — this is explained 
in this verse. The name comes from Upanisadic usage (NKL puts 

it as rahasya') . This means: No word other than aham can express 
or refer to the Atman. 

J For upasana(a), see our book [Vol.4:1991] Introduction. 


5MIMld: II88II 
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Since, in the beginning (i.e. in the earliest/first moment) he 
expressed himself by (the word) aham, of his own accord, 
therefore, this Viraj, Prajapati became known by the name 
aham. 

This is the explanation of ahamnamabhavat. 

dc c bi4*l u i i 

dHlWMtfa cjct'c^crr vMs IIS^II 

The Veda, which informs about the name of the cause by 
means of (i.e. citing, the) characteristic of his (— Prajapati s) 
effect, utters the words tasmad api (and thereby) expresses 
the popularly accepted notion in this statement. [45] 

This is the explanation of tasmad api. 

^U, which follows tasmad api , viz. etarhy amantrito y bam ayam 
ity evagra uktvathanyan nama prabrute yad asya bhavati Being 
addressed, one first says ‘It is me.’, and then conveys one’s other 
name (which one might bear).’ 

fcKld I 

#1 ^dM^TR ^ TOTd II86JI 

In order to explain as to why Viraj of the greatness thus 

described 1 became a man, there follows the statement say at ... 

[46] 

Since it is difficult to explain why the word is used in a Smrti 
for Viraj, though it contradicts the Sruti sa vai purusa ucyate , 
therefore, the verse answers away that difficulty. 

ijhe word should have been yathoktamahima ! Cf. SP: 
nakaralopam vaikalpitam many ante. 

ftf4t f^FTTTOT TOT | 

TO %o|kTOi faidP 11^11 

o ° 

Whosoever amongst the men, formerly wishing to conquer one 
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another by means of knowledge, action etc., became for them 
deva 1 and by him were others burnt (as it were ) 2 and con- 
qured. [ 47 ] 


This gives the meaning of the Sruti passage sa yat 
puruso ... tasmat purusah. 

*The definition of Purusa is understood here thus: purvam ausat 
which conveys the meaning of the Sruti sa yat ... ausat {BU 1 . 4 . 1 ). 
And this Purusa is Viraj. This is Brahmanical derivation from the 
verb root pura-^f us ‘to burn’! 

2 Cf. SP: dagdhavaj jitah. See the next verse. 

C o 

Since he formerly burnt (all) sins of (lit. amongst) a multitude 
of sacrificers that was wishing to secure (prepsu ) the status 
of Viraj, therefore, later he became known by the name Purusa. 

[48] 


The meaning of tasmat purusah is stated; this supports the 
etymology given in the preceding verse. 

(Since) having first burnt his own sins by the fire of the 
excellence of knowledge etc. (he did so afterwards) for the 
sake of those who wanted to get the status of Viraj, he became 
known by the name of Purusa. [491 


Now this verse also goes to support it on the basis of the Sruti. 
It takes into account the Sruti sarvan papmana ausat (BU 1 . 4 . 1 ) 

and seeks to affirm that the name purusa for Prajapati was not 
merely a fancy or metaphor. 


q8FMl4kqck cfq: I 

3^okqifc;cb 5 W ^dlMKlId q: ||<<o|| 














20 


Suresvara’s Vartika on Purusavidha Brahmana 

• • 


[Verses 50-52 are the explanation of osati ha vai sa tam yo 
’swat purvo bubhusati ya evam vcda. ] 

With the intention, ‘Let me declare the result of the worship 
already stated.’, there follows the later statement osati ... (In 
this) it is to be understood that one who knows the object 
of knowing is one who ever worships it. [50] 

This verse states the purpose of the Sruti, osati ... yaevam veda. 

5^|c|d)P-s;4) I 

cv o 

He himself 1 appeared (in a human form) by his own wish 
(svayam), who is beyond the sense-organs, imperceptible, subtle, 
unmanifest, eternal, 2 comprising all beings and incom¬ 
prehensible. [ 51 ] 

^his is following the reading eva\ also one in the Manusmrti. 
The variant reading esa, followed by NKL, would entail the 
translation: This, thus known, (Viraj) appeared ... The nature of 
Viraj is thus clarified by a citation from Manusmrti 1.7. This one 
is so subtle that he is beyond the sense-organs ... 

2 Alternatively, existing from the days of yore. 

o O O o 

sfaraTcqfffKi: ny.^11 

[This is the concluding Vartika on BU 1.4.1.] 

This end of human endeavour is stated for the sake of worship, 
in ‘I am Purusa.’. (This is so,) on account of the statement 
‘(He) burns.’ which is the direct statement (lit. hearing) of 
the result of the worship of some qualities etc. [52] 


The purpose of this verse is to point out that the worship of 
Viraj, that possesses the qualities of Purusa, leads one to become 
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one with the Sutra (i.e. Viraj) itself. 

Verses 53-104 are regarding BU 1.4.2 and verses 53-70 in particular 
are the explanation of that the fruit (i.e. result) of knowledge and 
action is transmigratory. 

Hk^ddd IIU.3II 

Whatever fruit of knowledge and action has been praised with 
effort/care as having this potentiality 1 has not transgressed/ 
overcome the transmigratory existence. [53] 

The purpose of BU 1.4.2: so ’ bibhet is stated. The fruit of know¬ 
ledge and action may be anysoever great; it is related to trans¬ 
migratory existence! Not to liberation. , 

The word cvammahima is, like yathoktamahima in verse 46 
above, ending in a vowel. 

qiqfcq^Obd ^TT?: ||!<sii 

On account of the absence of accurate knowledge of the real 
nature of the inner self, Prajapati has taken to other means 
of knowing; whatever be its fruit, (viz. transmigratory existence), 
that is (indeed) not for warding away all evils/disasters. 1 [54] 

There ever remains the fear/sorrow of transmigration, even if 
a person has become the Sutra or Viraj. 

f-K^aildPId ^v|o|cl | 

11tiy.11 

"N 

Since, even after accomplishing action and acquiring knowledge, 
(both of) which surpassed excellence, he became afraid like 
a child; therefore, he was possessed of ignorance like (all 
°f) us. [55] 
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A view like the following could be held: The status of Prajapati 
which is of the nature of the fruit of knowledge and action 
is characterized by pure knowledge and, therefore, there cannot 
be transmigration. To this, there is an answer in this verse. 

cMiIqsKbMiHfa: ||^6di 

No person would be afraid, since he has taken resort to the 
(knowledge) of the true nature of the thing (viz. Atman), unless 
he had taken to ignorance; and (it is said) ‘He was afraid.’, 
therefore Prajapati must be (taken as) an ignorant being. 1 

j [ 56 ] 

SP comments: That Viraj was afraid was stated, in pursuance 
of the method of Anvaya. The present verse states the same thing, 
following the method of Anvaya. 

o c >> 

In order to understand that only the knowledge of the true 
nature of the inner self brings about the fulfilment of all human 
aims, there is blame given to the state of Viraj . [57] 

This verse answers one’s fear that the preceding verse might 
appear contrary to the statement (which was made before) about 
the excellence of Viraj and what gives blame to the same Viraj. 

C\ 

Since, like an ignorant person, Viraj became afraid, feeling 
thus ‘I am alone.’, therefore, a person, who is only a product 
of him and ignorant, becomes afraid (when) alone (even) today. 

[58] 

The meaning of tasmad ekakl bibheti is stated. This leads one 
to infer that the fear in the effect (i.e. a human being) leads 
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to the conclusion that fear is found in the cause, viz. Prajapati. 

\\^\\ 

° c o 

Thus, overpowered by fear, he then thought in the manner 
of a person in the world. (And) then the pervading Atman 
acquired 1 that knowledge (i.e. sight) of the truth as what 
is not the cause of fear. rsoi 


This is the meaning of sa hayam Jksamcakre. The second line 
conveys that Prajapati becomes possessed of the knowledge of the 
truth, that which cannot be the cause of fear. 

J That is, understood. 

As a man, who has first taken (or seen) a serpent in the 
place of a garland, is, owing to fear, disturbed in (all) his 
sense-organs and would later find out the true nature of the 
thing (which he really saw) when there is removal (lit. de¬ 
struction) of (his) fear; so also did the Lord (Viraj, Prajapati). 

[60] 

The simile lokavat (of the preceding verse) is explained here 
with an illustration. 

Thinking well about (or finding) the truth as it is and having 
(thereby) removed the ignorance (lit. darkness) and its effect, 
(he) directly perceived the uniqueness in respect of (himself 
or) the Atman, the experience of which was unique. [61] 

The result of alocana stated in the preceding verse is explained. 
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**Tdl$)qw«jf 5«T # cMt ||S,^n 

When 1 that Viraj, who had consumed (i.e. burnt) the great 
darkness (of ignorance) by the fire of the knowledge of the 
truth about the inner self and who had thus acquired all the 
ends of human endeavour, (then) thought (of having achieved 
the end of human endeavour 2 r f. 


The result of aikyasaksatkara above is stated. 

^The words atha , tatah can be replaced by yat , tat respectively. 
Read SP: ( amanyata) atmanam krtartham. 

nfcfe 5IT5 lie,3ll 

Viraj declared in the sentence mad ... that the inner self, who 
is the witness of the origin and the loss of the body, 
sense-organs, manas and the intellect, is (not different) from 
himself. (And) on account of that sight (i.e. knowledge), he 
does not see duality ( dvaya ) 1 . [531 


The meaning of yat mad anyan nasti ‘since there is nothing 
else than myself/ is stated in the first three padas. The last pada 

conveys the fruit of the knowledge of the meaning of the word 
mat. 

It literally means: pair, i.e. himself as the seer and another 
thing as the object of seeing. 

When a person * here ^ sees himself (i.e. the individual self) 
in his inner self by the method of Anvaya and Vyatireka, 
he comes to think ‘I am Brahman.’. [ 64 ] 

The word atman refers to one who is eligible for the knowledge 
of Truth. 
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2 That is, in his pursuit of the knowledge of the truth. 

7 Mfcl iis^h 

Cv C 

By the sight of the inner self 1 he does not at all see in 
himself any ignorance about that and the result thereof; on 
account of the oneness of the Brahman and the inner self, 

he drives it (ignorance) away and speaks aloud (‘I am 
Brahman.’). r r 


The purport of kasman nu bibhemi ‘what am I afraid of?’ is 
thus stated. 

That is, on acquiring the knowledge of the true nature of it. 

wfch w tRiq ue,8,n 

(Prajapati declared in the words) ‘from me’ (originates) 
‘characteristic as the inner self and 1 (in the words) ‘there 
is nothing else’, the uniqueness (of himself). Further, in the 
word ‘on what account’, (he made) a statement of reason — 
with a wish to avert any fear. [ 5 (,j 

This explains the sentence mad anyan nasti. 

1 lu=ca. 


<pTf£Ml ■qic-H'T ^qcT I 

^ ^ ||S,\9|| 


Since the characteristic of the inner self (originates) from the 
Brahman and the characteristic of the Brahman (only) from 
itself, therefore, i.e. such being the case, the knower (Prajapati 

himself) feels ashamed at the thought, ‘whence can there be 
my fear?’. (67] 


clcT xf 8#f: us^u 




























26 


Suresvara’s Vartika on Purusavidha Brahmana 


And 1 the Sruti has thus declared to us in the words, tata 
eva ... that anything else than the knowledge of the Brahman 
could not be considered as a (possible) destroyer of the cause 
of fear. [68] 


Here is clarified tata evasya bhayam vJyaya. 
l S P understands ca as implying the anubhava of the learned 
but NKL adds the Smrti ( Gita 18.12) to this effect: anistam istam 
misran ca trividham karmanah phalam this latter is somewhat 
difficult to explain. 

<ra crara ^ Www iis^ii 

The statement tata eva ... would thus be reasonable, if only 
ignorance (about the true nature) of the inner self is the sole 
cause of fear. [69] 


%tc^l«blR IIV90II 


The Sruti has justified the earlier stated purport in the words 
‘Of what indeed was he afraid?’, 1 (since there would have 
been a doubt:) whence could there be fear, 2 when ignorance 
and its effect were destroyed?’. [70] 


1 kasmad dhy abhesyat is justified by tata eva ; thus there is 
no repetition— it is merely a reaffirmation. 

2 SP adds ‘in the case of a knower of the Brahman (or, of 
the true nature of the inner self)’. 

iivssii 

[Verses 71-76 put a possible objection with various reasons that 
the knowledge of the truth cannot dawn on Prajapati.] 
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How could (there come to Prajapati) the awareness of the 
uniqueness, for it would be impossible in the absence of the 
cause of it (viz. that awareness) such as scriptures, teacher 
etc. 1 [71] 

It has been so far stated that the fear is destroyed by the 
knowledge of the oneness of Prajapati and the Brahman. Yet, the 
objector says that the knowledge does not dawn on Prajapati, for 
there is no cause of it. 

lr The word etc. refers to renunciation, samadamadi. 

cM Mf: 11^311 

If it be held that (the awareness) resulted without an 

expectation of any other (factor), this is not acceptable, for 
such an awareness would then result in the case of us all; 
and it is not so held (by anyone). [72] 

A possibe view could be thus: The knowledge of Prajapati does 
not depend on any other factor, viz. Sruti, teacher etc. But it 
does not sustain, since the knowledge of the truth is held as arising 
from hearing the Sruti; only for this reason, it is differentiated 
from our ordinary knowledge. 


TTct qfc I 

IN>3II 

And if it be accepted that this awareness has arisen from 
the impression of repeated thought about it in the previous 
life 1 , there would result total uselessness of the proper 
knowledge 2 . [73] 

] The opponent’s argument could be: A sacrificer rises to the 
state of Prajapati and becomes aware of the uniqueness of his 
own. This is the effect of the impression of hearing the Sruti etc. 
in his previous life while he was a sacrificer. 

“Namely, knowledge arising from hearing the Sruti sentence etc. 
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in the case of all, for that would mean this knowledge does not 
produce its immediate effect, viz. removal of ignorance and 
consequent liberation. 


^TETTSHlmc-Hlq^l ^T: ||\atf|| 

O 

If even in the case of Viraj who had consumed all the 
obstructions (to the knowledge of the true nature of the 
Atman), the lore of Atman did not burn away the great 
darkness, what hope 1 (could we entertain) for the removal 
of ignorance? n 


This entails the uselessness of vakyarthajnana. 
! That is, certainty. 


5cK-MI-c^t.d'id'Hl83TTTra u^y.n 

O -N 

If only the final knowledge (or experience) is held to be the 
destroyer of darkness, this cause would lead to diverse 
conclusions since it is not noticed in other final (experiences). 

[75] 


If what occurs to one as the final knowledge is alone held 
responsible for liberation, then any knowledge which occurs to 
one finally would be moksaphalada (that which brings about the 
fruit of liberation); but this is not so. Liberation has not resulted 
in the case of the sacrificer from the final experience of his previous 
life. Thus antyatva in antyajnana is anaikantikahetu, i.e. it would 
lead to diverse effects, not to some one definite effect. 

O O 

Let it be noted everywhere that the final knowledge (at the 
end of one’s endeavour) is not the remover of ignorance, exactly 
in the same way as its previous knowledge; also the final 
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knowledge, being informative of the uniqueness of the thing 
(viz. Atman), (cannot be the remover of ignorance in the same 
way as its previous knowledge). [76] 

While verse 75 has refuted antyapratyaya as the remover of ig¬ 
norance, thanks to its finality, this verse refutes its jhanatva to 
be the remover of ignorance, that knowledge (jhana ) of the last 
moment cannot be the cause of liberation, for it is similar to its 
other previous knowledges which, as knowledge, have not resulted 
into liberation. 

Verses 77-90 are Suresvara's answer to the objection. 

O _ C 

IH^ll ifETT 3:44 j 

ctalK&l 3^4^ 5f4 I|v9^|| 

(This is_ to the contrary:) 1 There might be the knowledge 
of the Atman due to the rise of good means, as (is noticed) 
in the world; as in the case of men, intelligence, power of 
grasping, memory, firmness and clarity culminate into 
knowledge etc. through the instruments of action which have 
originated from (earlier) holy acts, so also (would they be) 
in the case of the highly intelligent Viraj. [77-78] 

The first line of verse 77 is explained in the following three 
lines (viz. the second line of verse 77 and verse 78). The first 
line of verse 77 refutes the objector’s view that there does not 
arise any knowledge on the part of Prajapati. 

1 va is paksavyavrttyartha (cf. SP). 

^ ii^ii 

Thus it is stated in a Smrti 1 ‘In the case of the Lord of 
the world, (the four, viz.) vairagya , aisvarya , dharma and 
unbounded (or, unobstructed) knowledge are born together 
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with him/ [79] 

Here is a citation to prove the clarity of Prajapati’s knowledge. 
Prajapati and his knowledge etc. co-exist. 

1 Though Suresvara calls it, it is Vayuprana 1.1.3: jhanam ... 
dharmasca siddhicatstayam ( cp. also the same text 1.5.23-24). 

fa? tfllds»dk<Hm I 

toiF^s^fad^n ^ cm: ^ 11=50ii 

If (one said that) knowledge is natural to (or inborn for) 
Prajapati, (the situation would be:) There is no possibility of 
the rise of (any) fear, for darkness never comes into existence 
together with the sun that destroys darkness. [80] 

If knowledge is already existing together with Prajapati there 
cannot be any room for fear. The objection is based on the 

Smrti (viz. Purana) which declares the sahasiddhatva of 

✓ 

ignorance, viz. there would be the contradiction of the Sruti 
so ’bibhed ... Cf. Raghuvamsa 5.13: surye tapaty avaranaya 
drsteh kalpeta lokasya katham tamisra. 

<H£fa?f*K*d*4-ll«-3fc| 11=;? II 

This is not so since the statement about the natural origination 
of Prajapati’s knowledge is intent (only) on denying the 
(possibility of) instruction by any other person (to him); 
therefore, this fault 1 does not become contingent. [81] 

The intention of the description in the Smrti about the 
sahasiddhatva of Prajapati’s knowledge is properly explained (by 
the Siddhantin); he holds that the Smrti also is as much authoritative 
and purposeful as the Sruti. Thus, he nullifies the supposed 
contradiction of the Sruti and the Smrti. 

^IdlcM^I^Nfrwidlf? I 

O Cv > 

[ci^M’-^W^adl ■d'-d d&m: ll=;3ll 

o c\ o >> 
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11^311 

o 

If (one said:) Faith being devoted (to the teacher), desire 
to hear (from the teacher), salutation (to him) etc. 1 are the 
means (and therefore) there is uselessness of various 
(productive) causes (that are adduced as) giving rise to 
knowledge; (we say:) That is not so, because— [82] 

the entire combination (of the means) made up of what has 
merit, what has demerit and what is understood (lit. imagined) 
by its form is reasonable, as in the common world, for it 
gives rise only to knowledge. 2 [83] 

Verse 82 implies opposition to Sastras, e.g. gurum evabhigacchet, 
tad viddhi pranipatena ... as the basis of the objection to be dis¬ 
cussed. 

a The word etc. refers to sama and others, viz. samadamadi- 
sadhanasampat. 

2 vidya = vijnana ‘common knowledge’. This conveys the usefulness 
of instruction in the practical life; that is the purpose of gurupadesa. 

For the rise of the knowledge of form etc. there is noticed 
in the world variety (lit. numerous divisions) of causes of it 
(viz. knowledge of form etc.) So also (it is noticed) here (in 
the case of the knowledge of the uniqueness); this is the 
decision. [84] 

The word lokavat in the previous verse is clarified here. 

ll^ll 

C\ £ C -N 

It is noticed that in the case of the causes for the rise of 
the knowledge (of the uniqueness of the Atman ) there is 
merit, fault and (also) combination of them 1 which are the 
causes of the rise of the knowledge 2 etc. [85] 
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Not only vikalpa (stated in the preceding verse) but gunavat- 
tvadika are seen (NKL). 

1 This refers to sraddha , tatparya etc. mentioned in verse 82 
above. 

rupadidhlkaryanurodhl ca samuccayadih (SP); i.e. the word adi 
means: behaviour ( vyavahara ). 

wi ^q ^tsf% Israel era! iraa.ii 

•N 

A cat etc. do see the form (of an object) during night by 
mere contact of that which falls in sight. They do not expect 
any (means) other than that. [86] 

This has a reference to vikalpa mentioned in verse 84. SP refers 
it to the option regarding the performance of a homa before or 
after sunrise. 

! This is based on the experience of the cats’ catching mice 
etc. even in the dark of the night. The cat stands for other be¬ 
ings who are active in the night. Not a properly scientific reason! 

^didHiMdia^HV-wl ra l^ram i 

O ’N 

qlfqqi qq qqrawfj qq qra q ira^ii 

In the case of the Yogins it is manas that becomes the cause 
for the rise of the knowledge of the objects of the past, the 
future etc.; but in our case, all (viz. the combination of all 
the means of knowing is the cause). [87] 

vikalpa ‘variety (or, numerous divisions)’ in the above discussion 
is clarified by reference to the Yogins as against common men. 

faqraq! qq: i 
qraqraqqqmt W#*q?cra: Irakli 

Variety is multifold on account of (the common knowers) being 
possessed of merit, demerit etc. and also on account of the 
knower, the means of knowing, the object of knowing being 
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possessed of excellence and fault. [88] 

Yet further explanation is offered of vikalpa. NKL explains merit 
etc. of matr, mana and meya. 

celHdtedSjfaai 5T3iiqct: I 

Indeed, Prajapati did not have the knowledge of the Brahman 
in his past life— this is inferred from his being possessed 
of ignorance, fear, want of delight etc. 1 [89] 

When Prajapati was a sacrificer (yajamana ), there was not 
on his part the knowledge of the true nature of the inner 
self (or the Brahman). This is clarified by citing the reason 
for it in the second line. 

J The word etc. stands for hunger and the like. 

5^cck^i*ii *rf cf«n i 

cs C > 

TTtSI WPNcldl^tdd $c^d: ll^o|| 

o 

If there did not result liberation (for one), after one acquired 
the knowledge of the true nature of the Brahman, whose hope 
(for it) would not be in vain? If there was heard (the existence 
of) fear 1 in (the state of) liberation, what would be the purpose 
(served by the Sruti) ‘What ignorance (would) there (be) ...?’ 2 ? 

[90] 

NKL reads mokse ’bhayasruteh ! Also, NKL’s construe of the 

verse is difficult to follow. 

2 

Isopanisad 7. 

The destruction of fear on the part of Viraj has resulted from 
the knowledge of its oneness with the Atman. On the contrary , 
the objector holds that the destruction of fear in Viraj is caused 
by the knowledge of the uniqueness of itself Now will follow the 
objection in verses 91 to 102 and the answer to it in verses 103 
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and 104. 


fife'll I 

IK? II 

Cv Cv 

(Or perhaps such is not the case: 1 Here) in the case of the 
lonely Viraj, whose mind was wrapped (lit. woven) with ig¬ 
norance, there arose fear on account of the impression arising 
(i.e. continuing) from (its) previous life. [91] 

Firstly, the objector states the purpose of so ’ bibhet . 

] The word va is there to object to Suresvara’s view and to 
declare the beginning of an objection. 

2 That is, which existed without the manifestation (of any second 
object). 

5«1 I 

irat ^ ||<un 

He, who was overcome with fear, thought over the cause which 
would destroy (his) fear, (viz. thus expressed in the sentence:) 
‘Since there is nothing else than myself, what then I am afraid 
of?’ [92] 

The first line states the meaning of sa hayam etc. and the second 
line states that of yan mad anyan nasti. 

^ fed wife i 

^ 3f%dT rm IK3II 

Here (i.e. in this world) I am the only one. (And) there (can 
be) the rise of fear (only) due to the existence of some second 
(person). A second person other than myself does not exist. 
Therefore, 1 what should I be afraid of? [93] 

This is the paraphrase of the thought in the second line of 
verse 92 above. 

] This is for id which is explained by SP as Iksasamaptyartha. 
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cTcT ^ dgiW I 


Only from that, i.e. by means of the knowledge of (his own) 
uniqueness, Viraj overcame that fear, not by means of the 
knowledge (the non-existence) 1 of another apart (from him¬ 
self). Therefore, (his) want of delight is also understood (i.e. 
expressed). ig 


The meaning of tata evasya ... is stated. 

^This can also mean the highest, i.e. Atman = Paramatman. 

c\ 

Since he was afraid on account of that knowledge ‘I am all 
alone.’ which has within purview himself as the only object, 
in the three worlds; therefore, there was want of delight on 
the part of him, who had desire, [9 


The fear-removing knowledge of the oneness of Viraj with the 
Atman might also remove his want of delight; yet it was not there! 
Only the feeling of loneliness caused the want of delight. 

^■^Pq^lMlolScl^qiqiqsil^i: cfT^f 5^; j 

(This was so because,) where could (at that time) be there 
the want of delight which would result from the destruction 
of (ignorance) by the right knowledge (viz. knowledge of the 
true nature of the Atman)? And if it be said that (want of 
knowledge) was there even in the case of the one, whose 
darkness was destroyed, then it would be contingent that there 
is no liberation ! 

This verse answers a possible doubt that there can be want 
of delight on the part of Prajapati owing to his not keeping from 
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sacrificial activity. That is to say, the knowledge of the oneness 
(cf. verse 94 above) does not remove Prajapati’s fear. 

3T^f|R#r^f ScRRr! w^w 

In the case of the all-pervading (Viraj), the removal of fear 
did not follow from the knowledge which destroyed (his) 
ignorance; indeed, this thought can be gathered from the 
characteristic, viz. the rise of the want of delight. [97] 

It is concluded that the removal of the fear of Prajapati 
does not result from parajnana. 

o 

Also, there is not any chance for (the rise of) of the right 
knowledge (of the true nature of the Atman) whatsoever. When 
there has begun (the statement about) the creation of beings, 1 
a sudden statement about the rise of knowledge is not welcome. 

[98] 

The first line says that it is not the case that the removal of 
fear on the part of the Viraj has resulted from parajnana. Then, 
the second line says that there is no scope for the statement of 
parajnana when the matter of creation of Manu etc. is on hand. 

The argument pertains to avoidance of discontinuity of the 
topic (prakaranaviccheda) - this is thus clarified: pindasabdena 

manvadideho grhyatc; akasmat prakaranavicchedam vinetv arthah 
(SP). ' ' 

SlIV-iMpdd TpqiRd-H I 

3rTcbM c P^'HM|c| TRTR |l^^|| 

Indeed, even an extremely well-expressed (idea) which is 
unsuitable in some (particular) process of thought 1 does not 
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bring delight to the good, (even) as untimely blossoming flowers 
(do not bring delight.) [99] 

lr That is, context. 

2 Suresvara thus illustrates the thought of BUB: visistaphalam 
a pi paraikyajnanam avasaradustham vidusam na hrdayamgamam. 

ll?oo|i 

o o 

✓ 

Since it has been denied by the Srutis that, in the case of 
the knower of the true nature of the Atman, there exists a 
couple (pair/duality), viz. want of delight and ignorance etc. 1 , 
how can there be then the existence of that (i.e. of one who 
has desires etc.) here (in the state of Prajapati/Viraj)? [100] 

1 _ 

The word etc. stands for a second object, its characteristics 
and so on. 

That is, when there is the context of the origin of Prajapati. 

31lcJ-KRl: I 

^^cclkJ-KldRc^fM ll?o?|| 

o 

s 

And there is the Sruti statement ‘He (viz. the knower of the 
real nature of the Atman) plays with himself, takes delight 
in himself, and thus acts (alone); and also he is paired only 

s 

with himself.’; so also there (the Sruti statement) yas tv atma- 
ratih ... [101] 

3WVl l -KI4l^4 ||?o3|| 

C\ O O 

The cause and effect relation can reasonably be spoken of 
in the case of only the one who is overpowered by ignorance. 

It is not mentioned (lit. employed) in the case of one whose 

darkness (viz. ignorance) is destroyed; (this is so,) on the basis 

✓ 

of the statements (in the Sruti) about apurva, anapara etc. 

[ 102 ] 
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There is another reason why it is said that the knowledge of 

Viraj is the destroyer of fear; but not parajnana (is the destroyer 
of it). 

3Kr<-iif<s Tfsji ll^o?u 

^l®«H q f<^ l d l 

T1 ^q|ct>R-Hqo?i©ct"-|4-j n^o^n 

I To the elaborately stated view of the objector, Suresvara makes 
an answer in the following two verses.] 


(The answer to this is:) The faet is that, as we see want 
of delight etc. in the case of those who have not acquired 
the knowledge of the Atman up to the end of the period 
of their performing duties which are enjoined (on them), so 
also it is that it could be in the case of Prajapati as well. 

[103] 

Since in the sentence, 5a e5a...,the word brings in (the idea 
of the Brahman) which has not entered into (i.e. undergone 
a change into) its own modification, there is thus not a sudden 1 
mention (of the Brahman). [104] 

SP points to Vasistha and Vamadeva and others who continued 
to perform their duties, even after attaining the knowledge of the 
Atman. 

There was a reference to ‘untimely blossoming flowers’ (verse 
99); that meant untimely or uncalled-for discussion. This verse 
answers away that point. The Brahman, stated in yan mad anyan 
nasti , intends to praise the Brahman. By the word sa of 5 a csa 
iha pravistah (1.4.7) there is praise of the Brahman. So also in 
tad dheham (1.4.7) — this is prastutaparamarsa (eva ) (NKL). 

It means: unreasonable. 





I 


Cv V 


oy. ii 
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[Verses 105-118 are Suresvara’s Vartika on BU 1.4.3. The creation 
of Manu and human beings is explained.] 

That unsteadiness of mind (of Viraj) which had its cause in 
the absence of satisfaction, the absence of forbearance, (in 
other words), the want of delight did 1 result in the case of 
him (Prajapati) whose ignorance of the inner self was destroyed. 

[105] 

The meaning of the word arati in the beginning of BU 1.4.3: 
sa vai naiva reme ‘he did not feel pleasure at all’ is explained. 
! This is the force of ha which is avadharanartha (SP). 

Since Prajapati had his intellect overpowered by (the clutches 
of) the evil being, viz. arati ‘want of delight’, a man 1 in his 
creation (also) does not feel delight when he is alone. [106] 

This explains tasmad ekakl na ramate. Note NKL: karyagatam 
aram an am karanasthasya gamakam. 

1 narasabdcnavidvan manusyatvadyabhimanavan ucyate (SP). 

cT WTO I 

o 

The Samkhyas (even) infer (the existence of Purusa or 
Prajapati) the cause from the characteristics of the effect and 
also from this well known statement of the Sruti. And the 
propounders of different views also 1 (infer) in the same way. 

[107] 

In verse 106, it is said that arati found in the effect is derived 
from that which had occurred in the cause. Such a view is held 
by others (i.e. the Samkhyas and the Naiyayikas etc.) who hold 
that the cause is inferred from its characteristics persisting in its 
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effects. 

lr The word ‘also’ refers to the thinkers who do not hold 
svabhavavada in respect of creation (SP). This is, according to 
the Vedantin, bhranti ‘wrong understanding’ (NKL). 

^ o o o 

IcKli^c^d ll^o^n 

Viraj, who was desirous of driving away the want of delight, 
wished for (some) second according to his choice; (for) indeed, 
without ignorance, a desire cannot be (considered as) rea¬ 
sonable on the part of that Lord. [108] 

Here is stated the meaning of sa dvitlyam aicchat. It is before 
the rise of the knowledge of the Atman that the ignorant has 
any desire. 

^ ii? o^ii 

o C\ 

That Viraj, who was overpowered by the evil being (in the 
form) of the want of delight became possessed of that measure 
which a man and wife together in union (are known to have) 
in order that the want of delight be destroyed. [109] 

This explains sa haitavanasa. 

qftrscufi spRURl snqc^f: | 

o c\ o 

^ cllcicMR-muil SHeim c|<: ll??o|i 

C\ 

By his Yogic power 1 that highest Lord became possessed 
of that measure which a man and wife have, when engaged 
in union. [110] 

This explains yatba stnpumamsau samparisvaktau. The NKL 
edition reads stripumsau samparisvaktau . 

! The word yoga is explained in SP: dhyanakarmatadvasanasahita- 
samkalpasamarthya ; in NKL: upasanakarmasamarthya. 
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41*^cHd4-JKd^Ho?.cfrrfq: yiq]: nu^ll 

O 

Mere desire, which has arisen from the want of delight, does 
not find (its fulfilment) in a man and, then, employs a woman 
because of her suitability (for effecting the fulfilment); there¬ 
fore, there was want of delight on the part of the Lord when 
(i.e. since) he did not find that (viz. woman). [Ill] 

An answer is given to the possible question: How is it possible 

% / 

to say he wished for a woman on the basis of the Sruti ‘He wished 
to have a second one.’? Also, how is there the example of a woman? 

^ nmil 

When (such a desire) appeared in his mind, there appeared 
(i.e. came out) a woman from the very thought of him whose 
thought (i.e. desire) always proves (i.e. shows to be) true and 
he became attached to the woman, as h were 1 . [112] 

An argument can be made thus: There is the removal of the 
want of delight due to the contact with a woman — then why 
is not mentioned the birth of a woman? The first line answers 
it. The second line then states the reason, viz. the ever coming 
true of Prajapati’s desire. Therefore, after a woman was born from 
his mind, he has attachment towards her, as seen in the world. 

^he words strlsakta iva can be alternatively translated as ‘like 
one attached to a woman’. 

fatHSlR35| *71^1 I 

O C- o 

si# nmii 

Now is described that creation of his which came through 
the creation of a couple, because that one later on made 
this body 1 itself into two. [113] 
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This explains sa imam evatmanam dvedhapatayat. 
1 atmanam = atmadeham. 


V- ^lLRi-lFUluii 5^7 fcsiFfcT: mu811 

S ' n “ _ there is . the assertion imam era, there is no mention 
ot Viraj as divided into two. 1 And what was his modification 

in the form of woman and man itself became his division 
into two. . [n4] 

In the case of the act of parting into two, a single Viraj being 
the kartr ‘agent’ cannot have the nature of both kartr and karman 
object’. Hence, in order to answer away that difficulty the first 
line points to his being the kartr and the second line to the pinda 
(viz. body— cf. the preceding verse) as the karman; and, therefore 
there is no contradiction involved therein. This is the purpose of 
sa imam eva dvidha ( atmanam ) apatayat. 

^That is (i)Viraj as he was born and (ii)Viraj who assumed 
the form of a couple in union (as referred to above in verse 110). 

* CRT ^|croqiIc;l-|P|qcl ||??yi| 

Because there was the creation of man and woman from the 

division (of Viraj), therefore, in this world a husband and 

a wife (come into existence as two persons); (and) the woman 

appears as a part divided from the man like two parts of 
a shell etc. 1 

This is the meaning of the word tatah in BU 1.3.4. 

The word etc. refers to a bamboo and the like. 


^qiqa|S ; 87T % g VfFTi 54 gq iWKcfcl : I 

tti-MONqd °4i-H ||??&|| 

This part of (Viraj) is indeed desirous of a woman and 
therefore it is satisfactorily filled by a woman like the hallow 
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of a shell. [ 116] 

This explains tasmad ayam akasah in BU 1.3.4. 

^he word vyoman means pumakasa (NKL). 

C. C O \ 

WI ci TR fafe ||??vs»|| 

o o 

The Brahman created Viraj (and) that Viraj created a man. 
You should know that man to be Manu from whom 1 has 
proceeded this creation of human beings. [117] 

In dvedha ’patayat it is intended to say that there was the creation 
of Manu and Satarupa. One should not doubt that the creation 
of them was not mentioned ( anukta ). 

translation follows the reading in the AnSS edition, viz. yasye- 
yam. The NKL edition reads instead: kasyeyam manavi praja (to 
be translated as) ‘The human race is (thus) the offspring of Praja- 
pati( = Ka)\ 

RTcW ||??e;|| 

O 

Then 1 Manu united with that woman in a sexual intercourse, 
enjoined as he was in (the performance of) his own duties 
and also having created (offsprings) as his duties 1 . [118] 

This explains tam samabhavat , tato manusya ajayanta in BU 1.4.3. 

i / 

The word atha means: when Manu was together with Satarupa, 
i.e. after Prajapati made himself into two: Manu and Satarupa. 

2 To tell the truth, we are not sure of our translation of tatha 
cotpadya karmabhih. 

[Verses 119 and 120 briefly state the meaning of BU 1.4.4.] 
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There is the connection of a woman as also of Manu with 
various species on account of the action(s) to be produced. 
Thus he (Viraj) created from himself this (world) up to an 
ant. [U9 

The intention of sa gauh is thus brought out. And evam 
... atmanah states the meaning of evam eva yad idam kim 
ca mithunam a pipilikabhyah tat sarvam asrjata. 

sis<fT> i 

Whatever is seen in this world as made up of pairs, all that 
has Manu created by employing the pair of man and woman. 

[ 120 ] 

# 

This explains the contents of the preceding verse. The creation 
of a cow etc. as said above is alone not meant. The creation 
of man and woman also is intended. 


TRt: R u dHR<iR£|Rdl I 

[Verses 121-124 are the explanation of BU 1.4.5.] 

Here is mentioned the creation of all beings (of this world) 
from (lit. of) Manu, who was united with Satarupa, (that cre¬ 
ation) beginning with Soma, Agni, Indra etc.; (for) he (created) 
that also, having thought about it (in the manner) already 
stated. [121 

^bicy^eqic-Hd: l 

vjhc^ci 3iq|R=M SPM ||?33ll 

He (Manu/Viraj), who was possessed of the means (of cre¬ 
ation), viz. knowledge and action, created the world from him¬ 
self. He (fully) knew the world that was created and (thought 
to himself) I, the creator, am indeed (this) entire world. [122] 
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This explains so Wet ... sarvam asrksiti. 

gfteramr w 4 ra w-c^ira 11^311 

C o > 

Indeed I am this world which is created, since I myself have 
created that. For this very reason, Manu became known by 
the name srsti. [123] 

This explains tatah srstih abhavat. 

W I 

o C O 

5ft 'Hftd^C'fr^K'HNft II^SII 

As Manu knew *1 am all this creation.’, similarly would another 
person also, who (thus) knew, be the creator of (some) creation. 

[124] 


This explains srstyam ..., i.e. phalavacanasruti. 

BU 1.4.6 is to be explained hereafter. Verses 125-142 are the 
explanation of the creation of favouring fire etc. 

fRJ: I 

sift: ll?3*|| 

O c o 

And then proceeded the Sruti (statement) ‘I shall describe 
these helpful ones, viz. Agni etc. who are the principal (deities 
and) would be helping (the created beings).’ [125] 

The first line conveys the meaning of athety abhyamanthat ... 
an tatah. 


C 

iftt ^ft ^srarft^isra: ii^sji 
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Since in the case of Agni and others there is various distinction 
in respect of their fields of activity enjoined on them, therefore, 
m the case of them also, there is differentiation into all castes 
characterized as Brahmana, Ksatriya etc. [126] 

We see here the mythological trends: Gods also have among 

t cm division as the human beings have among themselves, viz 

Brahmana etc. SP and NKL refer to Sakalya Brahmana as a pointer 
to this. 


This extensive creation of the favouring deities is begun (i.e. 
introduced) here. In that, the origin of Agni is stated, but 
(that) of Indra etc. is not so expressed. [127 

The creation of Indra etc. is not stated in that Sruti passage 
The intention for so doing is stated in the next verse. 

o 

Creation of them will be stated later at the time of enjoining 
some ritual activity (influenced by) ignorance (and that will 
be) in order to convey their relation to the injunction of action. 

[ 128 ] 

Gods are subordinate to action which is of the nature of igno¬ 
rance, therefore, some information about them is necessary for 

the performance of their action; they are not so related to 
knowledge. 

3#?tcfcnfl#raf^T£fIlT ^TtSfcTR 

Having kept in view that creation as the one stated (before) 
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* 

there is here the conclusion (of the kandika in the Sruti). 

It is proper (to have it there) for denying the notions of the 
not-knowing about the deities. [129] 

An objection could be: If it is intended to state the creation 
of Indra etc., the concluding statement esa u hy eva sarve devah 

s 

would not be proper. The first line is an answer, viz. the Sruti 
statement tad yad idam ahuh ... esa u hy cva sarve devah intends 
to deny multiplicity of gods — rather, it asserts the existence of 
only one deity in various forms. 

Wli II? ^on 

Cv C* 

Those, whose sight is blinded (i.e. who do not see), seek to 
differentiate (into multiplicity) the god, who is not differentiated 
(into many deities), by means of (a number of) limiting 
adjuncts, viz. quality, origin, activity, form, praise, name etc. 1 

[130] 

There is the differentiation of but one god into many gods due 
to various factors responsible for distinction such as gunabheda 
in agnaye pavakaya, agnaye sucaye etc.; cf. SP: karmabhedavat tad- 
antarbhutadevatabhedah. 

! The word etc. refers to some particular attribute, repetition 
etc. 


xrsfa qfcresfcjra ii^ii 

o o > 

What the ritualists, the ignorant ones, 1 have said in relation 
to ritual, viz. ‘Offer to this Agni, to this Soma etc.’, is on 
account of their resorting to the action of ritual or to the 
use of the verb root sTyaj. [131] 

The words amum yaja amum yaja are explained. 

^hey are ignorant about the real nature of one god or the 
highest Atman. 
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^ ^ ii^^n 

It is understood from the characteristic word yaja 1 that this 
is merely a censure of the ritualists, 2 but not of them who 
have their ignorance destroyed and thus rest only in the inner 

self 

sen. [ 132 ] 

^ This stands for amum agnim yaja , am urn indram yaja . 

Because they understand the Atman as otherwise, viz. differ¬ 
entiated in multiplicity of gods; cf. SP’s reference to the Smrti 
passage yo ’nyatha santam atmanam ... (Mahabharata 1.68.26). 

^IkkTIdU^ TfFkT: I 

But there is nothing to be done by that man, who would 
take delight in himself 1 , who would be pleased in himself, 
and who would be satisfied with himself. 2 [ 133 ] 

! The word ‘himself stands for the inner self which is not 
different from the Atman (Supreme Self). 

This is a citation from Gita 3.17. SP points out that this verse 
follows another, viz. na hi kascit ksanam api ... which could 

be misunderstood as a censure of those who possess knowledge 
about the Atman. 

^q r i^HlI^K|U|i Fm | 

tJTTC 9llpqqi fasTii: 

The Lord, the ancient eternal Visnu, declared to Arjuna the 
absence of action in the case of them whose thick darkness 
of ignorance is fully removed (lit. burnt) by the bright sun 
of knowledge whereby the awareness of the uniqueness, viz. 
of the true nature, has arisen and the complete denial of 




























Brhadaranyakopanisad-Bhasya-Vartika 


49 


all action and injunctions 1 . 


[134-135] 


One would ojbect: In the Gita passage cited in the previous 
verse, it is said that there is no action in the case of the liberated, 
but such is not the case with a knower. To this, these two verses 
are an answer; they bring out the purport of the Gita passage. 
2 This indicates the various qualifications of a sacrifices 

5f*F^ m^sji 

It should be taken as untrue (i.e. wrong) that they have 
described each of the deities of the sacrifices as different from 
another, since that deity is (in reality) not distinct (from the 
one divinity). 1 [136] 

This explains tan na in BUB. This has a reference to yad idam 
karminah ... in verse 131 above. 

] The basis for this argument is: visvam bhutam bhuvanam citram 
bahudha jatam jayamanam ca yat sarvo hyesa rudrah (Taittirlya 
Aranyaka 10.16.1) and atmaiva devatah sarvab ... (Manusmrti 12119 
(SP). 


^ 4-|M b|C!<;|cflM fqsid | 

In the case of even a pitcher etc., we do not have such an 
authoritative means of knowing as grasps its distinction from 
another. How then can there be that in the case of the Atman 
which pervades all the (so-called) different entities? That one 
(viz. Atman) exists in me, (thus does one understand). [137] 

The question is: There is difference in the individual selves in 
different bodies, how then could it be said that there is oneness 
of deities? There is no differentiation in the case of individual 
selves that could ever be grasped, since there is no authoritative 
means for grasping it. 
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drad < ifd cfeddS. d IcJdlfd WTdd I 

3?ldyidlcJ-HI d^2?t Pd-Ud-ydllW^dy u^ll 

^ CN o o 

As the spokes (of a wheel) etc. rest in the hub (of it), so 
also does (this world) which comprises division into bodily 
forms etc. remain in the things (lit. the existents), viz. Viraj, 
Sutra etc., that run through it as woven length-wise and 
cross-wise. [138] 

The Sruti alone can be the authority for accepting the absence 
of differentiation; here the Sruti intended is: tad yatha ara nabhau 
samarpitah (Cp. BU 2.5.15; CU 7.15.1; Kausltakyupanisad 3.8). 

fdfdsn^d ^iRFd id-y^m i 

cfTRui d ddct limil 

There is a statement of a cause, viz. the varied creation is 
his; for here an effect does not exist apart from (lit. leaving) 
its cause. [139] 

There is the assertion which explains the non-distinction of the 
deities: esa u hy eva sarve dcvah. Here is stated a reason for 
this. 


m %^n: dd sfq ^ i 

d^dT d^dldfeldi# dddd 5Rdd ll?8o|| 

c C\ 

Since this is so, all the gods also are (lit. would be) only 
Prajapati 1 2 , (and) in respect of each injunction, (Prajapati) 
assumes a different form . [140] 


1 This is the sentence of assertion (pratijnanavakya ). 

2 All the world of gods in various forms is the effect of Prajapati, 
i.e. not different from him — this clarifies the assertion. 


^ d fdSdlc-MI dlddT dT^dddFTd I 

o ^ 




dWdldtd d^dd^dFTdddTd 
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Indeed one single Atman (resting) in all, eausing by his own 
power a sense of wonder in the (whole) world (remains) single 
or becomes many in the same was as a pitcher (appears one 
or many) by resorting to 1 some jewel. [14!] 

When Prajapati is in contact with the effect here and there 
he takes the forms of this or that, viz. Indra, Varuna etc. 

] That is, reflecting itself in its various cuts. 

TRIIcHI | 

^cfj£[T sjfSR ^ IK 83 II 

The Atman (of all beings) 1 , not being distinct (from them), 
is (yet) seen as one or many as it has assumed the form 
of that (or those) being(s), in the same way as the moon 
in water (in different places). 2 [142] 

1 This is Viraj. 

NKL cites a similar verse of the Yogavasistha : 
eka evanubhutatma bhute bhute vyavastbitah / 
ekadha bahudha caiva drsyate jalacandravat // 

[variant of first pada= eva hi bhutatma ] Not traced. But see in 
Yasastilakacampu , vol.2, p.273, line 9 (by Somadevasurl, <a Jain 

work of the 10th cent. A.D.> Kavyamala 70, 2 vols., Bombay: 
Nirnayasagar Press, 1903 & 1916) 

^ cTqpq 5Tq I 

qg} -^|c1 ||S> 

[Verses 143-148 confirm the nature of Prajapati who is said to 
1 e nature of all gods. Prajapati is understood in two allerna- 

(Tsaipsidn) I* tranSm ' grat0ry (ii)he is non-lransmigratory 

In this regard, (thinkers) who (want to) deny the (existence 
an>) other Atman, hold diiferent opinions: Hiranyagarbha 
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himself is the Atman who is described (lit. sung) as the highest 
Atman; so also others say that he is but a transmigratory 
(being). (Therefore) it is now considered as to which of these 
two views is better (i.e. acceptable). [143-144] 

The first alternative occurs in second half of the first and the 
second lines of verse 143, and the second alternative in the first 
line of verse 144. 

^ O 

1 

From the sentence in the Mantra Brahmana (it is indeed 
known that) Viririca himself is the highest (Atman). The 
statement of the Mantra is indram ...and the Sruti esa brahma 2 

[145] 

x This is for tu. 

2 These are the basis for the first alternative: Cf. indram mitram 
varunam agnim ahuh (Rgveda 1.164.46) and esa brahmaisa indra 
esa prajapatir ete sarve devah (Aitareyopanisad 5.3), cited in BUB. 

cK-c-mPR ^ MiRiRr-HckIm I 

O C -N 

And 1 some state that he is Agni, (this) on the basis of (a 
verse in) a Smrti 2 which begins with the words yo 'sau 
They state that he has to be known as a transmigratory being, 
for there is the statement in Sruti, Mantra and Smrti 4 . [146] 

The second line supplies the basis for the second alternative 
mentioned above. 

! This is the meaning of api. 

2 Manusmrti 12.123ab: etam eke vadanty agnim manum anye 
prajapatim. 

Manusmrti 1.7. 

4 Sruti and Mantra are cited in the previous verse; Smrti in 
this. 
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t* ^RTcfFqfq ||?«^|| 

(This is to be said) on the basis of inference from the Sruti 
statement about the evil, burning want of delight, fear, mortality 
etc. 1 ; (and also there are known) to us the statements of 
the Smrti (such as) hiranyagarbham ... [147] 

The first line shows the Sruti and the words signify the Sruti, 
sa dvitiyam aicchat. And the second line cites the Mantra, 
hiranyagarbham ... 

R'dlRtHdl ||?8*;|| 

Also, the Smrti has declared in many ways 1 the nature of 
Prajapati 2 to be transmigratory existence, the result of (ritual) 
activiti(es), viz. Brahman, the creator of this world 3 , and 
Dharma 4 . [ 14S] 

The basis of this verse is Manusmrti 12.50ab: brahma visvasrjo 
dharmah mahan avyaktam eva ca. The word mahan stands for 
Prakrti and avyakta for the Sutratman; but these last two are not 
mentioned by Suresvara (though SP and NKL cite the full line 
and explain the same). 

Or alternatively, so many times. 

2 This is Ka. 

3 This is Manu and others (SP and NKL). 

4 This is Yama. 

c -v 

[In verses 149-153, in contradiction to the objector’s view: Viraj 
is transmigratory, the Siddhanta is explained.) 

If it is argued that there results in the case of the two sets 
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ol Agamas unauthoritativcness, on account of their making 
mutually contradictory statements, 1 (we say) ‘no,’ by resorting 
to another - mode of construing them. [149J 

lr The mutual contradiction lies in saying that Viraj, though 
non-transmigratory, undergoes transmigration on his own 
z That is, proper. 


It is possibile that statements expressing contradictory senses 1 
can occur together (in a smooth construe) on account of the 
association of numerous and various adjuncts (in them) which 

have been understood (lit. resulted) from ignorance about the 
inner self. 


This is an explanation of klptyantarasamsraya in the preceding 
verse or of kalpanantaropapatti in BUB. Either phrase can be 

called samgrahavakya i.e. siddhanlasya samgrahena pratipadaka- 
vakya. 

] That is, they seem to convey contradictory senses. 


Being within the purview of the statement ‘not gross’ etc., 
on account of having set aside ignorance and its effect and 
also being possessed of the limiting adjuncE—viz. ignorance, 

which is but his own appearance 1 , the seer can become one 2 
within (a body). r^ 


1 

2 

one 


This refers to Suresvara s theory of Abhasa. 

It can be literally expressed thus, ‘can attain the state of the 
within’. 


d^^rcK^l-MMlillld SN^Idl-hM: ||?^ 
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So also is the character of Hiranyagarbha possible, for he 
is only possessed of the limiting adjunct, viz. intellect and 
thus on account of his possessing (lit. contact with) tamas , 
sattva and rajas , the unborn one becomes ksetrajna ‘knower 
of the field (i.e. body)’. [152] 

Cf. note on verse 148 above where reference is made to mahat 
(. mahan) or Prakrti. 


^ ||?«.^|| 

Sentience becomes (known as) non-different (from a person’s 
self) and becomes different through knowing that it is not 
different (from that person’s self) - (this happens) on alunt 
of the darkness (i.e. ignorance) of its 1 own; (in this) there 
is nothing like a bad statement (about the Truth). [15 

*It means: of sentience. 


Verses 154-184 explain the Sruti ‘atha yat kihca ...’ (BU 1.4.6). 

5%^fT: | 

3^1 5^T ^fT; ||^«|| 


Since the (entire) creation has proceeded from the one who 
had felt hunger, therefore all the beings have become eaters, 
an , in the absence of food, they are not able to stand intact 1 ’ 


(154| 


as 


This j s for sarphatah; though it could be alternatively translated 
gether, yet the togetherness of the beings is not intended. 


qf) ^4^ , 
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Therefore, the subsequent portion (of the Sruti) 1 is introduced 
for the sake of (stating) the creation of Soma and (other) 
food. Whatever liquid (lit. moist) thing is (noticed) in this 
world, that the Lord has created from His semen, as food 
for the sustenance of the created (beings). [155] 

This is: at ha yat kimeid ardram tad rctaso ’srjata tad u somah 
... agnir annadah (BU 1.4.6). 

sira Trafara ^ i 

y.s,n 

Here, waters, which are of the nature of the cause of this 
world, are called the semen; from the restrictive words “ soma 

• • • • 'X 

eva , it is established that Agni and Soma (were created). 

[156] 

An objection on the basis of the Sruti ta annam asrjanta (CU 
6.2.4) is taken into account. The verse establishes that the universe 
is of the nature of Agni and Soma. 

That is, in the Sruti statement tad retaso ’asrjata ; cf. apa eva 
sasarjadau (Manusmrti l.Scd). 

Or alternatively, from the assertion. 

Supply: as the eater and the food. 

n?y.^u 

^ qfe cirafq ii^^ii 

(And) let it be known that Agni is (called) Soma as well, 
on account of its relation to different (ritual) activities. [157] 
One should know that when Agni also is offered ( huyate) 
it is to be taken as Soma and Soma also is to be taken as 
Agni if (Soma oblation) is offered in (i.e. unto) him. [158] 

This argument rests on the position of Agni or Soma as the 
grammatical object in the statement about a ritual. 
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t^TT ^FTc^dH-dTI-dld Ref ^ | 

3pq ^KW( < jK<:'TH«-dl<s: 5PI ij-i’dd ll?«.^|| 

This whole universe is divided into two, viz. food and eater 
of food; all the movable and immovable is food and Prana 
(i.e. Hiranyagarbha) is called the eater of food. [159] 

This verse intends to emphasise that the twofold world (viz. 
food and eater) culminates into being the Sutra (Atman) and, 
therefore, one who understands all this world as the Atman is 
free from every blemish. 

y<=Md 5£f ^dfd ac^qlatdiqcj-o^cl ||?&.o|| 

O o 

Now proceeds the Sruti about the knower of the creation 
of the god(s ) 1 with a desire to state the fruit (of the 
Upasana") (and) to begin with, there is made the statement 
atha saisa ... as the praise of it ( devasrsti/phala ). [160] 

The verse slates the purport of saisa brahmano ’tisrstih ...bhavati 
ya evam veda (latter half of BU 1 . 4 . 6 ). 

1 deva = anugrahakadeva ‘favouring gods’ (already mentioned in 
verse 127 above). 

^That is, worship of the favouring god(s). 

3F)iii$c^dHi th Ttft>d^di qn i 

O Cm ^ 

RTT HJIcSMiqc]: ll?&.?ll . 

The creation of the favouring gods which was earlier mentioned 
is (lit. would be) Prajapati’s atisrsti ‘superior creation’ in 
comparison with the creation of those who are to be favoured. 

[161] 

This is the literal meaning of the sentence saisa brahmano ’ tisrstih . 
3lWkTTf Wj: *TTR I 
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^ 3^5i 4 *--mR'GRdl II?&.RII 


Since he creates the gods as superior to those who are to 
be favoured and as such inferior, therefore, this is superior 


creation (produced) by him, the one which is 
the word agnyadi in the beginning. 


stated here with 


[162] 


This explains why the creation of favouring gods is superior 
creation ( atisrsti ). 

i^cll 11^311 

Or rather 1 , the sacrificer (viz. Hiranyagarbha/Viraj), (though) 
being mortal, created the immortal gods (i.e. this creation of 
immortal gods); therefore, it is called a superior creation and 
is decided as extremely good (i.e. excellent). [163] 


This meaning of atha martyah sann amrtran asrjata tasmad 
atisrstih. 

1 This is an alternative explanation for the superiority of the 
creation of gods. 

1 <: | 

'V'Mrat^ac^ H-HlRd-H 11 ? 11 

C . -\ 

A man would be a creator as Prajapati is in respect of this 
(superior) creation; he would be possessed of the knowledge 
of (effecting) creation — this is stated as the fruit of that 1 . 

[164] 


This states the meaning of atisrstyam hasyaitasyam. 

1 Namely, worshipping (or being devoted to) Prajapati, thereby 
knowing ‘I am Prajapati.’. 

^TT£R ||*;&,y.|| 

idR^i-d'^^-H i 
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It is to be known that, for those whose eyes are covered 
with the band of ignorance, only this much is the Vcdic means 
having the nature of knowledge and action; [lt)5| 

it is expectant of the means of producing (effects), such as 
an agent etc., and it yields the result up to (the status ol) 

Virinca. That is expounded in its entirety in the Sruti as is 
explained before. 

[166J 

SP and NKL together point out that the knowledge and ritual 
activities (that is to say, knowledge about the ritual activities and 
the performance of them as well) would lead only to an imper¬ 
manent result, i.e. the state of Hiranyagarbha, since they depend 
on a person (i.e. they are karakasadhya or purusatantra) . They 
do not lead to liberation which is manatantra or vastujnanatanlra 
dependent on the knowledge of the nature of Reality’. Also it 
is known that the slate of Hiranyagarbha is affected by fear, want 
o delight etc. whereas liberation is not so affected. 

qTT sjfa: ||?So<>|| 

^jfqFqyq \\^^\\ 

Then, this subsequent Sruti passage now 1 begins with a specific 

effort with a wish to say that this manifest universe which 

appears in the form of the ends ( sadhya ) and the means (sadh- 

ana), as stated before, came to attain the imperishable 3 state 
as the seed 4 , . 

since 5 that 6 itself is the root-cause of the undesirable result 
in the form of transmigratory existence and nothing else, and 
a so since, in the world as well, the root of all untoward events 
is one’s ignorance of about oneself 7 . [ 168 j 

Now is introduced BU 1.4.7, viz. tad dhedam ... larhy awakrtam 

S it. 
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^That is, after stating the result (fruit) of knowledge and ritual. 

SP affirms that the state cannot be pointed out, though spoken 
of; (cf. na saksan nirdesyatvam anirvacyatvat ). 

That is, endless, in the absence of knowledge of the Atman. 
SP explains avinasvarl could have an alternative reading vinasvarl 
which meant vidyaya nasvari ‘perishable through knowledge (of 
the true nature of the Atman)’(l). 

This is ignorance about the true nature of the Atman and 
responsible for transmigration. It has the form of ‘I am this body 
etc. ..., which has the inner self as the semblance of the Atman 
( sabhasapratyagavidya ). 

In order to justify the preceding verse two reasons are men¬ 
tioned here using twice yatah. 

^This refers to bJjavastha mentioned in the preceding verse. 

This is to say: Not knowing one’s own status etc., one commits 
mistakes or follies. 


Therefore , there would follow acquisitioin of all of the ends 
of human endeavour only by the destruction of that (ignorance); 
(for) the condition of having a body 2 would be the cause 
of the undesirable end which is sought to be given up. 3 [169] 

1 That is, as understood from scriptures and worldly life also. 
2 Supply: as one’s own (cf. dehabhimana ). 

This phrase precludes the involuntary absence of kartrta ‘agency’ 
etc. in sleep. 

sjcfisrff ^ \9o II 

(This) is concluded from the Sruti beginning with na vai sa- 
sarirasya ...and by resorting to the Agama 1 : Merit and demerit 
are (understood to be) the origin of this body. [170] 

Once again there is a stress on the absence of the knowledge 
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about the nature of the Atman; this sets aside the notion of tern 
porary ignorance in sleep. 

] CU 5.10.7: tad ya iha ramanlyacaranah ... 




(Again) action, both prescribed and prohibited, is the origin 
of them 1 . Indeed, in the case of one who is without action, 
there is no connection (whatever) with merit or the other 


(viz. demerit). 


[ 171 


Namely, dharmadharmau of the preceding verse. 


^blfd hbqqi 'HdicKd^fl ||?v9^|| 


So also, in this world, there is no association with any action 
of what is not instrumental to action, f 172J 

since the existence of that * is the cause of its“ becoming^. 
Attachment and hatred are the cause of a thing being instru¬ 
mental to some action, because, leaving them (aside, one finds) 
in this universe nothing else as productive of action. [173] 


Verse 173a completes the sentence begun in the one-line verse 
172. It implies the method of Anvaya and Vyatireka. Verse 173b 
and the word ragadvesau in the following line form the principal 
clause to become meaningful by the subordinate clause in the remain¬ 
ing part of the verse (na tau ...). 
lr This means: which is instrumental. 


This means: of an effect. 


That is, coming into existence. 


^q-ccll SFTcf | 

>2> o 

e bl'Hlvjra ^ a<sih -MlcKd ll?vs>8il 
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Having stated the words sa yathakamah, the Sruti 1 declares 
the origin of sacrifice etc. and then in the words yo ’kamah 
(it 2 has declared) the loss of it (viz. the sacrifice), in the 
absence of desire. [174] 

1 BU 4.4.5: sa yathakamo bhavati tatkratur bhavati, yatkratur 
bhavati tat karma kurute. 

“BU 4.4.6: yo ’kamo niskama aptakamah ... brabmaiva san 
brahmapyeti. 

C O 

That (a thing is) good and (another) bad 1 are but super¬ 
impositions and 2 one should know 3 attachment and hatred 
to be the root(-cause) of them, for two things, viz. good and 
bad, are not at all known (lit. seen) without (them 4 ). [175] 

! It literally means: not-good. 

“The word api is used in the sense of ca. 

3 We follow the reading in the NKL edition and not mulam 
vidya tayor api in the AnSS edition, for it does not convey a 
meaning which is suitable in the context— unless, of course, vidya 
is taken for vijnana (= avidya). 

4 Namely, ragadvcsau. This is understood by repetition of the 
word which stands midway between the two lines of the verse 
( dehalidJpanyaya ). 

eft sTH ||^v9Sj| 

And (those two superimpositions this is) good and (this is) 
bad are not (possible) without any object to be known; or 
rather, even the knowledge of something as good or bad arises 
(only) in respect of some known object of knowing 1 . [176] 

1 Object of knowing’ for literal ‘object to be known’ for avoiding 
clumsy repetition of words in the translation, cf. NKL editor’s 
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note: jnatatvavisistartha. 

vd'ldl^cl ||?V9V9|| 

-s 

In the case of a thing which is of the nature of non-existence 
there cannot be any connection of a knower etc. 1 in this world, 
the knowledge of an object as a non-existent pitcher etc. is 
entertained (i.e. understood) while there has/had been some 
existent (object). [177] 

1 pramatrtvadi — adi refers to pramana , this is possible when 
there exists some prameya. 

^ <yd-HW<^c) ll^u 

o o 

There is no existence (of an object) possible anywhere 
except without ignorance of the true nature of the inner self. 
(And) when there is the awareness of the true nature of the 
inner self, there is a statement that there is no existent and 
no non-existent. 3 [178] 

1 

This signifies non-existence also. SP points out: satlvam asattvam 
ccti cchcdah ; for both these are intended as indicated in the second 
line. 

“That is, at any time or place. 

This is to say: The expressions existent and/or non-existent 
would be possible only in worldly dealings (vyavaharikadasayam ). 

fcsfci I 

5WFI dFM'feGiW ||?^|| 

Since incomparable ignorance remains/exists only in the case 
of the inner self, therefore it has to be known 1 and no other 
means than this is accepted. [179] 

[ That is, it is indeed the object to be known. 
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^ STcfcjtikRI S|fo: | 

-N C o 

^RI qKjSRTF^d ||?t;o|| 

O 

This subsequent Sruti proceeds to establish the object thus 
to be known, for there is connection with darkness 1 in this 
dealings which comprises action and the means of (effecting 
it) and because the thing which is not of the nature of action 
and its means cannot be obtained (i.e. known) on account 
of its being beyond direct perception. 3 f 180] 

That is, ignorance about the true nature of the inner self. 
z This signifies the common world where, Sankara has already 
pointed out in his Adhyasabhasya (p.40), worldly dealings comprise 
sastrlya and laukika dealings based on pramana and prameya. 

3 It means: because of (its) imperceptibility; SP cites paranci 
khani vyatrnat svayambhuh ...(Kathopanisad 4. 1). 

<K5jMcp|4 ^P|cj q^prfTf I 

"S C "N ^ 

^ ^ ll^n 

That, indeed, not being seen, is (but) the product of ignorance 
and it bears (i.e. gives the impression of) all that is not attached 
to it like a garland (which gives the impression of) a serpent. 
(This becomes clear) from the Smrti asaktam ... 2 [181] 

It means: no being perceptible. 

~ Gita 13.14: asaktam sarvabhre caiva nirgunam gunabhoktr ca. 

SWfecW cfRT m | 

C\ o 

dc c bk*"-4k'<roqq^j-0 11^311 


Where (however) the existent entity which is of the nature 
of apurva etc. 1 is directly established (i.e. obtained) and that 
(an existent thing) is obtained ( = grasped) in its fullness, there 
is no dealing produced from ignorance. [182] 
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SP says asambhavanadi-tiraskarcna ‘by setting aside the notion 
of impossibility’. 

lr This has a reference to the Brahman (= Atman/inner self) which 
is apurva , anapara etc.; cf. BU 2.5.19. 

qr ii^sh 

O C\ o ^ * 


(This subsequent Sruti, viz. BU 1.4.7 now proceeds) 1 because 
the Sruti has not clearly declared to us earlier 2 (the nature 
of the thing for avoiding) it as a repetition of what is already 


established (in worldly dealings).' 


[183] 


The objector’s argument is: When BU 1.1-2 have already declared 
the nature of the thing (which is upasya ), why now the subsequent 
Sruti? To this, this is an answer. 

1 We have to understand pravrttaisottara srutih from verse 180 
above. 

Namely, in the Asva and Asvamedha Brahmanas which per¬ 
tained to the worship of fire, cf. our book [Vol.3:1990j. 

This implies: acceptance of duality in upasya and upasaka. 

I 

3TRTq II?II 

C -N 

-I 

(Now) here (we should remember that) the science of ritual 
takes words and the things signified by them as they are known 
from the world itself and then prescribes (for us) the prohi¬ 
bition or performance of the same. 2 [184j 

'That is, while accepting instruction regarding the true nature 

of the Atman. 

2 

This is to say: The science of ritual does not pertain to vastu 
‘Reality’. 


s gf%: qqW^dMcyqqi 5«}f ||?^n 


[Verses 185-190 explain the purport of BU 1.4.7.1 
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Hereafter begins the Sruti 1 which has decided to examine 
the true nature of the thing"; therefore, here is considered 
the object to be known, to begin with 3 . [185] 

Namely, tad dhedam ... 

2 That is, Reality. 

'j _ _ 

SP points out: tadadhlnatvad upanisatpramanyasya. 

ddi ! +>Qidai II?^&,|| 

It is (now) considered as to what is the root of the great 
disease called transmigratory existence (and) this desire to 
discuss (lit. to know), (viz.) for the sake of the destruction 
of that (root). Only then it 1 would be fruitful. 2 [186] 

It means: the Sruti which disusses the root of transmigratory 
existence. 

"Cf. NKL: samsararoganirasaya nidanajnane sad sravanadicikitsa 
phalavad syat. Further, SP quotes Caraka Samhita 1.2.36: 
smrdman yukdhetujno madman prtatipatdman / 
bhisag ausadhasamyogais cikitsam kartum arhad 11 
and NKL joins by quoting Susruta 1.21.36: 

samcayam ca prakopam ca prasaram sthanasamsrayam / 
vyakdbhcdam ca yo vetti dosanam sa bhavcd bhisak // 

TFWTT sfq faira i 

||?^|| 

C\ C\ > 

So also, (to this effect) there is the text of a Mantra 1 , viz. 
urdhvamulah. In the Gita “ also, there is statement in the same 
way, viz. urdhvamulam ... . [187] 

1 Kathopanisad 6.1: urdhvamulo ’ vaksakha eso ’svattah sanata- 
nah. 

Gita 15.1: urdhvamulam adhahsakham asvattham prahur 
avyayam. 
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S-dRcKdSTFfi ^4-l l llfcj ||?^=;|| 

O 

There occurs the destruction of all the undesirables when there 
is the destruction of the root of all the evils that is in the 
form of ignorance of the individual self 1 (and thereby) is 
obtained the end of human endeavour.^ [ 188J 

*Now pratyak is translated as the individual self wherever there 
is reference to a human being. Elsewhere it is translated as the 
inner self in contrast with the Supreme Self. 

The thrust of this is well brought out by SP thus; jnanad 
urdhvam bandhadhir badhitanuvrttir ity uktatvat and also na kevalam 
anarthadhvastir cva ... anandapraptir api. 

IK4-M; | 

Sfsfa fill'd ||?^|| 

s 

The Srutis athaisa...; yo vai bhuma ...itself 1 asserts the nature 
of the individual self as the essence of joy that has surpassed 
every (other) excellence. ' jjgm 

1 In reality, these are two different statements in two different 
Srutis athaisa eva paramhnandah (BU 4.3.32), and yo vai bhuma 
tat sukham (CU 7.23.1). 

lH|d fcd'-Mcl $ak u llcl ll?^o|| 

Because, in its own right 1 , it has the true nature of (only) 
joy, how then can ft (viz. Atman) be overpowered (lit. 
inundated) by misery? Even then, 2 the Sruti statement na 
Hpyate ... negates (the existence of sorrow). [190] 

^That is, independently of any other cause. 

“That is, despite this. 

Kathopanisad 5.11: ... na lipyate lokaduhkhena bahyah. 
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dl^cM^Miv^snfq li?H?n 


[Verses 191-210 explain the meanings of words of BU 1.4.7: 
tad dhedam tarhy avvakrlam ash.] 


This wor Id in the state of a seed that existed only in 
form of the Atman 1 and is referred to by the statement 
..., which expresses an object beyond senses; 2 


the 

tat 


[191] 


This verse intends to explain the Sruti-idea conveyed by words 
tad dha. This world already exists in the form of the seed though 
not known to people. The word tat is used to convey the world 
beyond sense perception. 

This has a relerence to sabhasapratyagavidya understood in 

verse 167 above; it pertains to the Atman, not known in its true 

nature. 

2 

That is, paroksarthakcna sarvanamasanyhakcna (NKI, editor’s 
note on the basis of SP and NKL). 

c\ 1 

The particle ha is used here (in this sentence) for the easy 
understanding of the undilferentiatcd world which has been ^ 
through the time in the (long) past. [192] 

1 It literally means: which has gone together with 


o 

This world (which is) differentiated by name, form etc./ is 
in the purview of 2 only that means which is operative in 
respect of objects beyond perception 3 (and) composed (lit. 
possessed) of thousand (and one) differences, is directly 
expressed by the pronoun idam ^. rip 
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lr The word etc. refers to action ( karman ). 

2 Or alternatively, is the object of. 

3 This means Anumana ‘inference’, for that grasps distant objects. 
Or alternatively, it might refer to the self-illumining Atman (parah ). 

Cf. the well-known karikai idamah pratyaksagatam samipavarti 
caitado rupam , adasas tu viprakrstam tad lti paroksc vijaniyat 
(quoted by NKL editor). This justifies understanding Anumana 
earlier, for that pertains to what is paroksa. 

Here is noticed the capacity for referring to one and same 
object (samanadhikaranya) in the two words (viz. pronouns) 
tat and idam ; for the oneness of (the two as) the effect and 
the cause 1 is (easily) understood. [194] 

These are idam (=jagat ) and tat ( = brahma); cf. the usually 
accepted notion of karyakaranavor abhedah - this abheda here 

is samanadhikaranya , viz. suitable to be expressive of only one 
object. 


^ cfc lP^cj I 

Indeed, nowhere is there any cause established (as existent) 
when the performance of an action (viz. production of an 
effect) by it is absent.^ If it be said that a cause is (i.e. can 
be) non-operative, then there would ever be the existence of 
the effect. [195J 

This verse denies the existence of a nisknya-karana ‘cause without 
any action’. 

NKL edition reads na kriyakaryavirahat and explains it as 
knyarupakaryabhavat. AnSS edition shows no awareness of this 
reading. Translation follows AnSS edition (sati saptami). 
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dc<=bl4c^ ;>ddRsrfd: IKSSJI 

If the two (viz. the cause and the action) 1 are held to be 
simultaneously existing, one would not be able to decide which 
(exactly) is the cause. And because it would involve the 
contingency of (accepting) another action (of the cause for 
producing the action). Further, that (itself) being an effect, 
there would result infinite regress. [196] 

This verse denies sakriyakarana ‘cause accompanied by action’. 
This is possible in two ways: (i)Both cause and action exist 
simultaneously, and (ii)there is a sequence of them. The first 
possibility is discarded on the ground stated in the first half of 
the verse. The second possibility is considered in the second half. 
The argument here is: If the sequence is understood to be first 
the cause and then the action, even then the (later) action would 
expect some earlier action which, in its turn, would expect yet 
earlier action and so on — this is infinite regress! 

! Cf. karyakarana in verse 194 above and kriyakarya in verse 

195. 


o 

^| c cpi4 <L^Kcp|<uj cpi4di ll^^ll 

c ^ 

An effect (lit. action), (which is said to be) not being produced 
(lit. done), cannot attain the status (i.e. nature) of an effect. 
(And) if it were held that an effect is (produced) without 
(there being) an agent, then the cause itself would be 
(considered as) the agent. [197] 

cbdl dPiifc'dTf^: n^^ll 

o 

Since it is the cause, it is real; since the other is an eftect 
of that real (it also) is real. And since these do not exist 
apart (from each other), where (or whence) could there be 
their destruction etc.? [198] 
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It was earlier argued that the Brahman and the world are related 
as the cause and the effect. Therefore, their reality has to be 
argued. There should be samanagunavattva between a cause and 
its effect. If there would be asamanagunavattva between them, then 
it is not possible that an asat effect arises from a sat cause. 
Therefore, to say that there comes into existence the asat 
(= perishable) jagat (= effect) from the sat (= imperishalble) 
Atman. The second line of the verse expresses rejection of the 
idea of their real difference (as two distinct things). The difference 
is merely indescribable or imaginary. 

ftjqi cJT cjl *i4kct>Kch 4 I 

Pk-cRI 54 ^ IIWII 

(An argument is made:) If action or effect or agent or any 
instrument of action does not exist, that would mean 1 
destruction which does not have any subsequent to it. (The 
Siddhantin answers: In reality) there exists none of them. [199] 

^The words ‘that would mean’ is ‘there would be’. 

2 This is an argument of the Vaisesikas. In this, they would 
imply an all-time existing absence of every thing. But, the Siddhantin 
holds that tad idam suggests the continuous existence of the 
Brahman, i.e. permanence of the Brahman. This is in opposition 
to the Vaisesikas’ Asatkaryavada. 

fwn: I 

f4^1 IRoon 

Since there is continued existence of a certain action in the 
form of its effect, therefore, there cannot be destruction. Ever 

does a cause extend itself 1 (in the form of its effect). [200] 

« 

The argument in the preceding verse is stated in this and the 
following verses (up to verse 203). 

The first line explains away the first alternative of the 
Asatkaryavadins. In the second line, it is stated that the same 
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result (viz. na abhlsta dhvastih ) would follow in the case of the 
other alternatives also. Only the real appears to be existing in 
one form or another — this is the Siddhantin’s view. 

] That is, it extends its existence. 

^=rr5t ^^ils-llTpIcll IRo?n 

C >Sf 

As the seed does not at all perish, by its being an agent 
of the birth etc. 1 (of a plant) and it (viz. the seed) is the 
destroyer (also) even in respect of its destruction 2 , therefore, 
there is no perishability in (this) destroyer. • [201] 

This verse reaffirms the argument in the preceding verse by 
an illustration. 

] The word etc. refers to the continued existence or growth of 
the plant. 

2 That is to say: The plant would perish but not the seed. It 
seems to be called the destroyer because the seed remains even 
when the plant perishes. 

^ <Hcll *1R?I I 

IRo^H 

c 

Such being the case, there cannot be the destruction of the 
existent (sa/),nor (can there be) the origin of the non-existent; 
likewise, in the case of the effect, which has the name of 
what is not differentiated, also there cannot ever be 
perishability. [202] 

The verse implies the non-manifest existence of the sat when 
its so-called effect has (it is said) perished. 

riT:ci^i^iRi^ c b u i ^ , ipTi cf^n i 

iRo^u 

It will be stated with great care in the later portion of the 
text also, (as stated here before), that there is no other 
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destruction beside (that, viz.) the knowledge of the truth. [203] 


Destruction is for the Siddhantin svarupajnapti. But there is no 
niranvayanasa ‘destruction involving no subsequent’ as understood 
by the Asatkaryavadin. It is held that there is destruction only 
of bondage, together with desires, of the individual self. There 
is no destruction subsequent to svarupajnapti ; the vastu , viz. the 
Brahman continues to exist. 

^Hfi|oq^4-|o 

[The words tarhi and avyakrta are explained.] 


IRoSii 

C 



Time preceding (the moment of) manifestation (of Reality as 
having) of name, form etc. is mentioned (by the word) tarhi 
(and) by the word avyakrta is mentioned the unmanifest. [204] 

% IRoRn 

Impressions originating in ignorance and (ritual) activity, which 
have resorted to fire, water, earth and wind and merged 
in sky, with mere existence (as their character) 3 , have, together 
with the Atman, the name of the unmanifest. [205] 

] This is the meaning of Sutra, cf. verse 148 above; cf. vayur 
vai gautama tat sutram (BU 3.7.2). NKL states: Sutra signifies 
two elements! 

2 = tu. 

That is, in their subtle form. 

chi4<=hKU|^f%^r Srqo^T qTlfed: I 

|RoSj| 

o 

It is this (Brahman) which was explained earlier as this world 
comprising differences (such as) the cause(s) and the effect(s) 
and which will be later described as beyond that. 1 [206] 
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Namely, the world. 

cfccT^qnj xrat I 

^ilWId^l^lcJ-^Kd^d^dJ-l-^d IRo\9|| 

o 

Because only ignorance extends itself everywhere in a variety 
of forms 1 , (therefore) on account of (its manifest) nature being 
mere ignorance, there is stated tad dhedam. [20/] 

x This verse states one more argument for establishing the identity 
of the cause and the effect; cf. verse 194 above. 

j This is prapahca mentioned in the preceding verse. 

T\] W dlH^HKHq^dfd I 

Lest there be apprehension by men of the (variously) modified 
(Reality which appears before them) in the objects having 
the nature of name and form, i.e. elsewhere than in the 
manifestation of the uniqueness of the Atman, there is made 
the statement tasmad eva. [208] 

This justifies the restriction ( avadharana ) in namarupabhyam eva. 

The Sruti statement, which contains two words, expressive of 
only one object, is intended for establishing the unmanifest 
becoming the manifest; indeed, fullness is not (understood) 
of the manifest, since the manifest is seen (in it) to be not 
full. [ 209 1 

This is to support the samanadhikaranya of tat and idam , even 
though idam refers to what is parimita and tat , to aparimita. 
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dfeld^SFdTHIdk^*} dddd^ IR?°II 

The Sruti mentions the differentiated (world) by negating (the 
notion of) the knower etc. 1 (And) how can that become known 
since there is absence of the means of knowing it? [210] 

The verse presupposes an objection regarding the means of as¬ 
certaining the nature of the unmanifest. There are alternatives; 
(i)manam asti and (ii)manam nasti. The first and the second lines 
have refuted the first and the second alternatives respectively. 
] This refers to pramana. 

IRUII 

^ddH^dfadlfed^ I 
dcyc^llc^ct^lfcoa-M (R?3II 
ds^lpH<Id^d: I 

dlPdtllid^^: IR??II 

[Verses 211-214 describe nityanubhavasadhana.) 

That (Brahman) is such as has shaken off all relations (to 
various worldly objects), as is of the nature of having experience 
of none else (than itself) 1 , as is immovable and mere sentience, 
and is aware of its own state (in the form) ‘I am Brahman/, 

[ 211 ] 

has its sentience never concealed (i.e. overpowered) by anything 
else 2 ; as has never perished or originated; as is not possessed 
of any general or particular character 3 ; as has remained only 
in the inner self 4 ; [212] 

(and) as is ever awake and is, therefore, without (any influence 
of) ignorance (on it). As such, there cannot be any association 
of it, that is devoid of ignorance, with sins/taints caused by 
ignorance. 1213] 

] The first line stresses that there exists nothing else than the 
Brahman. 
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This is the same as avyavrttananugata. 

4 That is, it is not different from the inner self. 

^cnqidd: I 

d^ldd^S-Od-H d dsHTdd F3d: IR?«ll 

c o 

Though it is of this nature, yet, only by its very nature, it 
remains unknown. This is (so said) keeping in view the effect 
of darkness (i.e. ignorance) but it is not a real situation. [214] 

There can be an objection: ‘The Brahman is nityabuddha , then 
how is it that no one knows it?’. The answer is: Though the 
Brahman is nityabuddha , yet due to ignorance it remains usually 
unknown. 

5d#ddW I 

^Hicdfddfdcclkd^ KldlfdW?: IR^il 

[Verses 215-220 explain that the unknownness of the Brahman 
is established by our usual experience.] 

Let this thing, (which is) thus described, be ascertained in 
accordance with one’s own experience. There is no possibility 
of having the means of knowing etc., because the Atman is 
beyond the (usual act of) knowing. [215] 

dR*RdM$d£dFd ^dTd^rfdd: I 

~ O CN 

^dld^lfdd d#d STlWldR^dTStd: IR?sj| 

O C\ 

There is ignorance even on the part of that (Atman) whose 
darkness (i.e. ignorance) is (by its very nature) far-removed 
(lit. destroyed); there is ignorance (as understood) from one’s 
own (i.e. the individual seifs) experience. There is on the 
part of one the experience, ‘I do not know.’, (but this is so) 
before (i.e. so long as there is not) the awareness of the 
uniqueness of the Self. [216] 


^ndTdRdddT ^Tdlfd fdWi dd^^cTR I 
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3rK<Mci: |R?v9|| 

One who has known the true nature of the Atman knows 
that it is in all the three periods of time impossible (to think 
‘I do not know myself.’); (and also that) this association with 
the other 1 is established by the absence of (proper) thought. 

[217] 

1 anyah = anyena (NKL), i.e. ajhanena. 

o 

Because there is no possibility of existence of darkness (i.e. 
ignorance) unless (one accepts the existence of) the Atman 
and the other. Also, if it is not possible to establish the 
existence of what has not appeared (manifested) in discrete 
forms or by its nature of uniqueness, how would it be within 
the ken of knowing? [218] 

This asserts the inutility of the matradi in respect of Atmajnana. 

M-Mi u l4)'*^qicPl ^ c^q^K-t-^FHdK'Hdl IR^II 

| 

By the sentence tad dhedam there is the statement of the 
two of manifest and unmanifest natures. (But) here is thus 
stated the possibility of its becoming known by some means 
of knowing and (there is) not (stated) the uniqueness (of the 
Atman) and the limitedness (of the non-Atman). [219] 

The universe (jagat ) was unmanifest and it is manifest now. The 
words tad dhedam are not for conveying the possibility of knowing 
the oneness of what is unmanifest ( = Atman) and what is manifest 
( = non-Atman). 


Srfo^icp^j^i^ ^4H|u||fqq^j qq^pq | 

C 
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(The Brahman) is understood to be unmanifest, unknown, 
non-object of the means of knowing, not connected with any 
means of knowing. And still to say that (it is understood) 
by the means of knowing is (but) folly 1 . [220] 

! The word sahasa means: thoughtless statement. SP does not 
explain it and NKL says vyahata which means paradoxical. 

IR3?|| 

Now is considered (a question:) By what 1 does it (become 
known) (even though) it is an object understood (lit. accepted) 
by all who state that the means of knowing pertains to (lit. 
reachs up to) object(s) that are not known? 2 [221] 

l Or, ‘on account of what?’. SP makes this clear thus: sa ca 
kutah sphurati svato va parato va paratas cen manad va saksino 
vcti vicarya nirdharyam. 

ofT 5Sjf 5^T ^ I 

!>W|u|Hi IR33II 

All this is discussed, viz. whether the object is known or not 
known or both (known and not known) or not both could 
be the object knowable by the means of knowing. [222] 

There are here four alternatives mentioned regarding the nature 
of the object sought to be known. These are discussed in the 
verses herealter. 


IR33II 


As regards meyatva ‘the character of an object to be known’ 
and manatva ‘the character of a means of knowing’, (we have 
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to say that) we do not see here any means of distinguishing 
(between the two), because what is to be known does not 
exist apart (from the means) and what is not known does 
not have any means of knowing it. [223 

In the case of the Atman, there is no distinction between meyi 
and mana , unlike in the normal knowing-situation. 

As intended by verse 221 above, there follows a discussion at 
to how an object to be known becomes known. First, the view* 
of the Vaisesikas and other logicians. The argument of the Vedantir 
is: If they hold meya as jada (and they do so), then, mana alsc 
being jada , how could one distinguish between the two? If agair 
the meya and mana are accepted by them as visaya and visayin 
a question can be asked: Whether the meya is already knowr 
or unknown? The first half of the second line of the verse answers 
away the first alternative and the second half, the second. The 
answers are clarified in the next two verses. 

^ IR38II 

m 1 

In this world, whatever be the object of knowing, that has 
got to be known (i.e. existent for becoming known) even like 
the intellect (itself) ; that would become known only by 
that knowing one 4 (— hence we ask:) How can it be (objected 
to) on the ground of the absence of the object of knowing? 

[224] 


This explains jnatasyavyatirekitva. 

^his refers to worldly dealings (vyavaharabhumi). 

~buddhi ‘intellect’ reveals itself; it does not remain unknown, 
for it is in contact with the inner self. 

This refers to the object of knowing which is mentioned earlier. 
4 = mana — this refers to the knower, the inner self. 

^ cm ^ i 

% d!Mkd<ls?Nl HkMcci IR3^II 
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So also, since it cannot be established that the object to known 
exists apart from knowing, why should it not become similarly 
known 1 ? Indeed, a lamp does not attain the nature of a lamp 
from another lamp. [225] 

j . * 

i 

That is to say: Like jnana; it is self-evident; it cannot remain 
unknown. 


W IRRSJl 

Thay do not accept (or grasp) any form apart from the form 
which has been known. If this is so, how can it be right 
knowledge (to hold) that an object tof known is known from 
knowledge? [22 


^ WK 'dHl'Mi 5k d H^sidKifeq^d l 
JHMT^^cic^Qlltid^^^pK^dddd IR 3^11 

CN C -N 

* 

There is no other means 1 of establishing the existence of 
what is (the object) of knowing (in Vedanta) since there would 
not result any fruit from the (known) means of knowing, exactly 
as (from) the act of dancing in darkness. 2 [227] 

This verse presupposes an objection that the jada object can 
be known by some means of knowing. 

*i 

That is, other than the usually accepted means of knowing. 
"This would lead to the absence of any dealings ( sarvavyava- 
haralopa ). 

j 

If it be held that the object to be known is established as 
existent on its own (i.e. in its own right), (we answer:) Even 
that is not the case; (for we ask:) In what is rooted the 
character of the objects’ capacity to be known whose existence 
does not depend on another? [228] 
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Here is denied another alternative objection, viz. the jada can 
be known in its own right or, by itself. 

^ sfTrl 'TOIEq TIIER q-cifacl | 

^nfq fesTi OTSTI sfrcT IR^U 

O N 

There cannot be any sadhya (object) which is without a 
sadhana , nor can be there any sadhana which is without its 
sadhya (object). And, there is no mutual expectancy on the 
part of two ( sadhya objects) having equal capacity also. 1 [229] 

SP points out that api ‘also’ suggests anavastha as the result 

if a knowledge of some sadhya is held to depend upon that of 
another. 


scqfasrq fgRT |R?o|| 

Two objects which are not self-established do not have 
expectation (of each other 1 ); so also two objects which are 
self-established do not expect (anything) of each other. For, 
in this world, we do not indeed find the relation of something 
as expected and something (else) that expects, unless there 
is a certain excellence (in the object desired.) [230] 

This verse answers a question whether two jada objects get 

established by each other, be they svatahsiddha or svato ’siddha. 

Two possibilities are discussed here, the third is considered in 
the next. 

'it literally means: of themselves. SP refers to the son of a 
barren woman and a sky-flower as instances. 

I 

cRIT sfegf: tCtrl' ltl<5 "Hlcci'-eli^iq^qq: |R3?|| 

l 

So also, one self-established 1 (object) does not expect another 
(object which is) not established 2 , like a man (expecting) a 
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(non-existent) horn. Similarly, what is not self-established does 
not expect what is established because it itself has the form 
of absolute non-existence 3 . [231] 

lr This refers to an existent object. 

2 That is, non-existent object. 

3 For example, a man’s horn. 

• 33^83% 5^ OTfsra SW: I 

TRM 55TTO: 5^83% IR3RII 

If it is held that if a (self-established) thing expects (some 
mana), then (it has to be said that) a non-existent (object) 
does not expect (it). Therefore, since (this is so), even a 

self-established (object) expects to be established by ignorance. 

[232] 

X NKL reads: yenato jnanatah for the reading of the AnSS edition 
yenato ’ jnanatah (?). Possibly, ajhanatah suggests that falsely 
conceived pramanaprameyavyavaharal 

sfa yildcyM-HW i 

The Lord of the world declared this to Arjuna who 
(approached) Him (as a pupil), viz. that the state of Reality 
and non-reality is experienced (i.e. imagined) (by all) in what 

does not possess (the character of) that, due to ignorance. 

[233] 

SP points out that all pramanaprameyavyavahara is like rajju- 
sarpa(jhana ). 

to f^rsra tim i 

b’-d-fccHMKarq^lIri: IR3&II 

The non-existent has no being (and) the existent never ceases j 

to be; the truth of both has been seen by the seer of the j 
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truth. [234] 

This is Gita 2.16. 

o|8*^|1h <L|^|ccj| I 

c 0 

^ iR3U.ii 

I shall explain the nature of that which is to be known and, 
having known which, one attains immortality.’ 1 . So also, (the 
statement of the Lord), na jayatc~ ... declares the entire 
(cluster of) imaginary suppositions (that are) destroyed (i.e. 
set aside). [ 235 ] 

1 Gita 13.12. 

2 Gita 2.20. 


375 IR36JI 

(So also He declares) ‘(I), son of Vasudeva, am all this/ 1 , 
which has a direct statement of the Sruti as its forerunner 2 
and, later, (He states), ‘I am the origin and merger of the 
entire universe/ 3 . [236] 

... described in these verses of the Gita is the Paramatman. 
And, according to SP, the statement of Krsna is preceded by the 
direct statement of the Sruti (pratyaksasruti) , viz. aitadatmyam idam 
sarvam (CU 6.8-16). 

l GIta 7.19. 

"This refers to idam sarvam yad ayam atma (BU 2.4.6). 

3 Gita 7.6. 


c pk u k 4 ■yfq'irM^c ^ s^cTR |R3\9|| 

° ^ O O ^ 


Indeed, in the Sruti, it is many times clearly heard that it 
is only the individual self, which is of the nature of truth, 
knowledge etc., that is the cause of the universe. [237] 
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In the preceding verse, the CU is taken into account and here 
the Taittiriyopanisad , for pointing out the srutimulata of the 
statement of Krsna. In other words, the Taittiriyopanisad is the 
Sruti conveying the same idea as in the Gita. That is: Krsna declares 
aham (pratyagatman ) as the creator, sustainer and destroyer and 
this same idea is already conveyed by the Sruti ( Taittiriyopanisad :) 
satyam jnanam anantam brahma , yo veda nihitam guhayam (2.1); 
tasmad va etasmad atmana akasah sambhutah (2.1); idam sarvam 
asrjata (2.6); and yato va imani bhutani ... (3.1). 

o 

o o o > 

There cannot be liberation (which results from) the right 

knowledge in the case of one who states that the cause (of 

this universe) is apart from the Atman that is not known (to 

him). Nowhere does (such) knowledge (as his) negate the 

existence of the real (object) 1 . [238] 

$ 

This is a remark about those, like the Samkhyas, who hold, 
in opposition to the Sruti, that the world is caused by some other 
thing, like Pradhana etc. 

Namely, the Atman. 

qafcrf sfa ^ ^ ft cpRHd i 

o ^ ^ o o ^ 

d^qifdcq'-b^ikMdl ^fdt> u lcd^K u lld |R3 p dl 

O "S 

Even by ritual activities there cannot be (attainment of) 

liberation. Indeed, action also cannot negate the real object, 
for it is capable of causing the rise of the impermanent fruit. 1 

[239] 

This implies the incapacity of karman for effecting the perma¬ 
nent result, viz. liberation. 


d^cd^lldqRd ft |R8o|| 





















Brhadaranyakopanisad-Bhasya-Vartika 


85 


(If the objector says:) As in the case of the hair of a tortoise 
etc. 1 there could be unknownness (i.e. absence of the 
knowledge) (about the nature of the Atman), in your (view); 
(we answer:) There is (lit. would be) only omniscience (of 
the Atman which is) on its own account ; for, the (real) 
thing 3 is not unknown. 4 [240] 

^he word etc. implies the milk of the tortoise; this signifies 
non-existent objects. 

2 That is, not caused by any other thing. 

'X ~~ 

Namely, the Atman. 

A / ^ # _ 

Cf. Sankara’s assertion in the Adhyasabhasya (p.81): sarvo hy 
atmastitvam pratyeti ... This sets aside the idea of holding Anumana 
as necessary for knowing the Atman in the way of the Samkhyas 
who require it for knowing the Pradhana. 

-F xT 4-IHIcyRjfe: IR8SII 

5n^oqfd>c^-U| TTPTPTT WldF xrj: T 

IRB3II 

And one would not be able to establish a thing like the hair 
of a tortoise etc. with (the help of) the means of knowing 
since (it would mean that) the means of knowing the character 
of the means of knowing (even) in the absence of the known 
(i.e. existent) object(s) and also there would result the negation 
(lit. concealment) of the object to be known for one who 
states that there is not (any object which is unknown). 

[241-242] 

The argument regarding the hair of a tortoise is still the basis 
for argument. The question is: ‘How can this non-existent object 
become known?’ Neither knowledge nor false impression about 
it is possible. 


cbKU||<^ I 

^ srmr -HHIilNi ^ dlfcMW I 
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From that there follows, without any reason, 1 abandoning of 
the doctrine of the Veda 2 . And, in the case of those who 
argue that the object to be known cannot be distinguished 
from the means of knowing 3 , it is extremely difficult to get 
to know what is not known. 4 [243] 

Earlier, as implied in verse 222 above, there was a discussion 
about the view that the object to be known by philosophical query 
is a directly perceptible object. This was the view of the realists, 
viz. the Samkhyas. Now, follows a discussion of the views which 
are like the Buddhists’ opinions— the third alternative. In this 
verse, there is reference to the view that there is no distinction 
between mana and meya. 

^r, for no reason. 

The a'uthoritativeness of the Veda is accepted in the field of 
Dharma. Therefore, the contingency would be in denying the 
authority of the Veda which is accepted as ajfiatarthajnapaka. 

3 This is the view of the Yogacara Buddhists. 

4 It is implied that every argument is based on the relation 
between mana and meya as two distinct objects. 

tMictqisfe? 8#iqkc|d: IRBtfll 

And, when a distinction (is accepted) between the means of 
knowledge and the object to be known even while that means 
of knowing has (i.e. is) to be taken as having the form of 
its object, there would result inevitable acceptance of the 
Buddhist doctrine, on account of the fact that its (viz. of the 
mana ) object of knowing has (only) momentary-existence. [244] 

The argument is: mana and meya are distinct, but the latter 
was not known (as existent) until the mana became operative. But 
while there results the knowledge of the object, the means of 
knowing has ceased to exist. Thus there results ksanikatvavada , 
as acceptable even to one who holds the mana and meya as reals. 
This argument is adduced after accepting the need of vyava- 












Brhadaranyakopanisad-Bhasya-Vartika 


87 


harasiddhi. 

I 

^dMi^oi^^icTq]«?f ~m\ ^ncsrf&T^t sfq irbu.ii 

c. 

Since, in worldly dealings, every object which exists for the 
sake of another 1 gets established (only) with reference to 
its own object 2 , the object which is non-Atman would be 
either futile like one in a dream etc. or (it would be) mo¬ 
mentary. 3 [245] 

lr The word padartha is paraphrased by SP as meya artha and 
by NKL as jada artha. Possibly this refers to the view that jh'ata 
and jhana( = mana) are both jada — cf. the concept of the Sam- 
khyas: samghatasya pararthatva. 

2 This refers to the object of knowing. (Or, ajada Atman). 

3 The argument is: If this svartha also were jada, then it has 
to be considered at the time of its being known by the means 
as non-existent, and that would resemble the view of the Sautrantika 
and Vaibhasika Buddhists. 

cTcSfot IR8&.II 

And (in this regard we do) not (hold) the doctrine of the 
Buddhists (as correct) owing to the absence of the knowledge 
which leads to establish that, 1 on account of (the fact that) 
there could not be oneness of the object of knowing and the 
means of knowing there would be unknownness of the object 
at the moment (time) 3 . [246] 

1 Namely, the object to be known {jhata which is also jheya). 
meyamanaikatah - meyamanaikatvatah. 

Supply: of knowing it. 

^To^cT^ficI: I 

^cf^lfq yniuicciyRKEqsS SPTRT#T IRtf^ll 
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Well then ( atha ) it is accepted that the character of being 
unknown is apart from the object to known, in order that 
its nature of being the means of knowing becomes established 
even while it is as momentary in nature. [247] 

This is the argument of a Vijnanavadin — a concessional 
acceptance for the sake of arguing that the means of knowing 
is informative {jhdpdksL) ol an earlier unknown object. 

sfq 5 3 I 

If, in respect of the object to be known which is of the nature 
of the knower (lit. a means of knowing), it is held that it 
cannot be known, then let this be told: What else is there, 
apart from the means of knowing, (so that it is capable of) 
removing the unknownness (of the object to be known)? [248] 

This is in answer to the Buddhist concessional argument stated 
in the preceding verse. 


O ’N 

This character of being unknown would be either self- 
established or established by another (means). Then, if it is 
self-established, it would be (ever) accompanied by (lit. 
possessed of) darkness 1 (and) the character of being known 
(would be) like that of the serpent in a rope. [24 

That is, what is sjhdtd would ever remain so. 

“It means: it would be false apprehension. 


Now, if (it is held that) it remains unknown owing to another 
(factor), let it be told me as to what form it 1 has? And 
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if it is (said to become) known by some means, let it not 
be said so, for it does not exist apart (from the thing). [250] 

This has a reference to the fourth alternative: na cobhayam 
mentioned in verse 222 above. It means: the object of knowing 
remains unknown owing to non-knowing and also becomes known 
owing to knowing — not on account of its own nature! 

] It means: the object of knowing, viz. Reality. 

3^cWoi]fa<:<W£li 5 $: I 

cuvxii f^i 5 ?ir*?ii 

The object which has been so far discussed gets ascertained 
by the method of Anvaya and Vyatireka 1 (and) from what 
other than these two (viz. Anvaya and Vyatireka) is known 
such a form (of object) — tell me. [251] 

This is the explanation of the verse 250. The theory of an 
opponent does not establish the nature of Reality. This method 
is not applicable to the means of ascertaining the nature of Reality. 
AnSS reads tvevam rupam (!) 

! Cf. see our book [Vol.1:1982] Introduction, for the method 
of Anvaya and Vyatireka. 

^ cn^Jcf s?TS.TJ% | 

q IRURII 

O o c 

And further, here, 1 the real form of the thing is not stultified 
by a superimposition (of anything on it). In this world, the 
knowledge ‘this is a rope’ is not anywhere concealed 2 by 
the knowledge ‘there is a serpent' in the place of a rope. 

[252] 

This verse refers to two possible views regarding the nature 
of the object which is not known: Its unknownness is (i)imaginary, 
or (ii)real. The first possibility has not to be considered at all! 
The second is answered by the whole verse. 

That is, in vyavahara . 
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2 That is, stultified. 

^ ^ cTR:^Ttc(: ctc^d | 

HIMHRl: |R<4?|| 

o o o 

And, there cannot be any time 1 a possibility of ignorance 
when the object to be known is held to be what has the 
nature of mere sentience of one’s own; for, that view being 
accepted, there cannot be its stultification on account of 
anything. 2 [253] 

Accoding to SP, this refers to the view of the Yogacara Buddhists, 
incidentally. 

1 = kvacit. 

Or, for any reason. 

C > 

It is noticed that removal 1 of the weak in opposition is effected 
only by the strong ones (who are) opposed (to them). How 
can that be in the case where there is uniqueness of that ? 

[254] 

It seems that the verse refers to the view that real ignorance 

is removed by some sudden knowledge of Reality; but this does 

not have to be answered since the generally accepted maxim is 

not relevant upon matter in hand. 

lr That is, setting aside or disproving. 

This refers to apakriya explained in note 1. 

^ • • • 

It means: self-illuminating Reality or sentience. 

5^«T1 IRy.Vf.il 

CN 

Whatever connection we notice between badhya and badhaka 
knowledges occurs on account of the non-removal of their 
own essence (i.e. strength); (and, therefore) he who holds that 





















Brhadaranyakopanisad-Bhasya-Vartika 


91 


the connection (between unknownness and knownness) can 
exist in some other way would be trying to wrap the sky with 
some skin. 1 [255] 

1 lt refers to an impossible task. A skin does not lose its capacity 
to cover something and the sky also does not get covered (i.e. 
does not lose its expanse)— yet the connection between the two 
as the wrapper and the wrapped is not at all possible. 

* willed ir^m 

O ^ 

Ignorance 1 (or any absence of proper knowledge) is not under¬ 
stood (to be) apart from (some) non-sentience. Let this be 
concluded also from the Sruti ‘Having dispelled (i.e. overcome) 
ignorance [256] 

This verse adduces one more argument for holding any association 
of the unknownness of the real with sentience. 

1 U literally means: non-sentience; but the second line refers 

to it as avidya. 

2 Cl BU 4.4.3: evam evayam atmedam sariram nihatya avidyam 
gamayitva any am akramam akramyatmanam upasamharati. 

M'CltcfcT: |R*W>|| 

As what is unknown does not get established by any means 
of knowing, so also do not wrong knowledge and doubt get 
established (by any means of knowing), since, in the case of 
these two also, there holds good the method of thought 1 

already stated. [257] 

1 Namely, the object to be known (in this case) is not such 
as can be established by any means of knowing. 

3#T ^4^l u IHW^Idc^lRR^4 I 

TfR *1 'dlRl cW IRU^II 
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Further, not any one of all the means of knowing is capable 
of establishing the unknownness etc. 1 , so also that, viz. any 
of the means, is not self-established. [258] 


This is to argue that avidya is not self-established (. svatahsiddha ) 
either. 

The word etc. refers to mithyadhl and samsaya mentioned in 
the preceding verse. 

^ Schist cT^mcfTcI | 

ii^mn 

Here (i.e. in this inquiry), the direct perception (of Reality) 
is just not to be considered (as the means of knowing it), 
since the possibility of direct perception cannot arise— (this) 
impossibility of that is owing to the absence of any connection 
between the object of reality and the sense-organs. [259] 

Reference was made to the means of knowing (in verse 257 
above). Therefore, there is yet further discussion whether that means 
is external ( bahyapratyaksa ) or mental ( manasa ) or inferential. This 
verse is to deny the first alternative. 

i rs,o ii 

O C\ 

And (that unknown thing) would not be (possible) like the 
experience (i.e. awareness) of misery etc. 1 for the reason that 
there is experience of only that which is known. This knowledge, 
which is (according to us) false, is experienced entirely like 
an object of direct perception. 2 [2601 


Here are discussed the second and third alternatives mentioned 
just before. 

! This is to say that mithyadhl is not imaginary. 

2 Experience is the result of some knowledge, At the most, the 
object known in that knowledge can be inferred from it, but not 
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anubhuti which is pratyaksa ‘direct perception'. 

^ WM I 

^ ^ IRS,? II 

Knowledge 1 is the result (lit. fruit) achieved by direct per- 
ception etc. How can that have the character of an object 
to be known? The result of right knowledge is not taken to 
exist in the object to be known like the result of an action. 2 

[261] 

Namely, the character of what is known (jnatatva ). 

2 For example, the act of cutting results into a thing’s division 
into two (at least); this division is seen in the thing cut. 

stfq TrtrosFsn ^n^ct i 

cl 5^^ cf«JT SW: IRSRIl 

O C 

And, further, it is reasonable to hold a relation of a means 
of knowing to only an object to be known. As against this, 
the result of knowing (has connection) indeed only with the 
known; (accepting it 1 to exist) elsewhere (than in the knower) 
would mean an effort (of knowing) for nothing. [262] 

i 

That is, the result of knowledge. 

■HI'bW'M ^ Xl^ai^MqRsrf^: 1 

irs,3ii 

But, (if it is accepted that) the result of knowledge has the 
character of an object to be known, then here follows infinite 
regress. It has to be explained 1 as to what is the means (that 
brings the awareness of) the relation between knowledge and 
its result. [263] 

] It literally means: let this be pointed out. 

HM-MIcTl 5^ Wit | 

o o 
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-i 

Therefore, it is not proper to employ inference , since, here 
(in this case) also, there arises infinite regress. And, indeed, 
in the case of the iise of attachment etc. one does not expect 
any function of the means of knowing. [264] 

1 Namely, to understand from the characteristic in the form of 
some effect (called the result) its relation to some means (which 
has produced it). 

F ^ riWWiraq irs^ii 

C O 

As for attachment etc. also, there is no non-existence of the 
same, as it proceeds from experience. And, in respect of a 
result, there is no difference (in relation to) the object of 
knowing, the means of knowing and the knower. [265] 

TlFlwt ^ ^c^kd ^Id-MIddl-rat: l 

^ f^Fn irs,sji 

o 

If the result 1 were (to be taken as) the effect (or product) 
of knowing (activity), then it would not exist in the knower 
and the means of knowing since, in the absence of them, 
there is the absence of knowledge. How could that (effect 
of knowing) follow (exist) when there is no knowledge? [266] 

Namely, knowledge. 

dldM^cdk^dk-MlMclR^ IRS,\sil 

O O C.C\ c 

And, while there is the absence of the knower etc., one would 
not entertain non-existence to be prama , because in deep sleep 
everything of knowing activity is preceded by a knower (etc.). 1 

[267] 
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lr That is, even if there is no apparent activity of any knower 
there is a complete process of knowing. 


^ 5ft ^ I 

^ 15 33 3T3Flf3: Slims*# |R8,£;|| 


It cannot be known by direct perception and inference, not 
also by arthapatti, for arthapatti cannot get established (lit. 
be effective) indeed without what is seen or heard. [268] 


3 sfq irs.su 


Because there is no possibility of (there being) its ^ similarlity 
(with any other thing); there is no possibility of any analogy 
(for knowing it). And (the idea of) its absence also cannot 
be entertained in respect of the experience of false knowledge 

etc - [269] 


*This means: of what is unknown. 


5^ sns-Hisiiafm ™ i 

^ISn^dMoir WW cM IRvson 


As in the case of an object which was never seen before 
(there arises only such awareness as) ‘I have not seen this 
mountain.’ and there arises the recognition, this one is like 
that as one had directly perceived earlier. [270] 


This verse intends to point out how some unknown thing becomes 
known even if it cannot be established by any known means of 
knowing, its existence and non-existence. 


^ IRv9?|| 
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There does not exist any knower etc., for it is absolutely unseen; 
nor is there any recognised means of knowing 1 ; not can it 
be taken (as a thing to be) recognised just because of the 
non-existence (of any directly perceptible object). [271] 

This verse denies recognition of the unknown as implied by the 
preceding verse. 

^he NKL edition reads na pramanyat for na pramanat of the 
AnSS edition. But NKL itself does not offer any help to decide 
if this is correct. 

2 Which is responsible for recognition as in the illustration of 
the preceding verse. 

irvsrii 

Therefore, (right) knowledge, what appears as knowledge 1 
and absence of (right) knowledge — all of these can get 
established only on account of the unique means (of knowing) 
itself 2 ; so also is darkness (i.e. avidya) established (by that). 

[272] 

This is the conclusion: avidya can be known only through 
experience, because it is not knowable by any accepted means 
of knowing and has the character which is not known (as similar 
to that of any other thing known); cf. SP: ajnatatvader apramcyatvad 
anubhavad eva taddhir ity upasamharati. 

1 = abbasa. 

2 It means: the inner/the individual self which is that means. 

T[MT||c(|f<J-|lgRcj -H^TldcyRlS-Tlf^ |Rv£>3|| 

All this universe 1 which is made up of existence and 
non-existence etc . 2 gets established only by resorting to the 
object to be known which is within (every being or thing), 
self-established, and having matchless knowledge. [273] 
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^It means: the universe under discourse, viz. matr, meya, mana 
The word etc. refers to their modifications (parinamah ). 

^TjfcT: |Rv9$|| 

[Verses 274-280 discuss that false knowledge is established by 
experience in case knowledge does not correspond to the object.] 

This knowledge of the thing, not arising in the absence of 
the contact (of intellect) with the knowable things and the 
absence of them, 1 is not taken as remembrance on account 
of their being known and directly perceptible.^ [274] 

] That is, their character as non-essence. 

Hereby is discarded the Akhyativada. 


^ ir^ii 

(There is) not anywhere a thing which is taken as ‘this is 
silver.’, for, there is no knowledge of silver in a shell and, 
for us, the character of being this thing (viz. thisness) does 
not exist in silver. [275] 

An example of mithyajnana is idam rajalam. The questions raised 
are: This form ( rupa ) qualified as it is, - does it belong to (i)the 
shell?, (n)silver itself?, (iii)only the speaker’s mind ( buddhi )?, 
(iv)some other place?, or (v)some other moment? The second line 
answers the first two questions. The next verse answers the rest. 
This refers to the Anyathakhyativada. 


dq'-qq ^•MWlqiC'idlSKlISiqfM I 

^ fr[S-'Ml^lHcq c Pi<, u iia |R\3&,|| 

Elsewhere than in those two (viz. silver and shell), (i.e.) where 
t L ‘ ^ two are absent, is it not taken to exist in the knower 1 
etc. also. Again, it is not that there is no knowl«W nf th P 
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thing which has the nature of being the cause of false 
knowledge.* 3 [276] 

lr That is, buddhi. 

“The word etc. means: place and time. 

3 This is according to the Anirvacanlyakhyati. 

5«( iR^vsil 

(The opponent remarks:) Let it be told as to what is the 
means of establishing this as false knowledge etc. (If it is 
asked:) Is it established by (lit. from) right knowledge? , (then 
the answer is:) No, since that 3 is related to (or associated 
with) what is to be known. 4 [277] 

1 This is to be understood thus: atha ... cet — this refers to 
the possibility of mithyajhana being manasa pratyaksa . 

2 It means: knowledge of the thing as it is. 

3 It is samyagdhi. 

4 False knowledge cannot be associated with it (i.e. any object 
to be known)! For, if it were so, false knowledge would also be 
right knowledge— it would cease to be false. 

towi j-iHPfi i 

C 

^ ^ IR^II 

No other purpose than the right knowing of the objects of 
knowing is expected of the means of knowing 1 ; and also there 
is no possibility of the knowledge of silver etc. by mere 
existence (of them) etc. [278] 

This further clarifies the thought in the preceding verse. 

^This presupposes an objection that even mithyajnana could 
be an object of samyagdhi. 

2 This means the capacity of an existent shell which arouses 
the impression of its similar, viz. silver, and also its shining. 
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qtHis^d^^ivd^qict^Kqq: ^Hfq: |Rv9^|| 

That (false knowledge ) 1 being an object of specified know¬ 
ledge 2 that has arisen from what has the unusual nature 3 , 
there is a remembrance from that which has acquired the 
impression of silver etc . 4 within . 5 197 


This is the reason for the statement in the preceding verse. 
idam raja taw iti jhanam. 

^Knowledge requiring subject-object relation (prapahcajhana) . 
^This is not the knowledge of common experience. 

This is bhranti. SP points out that this mithyajnana cannot 
be considered as some kind of anumana. It cites: 


svlkare vibhramanam syat svlyasiddhantabadhana / 
anabhyupagame tesam asrayasiddhir uddhata // 

Tattvapra dipika p.63, lines 1 - 2 . (Tattvapradlpika= CitsukhI with Na- 
yanaprasadinl of Pratyagrupa. ed. by Raghunath Kashlnath Shastri, 
Bombay: Nirnayasagar Press, 1931) 

5 There is no such cognition as ‘This is like silver/; but it must 
have been within and therefore the cause of mithyajnana. 


q^rckH: |Rc;o|| 

^ 55TH IR^|| 

£ "S 


False knowledge becomes evident on account of the highest 
Atman which has ever the knowledge of himself as unmodified 1 
(by anything else). | 2 gQ. 

An object of knowing does- not exist as apart from knowledge 
and the knower even in darkness. Therefore, ignorance is an 
object of direct perception and has a knower (of it). [281] 


1 


That is, unaffected. 
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[Verses 281-299 discuss that ignorance along with the knower 
is established by experience.] 

A knower etc. that has not mounted (= is not connected with) 
knowing does not get established for the reason that the true 
nature of knowing consists only in knowing itself, and also 
on account of the fact that the knower etc. are (but) the 
non-Atman(s). [282] 

This verse explains how while knowing the immutable Atman 
there is existence (or need) of the knower etc. ( matradP) which 
are declared as jadapadarthas. 

c o 

That this thing has become known or remained unknown — 
this knowledge has its basis in its agent and that (basis) is 
not memory 1 (of it) as the thing is; therefore, that is called 
ignorance. [283] 

1 SP paraphrases smrti as bhranti , i.e. superimposed kartrtvadi. 

^ C "V 

This form which is characterized as being known and/or 
unknown does not follow ( = is not in accordance with) the 
thing ( = Reality) as it is, it has (really speaking) arisen from 
the absence of the (right) knowledge of the thing and has 
the support in the knower 1 . [284] 

J To whom the act of knowing is attributed. 

idldMIdfdWTT 5d: F^R^IcWldcR I 
^IddlPdfePHcKpM ^ -MIcJ-MI IR^II 

Therefore, the division (of things) into known and unknown 
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hcis its origin in the self-established Atman. It is on account 
of knowledge that its character (as a t hin g known) gets es¬ 
tablished; and knowledge also does not (get established) 1 by 
what is (called) right knowledge. [28 

lr That is, become known as knowledge. 

cRcq?lid dcyHlc^P-d | 

5lldcc|cbl4d<Hld: f^f cfc'-bcdcil 5«f3T IR^S,|| 


Keeping in view the unknown thing, those (persons), who have 
the means of knowing, seek to know it (and) (that unknown 
thing; gets established by its being known (by some means 
of knowing) or by its being the effect 1 (of its knowledge 
by some means of knowing it) but (ca) that is not so; 2 (it 
is known) by its being the result of experience. f28 


The idea is: jnatatva and ajhatatva would belong to two moment, 
of time and the Brahman cannot be said to be related to them 
Therefore, only anubhavagamyatva has to be accepted. 

l jnatatvakaryatvaiah is cryptic for jnatvatab karyatvatah (ca). 
Ci. SP: uktakalpadvayadusanadyotanarthas cakarab. 

^ ^ ^ TIHcof ^ daqq-H ir=;\9|| 

Since unknownness and also, of course, knownness (thus) get 
established smoothly, there follows from the same their being 
the means of knowledge; there cannot indeed be the three 
without the (real) knowing one. [287] 

Cf. NKL: ajnatatvam jnatatvam manatvam ca. 


^ ^ STc^ST^fcTlsi | Retell 

O C\ N 


This 

hke 


character, viz. 

what k ( wifhin 


being unknown, is not considered to be 


f tif=» 


cr*nr»p 






X 1 
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Nor does it get established like what is directly perceptible, 
since it has resorted to one’s own experience. [288] 

lr The object of the sixth organ means a non-existent object, 
for there is no sixth organ and also its object. See our book 
[Vol.l:1982] p.280. 

.-H^febjfilfd W IR^RII 

O CN o 

A person, who has awakened from (sleep) after having 
experienced various objects, viz. the knower and others, as 
discrete (objects), says in accordance with his own experience 
‘I did not know.’ [289] 


l This verse explains how, in deep sleep, one sees various objects 
only to find after waking that there was in reality nothing whatever 
experienced. 


IR^O 



Before the rise (from ignorance), with ignorance as its attribute, 
since there was no connection of anything else than sentience 
that persisted, there was the knower etc. which in reality was 
sentience itself, (and) that (sentience) becomes known by 
experience alone. [290] 


This explains the difference between experience of Reality and 
experience even in the waking state. 

IR^II 

O C\ 

^ .Lcjii^Td : "'SOTTdd: IR^II 

This (world) was (only) darkness, unknown, not having any 
characteristics (which would help any inference), beyond any 
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guess, unknowable 1 — this (is known as true) from experience. 

[291] 

The one, who himself continues to be present, in (all) those 
states of unknownness etc., is to be known; the self-illumined, 
(as existent even) before there was awareness of the knower 
etc. [292] 


x This is Manu’s statement; Manusmrti 1.5a-c. 

^ 4<=|Hc|»|d: 5cRcfcR^?>: I 

TO IR^SII 

Before right knowledge (occurs), this one whose real nature 
is undersood from itself is itself unknown on account of 
ignorance etc. whose extent is only this much. [293] 

I 

^ 5TO^ IR^SII 

c ^ 

As here 1 the shape of a pitcher is experienced (i.e. becomes 
known) when there is a specified knowledge 2 about the pitcher, 
so there are not in ignorance a knower and the experience 
of it (existing) apart from the experiencer himself. [294] 

^ # "v 

A That is, in our worldly dealings. 

2 Namely, information known. 

^ ^TFITOt ^Idcd dofd *Icl: I 
cRu^iddl IR^y.|| . 

Because the nature of being unknown (in the case of the 
Atman) does not (originate from) the means of knowing and 
the nature of being known is caused (i.e. effected) by the 
same, therefore, what could be the excellence of the right 
knowledge if with those means of knowledge also the Atman 
continues to have unknownness? [295] 

I 

o CN "S 
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|R<^|| 

(Therefore,) the Atman gets estabhshed on account of its own 
experience; it is not unknown like the horn of a mule; in 
the case of knowledge also, there is absence of it before (its 
rise) and there will be its dependence on the means of knowing 
it. [296] 

This stresses the need of hearing etc. the Sruti-sentences like 
tat tvam asi (NKL). 

<smn W^h^ic^kic-hhi 

As (in the waking state one knows) directly an actually existent, 
so also does one know (the pitcher) in deep sleep which arises 
from none elser 1 . But, it is the Atman indeed who, because 
of its uniqueness, knows itself (even though) it does not have 
any means of knowing (lit. activity). [297] 

*In both the states, viz. waking- and sleep (signifying dream), 
one sees an object through the so-called means of seeing. 

qwn # sIHUIc-hIh I 

C 

|R^=;|| 

The knower 1 , who has resorted to intelligence acquires (lit. 
sees) in himself some knowledge by an eye, which is directed 
outwards, as (they see) the dark of the sky etc. 2 and its 
products; but indeed not (what comes from) itself. [298] 

The idea of the verse is to explain our everyday experiences 
of objects. These proceed when sentience has on it the super¬ 
imposition of an individual, his sense-organs etc.— this superim¬ 
position is anadisiddha for that individual. 

1 This refers to sentience (within an individual). 

2 Cf. the Sruti passage devatmasaktim svagunair nigudham ... 
(Svetasvataropanisad 1.3). 


IR^II 
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o / _ 

Cf. Sankara’s Adhyasabhasya (p.39): apratyakse ’py by akase 
balas talamalinatady adhyasyand . 

c ^ o o o 

Not indeed is ignorance, false knowledge, or doubtful know¬ 
ledge obtained by the eye which has turned within, 1 in (all) 
the (three) states of waking, dream and deep sleep. [299] 

This answers away a doubt if the Self also could be ignorant 
like the Self with the superimposition of a body etc. on it. 

! Or, the seer within, viz. the Self. 

ll3oo|| 

[Verses 300-319 discuss that the knowledge arising after deep 
sleep in the form *1 did not know the real things for all this 
time.’ is not dream.] 

The specified knowledge 1 obtained in a dream, (which is later) 
memory 2 in the form ‘I did not know.’; for it has no 
delimitation by time etc. (and therefore) does not belong to 
the Atman. [300] 

1 vijnana which has the usual complex of a knower etc. ( matradi ). 

2 Memory of the basic ajnana , since every experience of the 
state(s) of waking (etc.) gets sublated— basic ajnana however 

gets sublated only after one has obtained the knowledge of the 
Self. 


C\ c c 

C* 

The individual self does not belong to (lit. touch) the past 
and not also to the future 1 . On that account, 2 an imaginary 
thing which exists in itself (lit. own region) is remembered 
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by him as another object. [301] 

The verse points out that the concepts of time and place are 
rooted in the superimposition of a body etc. ( adhyasa ) on the 
Atman. 

l CL Kathopanisad 2.14: anyatra bhutac ca bhavyac ca. 

2 That is, owing to adhyasa . 

^ -olHlMdcn VI^I ll^o^ll 

• "N 

Indeed the quality of belonging to the past (in the case of 
things) is not grasped by direct perception and so also the 
character of not having come into existence in respect of an 
object to be known 1 . And, therefore, there would be false 
knowledge. [302] 

a That is to say: The Atman that was never produced or will 
never be produced (aya). 

o o o 

Of whatever nature a thing is, from that it cannot be apart. 1 
A serpent, born of a rope (whose nature is) not known, does 
not exist beyond the rope. [303] 

^r alternatively, that it does not abandon (lit. transcend) it. 

S^f^TT W^KIoHloHH II308II 

Therefore, in all the three states which arise and end, (there 
exists) the unborn, since the Atman forever sees itself by its 
sight which is never losing (lit. lost). [304] 
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In the same way, even in different bodies which are discrete 
from one another, the experience of the inner/individual self 
is but one, 1 (and) everywhere certain. [305] 

j That is to say: There is no means by which one could ascertain 
that the Atman in each body is different. 

SsIFTOcUfa I 

cbKu)d<d iisosji 

C\ *N 

In the Atman there exists (lit. extends) knowledge (even) being 
in (or having) the form of mere sentience (and) since it 
permanently exists in the individual self, the cause and the 
other 1 are stultified by it. 2 [306] 

^hat is, effect. 

The cause and effect relation belong to worldly dealings — 
for the Atman has remained ever unchanged (kuthastha ). 

^TFWq cf^'rpretf ii^ovsii 

c\ o 

That would not have been so (as described before) for the 
reason that they 1 attain the sameness of nature with theirs. 
(This is so because) in respect of their own effects, there 
is not experienced a form ( = nature) other than what is 
non-sentience. [307] 

1 — • • • 

They refer to karanas mentioned in the preceding verse - these 

are indriyas , antahkarana etc., which assume the shape of their 

objects (tadakarabhavana ). 

/ 

3^c^o4cK<WTIT ^ ii^o^n 

■N 

If this oe so, what difference is there in respect of the 
knowledge of the two which are the cause and the effect? 
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Non-sentience does not transgress the method of Anvaya and 
Vyatireka. [308] 

It was shown that in respect of the inner self there is no means 
by which one could ascertain the difference between the cause 
and the effect. Now, in this verse, is stated that the difference 
arose only from ignorance. 

^l4^KU|^m'4-^mc1s!^c|ch| era: I 

^ic-qfcilk ^racrafs^r nso^ii 

Therefore 1 , in the form of the cause and the effect there 
extends everywhere ignorance about (the nature of) the Atman 
which has (in reality) the nature of what does not have that 
(Atman) , (and) has the Atman as its experiencer ( = witness). 

[309] 

! That is, because it is impossible to entertain the existence of 
the cause and the effect (as discussed before). 

2 Cf. NKL: karyakarananirmuktatmatattvika. 

^oficTRl *cWl4-l I 

*rat 5cT: ^ ll??o|| 

Since the non-sentient does not of itself ever come into 
existence, possessing its nature; therefore, the region of its 
own nature and itself are not produced by another. [310] 

T^rat ^ Rra: I 

*•> > 2 > C C >3 

ra cirRch: 

O 

How could there be ignorance in the case of the one (who 
is) self-awakened and how could there be transmigratory 
existence without ignorance? This is the speech about (i.e. 
description of) the one who has known its own true nature 
(to be) thus, (and) not of one who is possessed of darkness. 

[311] 
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As in the case of the one whose ignorance about the Atman 
is destroyed there follows the concealment of the one who 

i _ 

conceals, so, before knowing about/of the Atman, there 
remains the concealment of the uniqueness of the (Atman) 
without duality. [312] 

lr This refers to avidya and its effect(s). 

*71 Ripii ||???|| 

For an ignorant one and for the knower of the Atman, true 
existence is like the night for a crow and an owl 1 (respectively); 
Lord Hari himself has declared (this) in the words ya nisa 
- 2 [313] 

1 

A crow sleeps at nightfall, while an owl begins its activity then. 

2 This is Gita 2.69. 

^ cR’LcllT-qi^Lj^j^cp^ | 

•s c 

o^cMrl: snWTcl: ||3?«|| 

O Cs 

Therefore, it is not the real form which is the remover of 
darkness etc. because ignorance etc. existed before that (true) 
knowledge (of the inner self occurred) even while it existed. 

[314] 

This verse reaffirms the usefulness of manameyadivyavahara , i.e. 
ignorance/adizyasa, before and for the rise of the knowledge of 
the nature of the Atman. 

This (sentience), which has resorted to the means of knowing 
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etc., 1 fully destroys ignorance etc. Therefore, in this respect, 
the knowers of the Brahman 2 have resorted to the means 
of knowing with effort. [315] 

x This refers to tattvamasyadivakyavicara which involves matradi 
(i.e. sastriya vyavahara). 

2 That is, the seekers of the knowledge about the Brahman. 

p-|LiPlfef5 dc4di ii??^ii 

And, further, the Sruti itself clearly decides the truth by first 
asking the question utavidvan 1 in the way we have stated 
before. 2 [ 316 1 

*Cf. Taittiriyopanisad 2.6 and 2.7 for the relevant question and 
answer. 

2 Namely, by the accepting sentience as having the means of 
ascertaining what is Reality. 

^4-i prqfq 4-i^ ci ii^^ii 

o ^ 

(It is) on account of resorting only to that form which has 
become ( = arisen) from the unique nature of the Atman that 
the means of knowing it becomes a means (of removing 
ignorance) but not by itself. 1 [317] 

lr That is, when unaided by sentience. This is asserting once 
again how only sentience is responsible for the acquisition of right 
knowledge about the Atman. 

qrifecfof ^ 5^ wit: 113^11 

On account of their having only that, viz. the inner self in 
its true nature as their cause, the knower etc. do not have 
mutual distinction among themselves with regard to (knowing) 
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the inner self as (they have the same) in respect of the objects 
outside. [318] 

CS C 

The individual self, even though immovable (by nature), 
becomes the agent, (riding) on the back of ignorance which 
has the form of the appearance of sentience 1 , that is its own, 
and not by resorting to its own activity. [319] 

^his is the state of having lost the original state, owing to 
ignorance. 

fat ^tt i 

t I: WsfelERTT ll33o|| 

o ^ 

[There now follows up to verse 348 a discussion whether anubhava 
is an effect.] 

When the experiencer, the witness of all the modifications 
of intellect, himself a seer— is thus established, those, who 
have described experience as (some) effect, should (i.e. have 
to) declare (what) is productive of the effect 1 . [320] 

: The effect is ‘knowledge of the sentience’ and the cause ‘its 
means’. 


^ 5^1 fetFTEH I 

Co o 

s 

(Our question is:) Why ignore the statements of the Sruti 
(i )najayate} ajah 2 and (ii) vijnanaghanah 3 ...,which set aside 
( = disregard/reject) all modifications of Purusa? [321] 

The verse makes the following argument: anubhava of the 
sentience (as an individual) is not merely without any cause but 
also is opposed to the thought in the Sruti. 
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1 Cf. Kathopanisad 2.18. 

2 Cf. BU 4.4.2. 

3 Cf. BU 2.4.12. 

fact: I 

o c\ o 

^Ulclllc^^mici^dWcl 1133311 

C O 

Before the rise of a knower etc., it is difficult to get ( = posit) 
any means (of knowing); then, in the absence of it, there would 
be absence of any action and, without that ( = action), how 
could there be anything like an effect? [322] 

^d^K-Hc^cl HcWILi^U)^ I 

cbK^otimfatcn 1133311 

C O 

And this is accepted by yourself also on the basis of ( = from) 
experience only; (for) in that connection, no activity of any 
means is seen by even a well-observing person. [323] 

3^4<;ct>KUj I 

O _ "N 

EFFTcRt: II338II 

C\ o 

If there is a cause which is not functioning, an effect would 
be always there likewise, and there would not be any decision 
with regard to making between an effect and a cause, while 
they are existing together. 1 [324] 

i 

This refers to the case when the cause and the effect co-exist. 

wm i 

5 raftp: n33y.11 

o o 

There would follow the contingency that mutually opposed 
defects would result from one and the same (non-operative) 
cause, since there is no specific non-operation (for their rise). 

[325] 

This refers to the case when there is a sequence, of course, 
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first the cause and then the effect. 

3T81 | 

If it is accepted that that (viz. a cause) is operative, then 
it has to be pointed out as to what is its effect. (For, a 
statement) that there is a cause without any effect would be 
the speech of one who is either in sleep or mad. [326 

qiq-q^cj ||^R\S|| 

(In this situation) the statement of the Lord of gods: ‘As 
the superintending one, I urge Prakrti (consisting in) the 
movable and the immovable.’ 1 ; becomes only thus reasonable. 

[327] 

*Cf. Gita 9.10 


^ £bqiqi ^ 5Tf#l 5«I s mictR ' i 
<n®S! c rcqMlfsf^qcqi^'JiiqiHI'iq 1133^11 

In respect of an object of knowing, an activity (of getting 

to know), the means of knowing, and also the knower, it is 

the immovable sentience, that is, as it were, being born 

(variously) on account of the limiting adjuncts consisting in 
its own power. ^ 

ycil-Ilqi&J^jVf^lcl 1133^11 


As nothmg apart from the existent 1 can get established, so 
so the absence of a pot etc. as non-apart from it cannot 
(get established). [329J 

Namely, cit mentioned in the preceding verse, the Brahman. 

oC it bIl3V3 Or clbll3V3 of thp Hicprpfp 4.1 __ 
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it cannot have an existence independent of cit , i.e. unless through 
adhyasa. 


f^Tl M33o|| 

Indeed not even a non-existent thing gets established 1 as apart 
from the existent thing, 2 since even that (non-existent t hin g) 
has the expectancy of 3 some existent (thing). Therefore, what 
else could there be than the existent? [330] 

"That is, can get established. 

Namely, cit. 

That is, depends on. 

As this is so, without knowledge 1 no non-existent could pos¬ 
sibly come to exist and likewise even an existent 2 , having 
the nature of non-existence, (could not come to exist), if apart 
from it 1 . [ 331 ] 

^hat is, the existent or cit. 

'y 

Namely, that which is accepted in the world as existent. 

3ilq&n dc°bi4 iifa^cpci: I 

^ 5cf: H333II 

"N 

Since ignorance or its effect would not get established as non- 
distinct or apart from it 1 , therefore, let that be (considered) 
as established witout reasoning 2 [332] 

1 

This is sentience, cit. 

2 

Or, call it indescribable ( anirvacya ). 


3rlfd'dlRdf4<^'44 d^d^i ^ ^TS-^ldlH 113 331| 
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That sky is of the colour of the petal of a blue lotus (and) 
darkness is like the belly of a bee gets established without 
any reasoning, in the same way, let this darkness and its effect 
(also) be seen (as established). 133 


The verse refers to two popularly known instances of two figures 
of speech which involve attribution of some property of one thine 
to another - these are, in Vedantic context, instances of adhyasa- 
they help to establish the Vedantic doctrine of adhyasa. Incidentally, 
this refutes the Bhatta view that the sky has blue/dark colour. 

4*5-mi ^ i 

q^cqfd 

What is by nature not known in its own right would not get 
established by its own extent ( = greatness). Existence or 
non-existence (of any worldly thing) is not an existent thing, 
since this thing gets disproved (as real) owing to (the existence 
of) the Atman. [334] 

u33y.ll 


Therefore, experience which, though it does not arise (lit. it 
is born), appears like arising (i.e. being born) on account of 
the rise of (i.e. awareness of) the_ non-Atman which springs 
from the ignorance about that ( = Atman, viz. cit above); [335] 

4tn3T5T 5^ dddlS-qils*iy^*-d|c| | 

5cT: 'fiqdl cRqi r i3q<l i|33&,|| 


smce, when that gets destroyed, it 2 also gets destroyed on 

account of the character (of the Atman) as the seer. Therefore 

even the Lord would not be able to establish experience as 
an effect. 


1 


This means: the awareness of the non-Atman. 
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This means: the experience. 


Wcdi I 


Since a thing of the nature of existence and non-existence 
cannot get established except with the capacity of one’s own 
Atman ( = the inner self) to be the witness, therefore, the inner 
self is completely devoid of all modifications. [337] 


^ strtwtcwt i 

C O 

dtdlN ^jf^c^lISTc^icyi'l^irat ^ n^ll 


Since every effect is seen * to have a preceding non-existence 
of it and that (preceding non-existence) has the character of 
being witnessed by the knowing one 2 , there is (therefore) 
no non-existence of samvid ‘the knowing one’. [338] 


The argument is: The thing and its pragabhava are both know- 
ables for samvid which exists now and which existed before also. 
Therefore, it is ever-abiding. 

1 = saipvidavagata. 

2 samvid- tit. 

<}qfqd 1133^11 

Only here ( = in the samvid) is established this object to be 
known *, (viz. that) w'hose form (etc.) is indeed not known 
as apart from its knower etc.; not from anywhere else than 
in the Veda (viz. Vedanta). [339] 

*It means: the uniqueness of the Atman. 

o c 

31 cFTHt 5^8F3 il$8o|| 

With this happening of things in view it is that this darkness 
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( = ignorance) or its effect (gets established) in its own right 
or on account of another (and), therefore, only with that 
darkness kept in view it is expressed by the word avyakrta. 

[340] 

This verse rejects the anirvacyata ‘indescribability’ of tamas on 
the ground that it was mentioned in the Sruti as ‘difficult to explain 
(ineffable) — durnirupa \ NKL points to earlier statement to this 
effect in SV 176. 

q<ic4n ii?«?ii 

C\ 

Darkness is to be known as the appearance (or semblance) 
of sentience, since there is the experience ‘I did not know.'. 
Origin, sustenance and merger of the world (can be postulated) 
when the highest Atman has been (accepted as) such. [341] 

cR=f:^f^fPf: ahl u ll I 

CR: VIlciHWH^RRc II383II 

The highest, who is principally darkness and who is principally 
sentience, becomes the cause respectively of the fields 1 and 
of those who have sentience as their nature 2 on account of 
(thier earlier) impression(s), ignorance and actions. [342] 

This verse explains why there originated this varied world (visama 
srsti ). 

: They means: inanimate things, or bodies. 

These are beings or knowers of the fields. 

cTtraT II383II 

C\ "N C ^ 

Whatever (viz.) impression(s) etc. belonging to the effect is 
seen here becomes the seed and it becomes revealed again 
thanks to darkness because of the impression(s). [343] 
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This refers to praJayasarga. 

°-McR TO ^ q^qia) f^fTR^g 

Since ignorance is the determining factor in respect of its 
products— for it continues to be in them— therefore the 
same (viz. ignorance) is the determining factor after the 
products have become manifest and also before (they appear). 

[344] 

3'>i4hi^ 8FSI cmtclfa: l 

^^FTlfSFRTt 113^11 

In those very (products), this controller which has the nature 
of sentience attains the character of a witness, limited as it 
is by darkness, with respect to the products to be controlled. 

[345] 

ctrRch4-| m^ssji 

As wasps which have sucked (blood in one part of the body) 
resort to another (part), that is a spoilt part*, so do impres¬ 
sions, ignorance and actions accompany (lit. go to) one who 
is possessed of darkness. [ 345 ] 

X SP and NKL quote: samprktad dustasuddhasraj jaluka dusta- 
sonitam , adatte prathamam hamsah ksiram ksirodakad iva (untrace- 
able). 


cfTOl H|R|c)^ I 

TOf ERA ||? 8 \si|| 

Let this be concluded that in origin, sustenance and destruction 
(of the world) the cause does not vary, but as all products 
in this world (vary) here also (do impressions, ignorance and 
actions vary) as well. [34 
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q> | SMq xf I 

>9 6 

1138^11 

c o 

And the agency which is seen here in respect of all these 
activities, that may one know as of this one only, therefore 
he is called the maker of all (of them). [348] 

^STcT #T ^ I 

o c 

In the Sruti tat teja aiksata that cause itself, being the existent 
and having tejas as its body is declared as the creator of 
evey subsequent product. [349] 

<3«7T «Hc|*lfa4IWWy|U|: WTctT ^TcT: I 

>9 

So (also), in the (context of) the lore of samvarga} (some) 
non-prana (i.e. non-sentience) has become Prana with reference 
to the embodied self, and with reference to the deities, the 
same is called pranavayu ‘the vital breath'. [350] 

1 Ci. CU 4.3.3. 

vj|*Mh 4 5IFT ||3*?ll 

By citing the example of the spokes and the hub (of a wheel), 
the Sruti has declared that this whole world, (whose description 
has) the beginning (in) nama and the end in asa, is only Prana, 
fully woven by it length-wise and cross-wise. [351] 

‘cf. CU 7.1.3; 7.15.1. 

^clleblSI^H ^ ^ ^ g | 

^ cr; 3^7% 113*311 
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So also, only this one, the highest one, is mentioned at various 
places by the word akasa 1 and in the passage tad etat satyam 2 
as possessing the seed (of creation). [ 352 ] 

X Cf. CU 1.9.1. 

2 

Cf. Mundakopanisad 1 . 2 . 1 ; 2 . 1 . 1 . 

5PTt opsf: | 

There is a statement of the Atharvanopanisad also: prano hy 
esa sarvabhutaih 1 and in (the Sruti passage) pranabandhanam 
somya (also) it is described as the cause of everything. [ 353 ] 

1 Mundakopanisad 3.1.4. 

2 CU 6 . 8 . 2 . 

^ *b|c r) |4 I 

Having resorted to its own effect (which is varied) this (Atman) 
transforms into a number of varied objects as the sun 
transforms into variety of forms by means of (i.e. having 
resorted to) showers etc . 1 of waters sent down by itself. [ 354 ] 

1 

The word etc. refers to a mirror and other bases of reflections. 

Here 1 , the origination of Prana and bhuta(s) etc. itself is 
called the origination of the Atman ( = individual self), as the 
birth of ether, which does not (really) become born (is 
described as such) on account of the pitcher etc. having a 

birth * [355] 

] That is, in scriptures and among people. 
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WTt TR: ^ I 

From this (Atman) are born Prana, manas and all sense-organs 

and the unmanifest is not anything else than the highest 

— ✓ 

(Atman) — (so) is known from the Sruti. [356] 

ct«JT 113*^11 

As clay is uncommon (i.e. single), with reference to its own 
effects, so also does a cause become the common characteristic 
with (i.e. by becoming) the effets. [357] 

0^aP-*-ic^-H5iN l 

[dc^dl^d II3*=;|| 

o 

This ever existing ignorance is described in this world as eternal 
and existing at .all times on account of the non-destruction 
of time etc. which are its effects. [358] 

w \: 113*^11 

O > 

There is no possibility of also the hypothetical argument, viz. 
whatever is eternal does not get destroyed ..., since in respect 
of the destruction of this eternally existing ignorance is accepted 
the authority (of the Sruti). [359] 

drlrcWMM ll3&,o|| 

o o 

What is called (by us as) the object of knowing (in the 
Vedanta) is what is unknown by any other (forms of) right 
knowledge (and) what exists only in the reality (described 
therein 1 ^ and removes the darkness residing in it 2 is called 
the means of knowing that (object). [360] 
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lr This refers to the Vedanta. 

2 This means: by superimposition. 

31FFg I 

If ignorance (is considered) here as adventitious, there would 
result the contingency of the absence of liberation. What right 
knowledge could there be, viz. holding that it will not come 
(once) a gain — the one which had not come (earlier)? [361] 

1 Namely, the Atman and the world. 

cbl4cbK u l^^ | 

o 

On account of the non-difference of the two 1 apart from 
(that they are) the cause and the effect, (the Sruti makes) 
this statement of the effect and the cause in the form of the 
subordinate and the principal. [362] 

T] c^|<TTj fsRI ^ °bl4 cpK 0 ! I4 hi I 

3^4)^[ 4gre: Ri^I4hi-4)-4 ^ \\%^%\\ 

There cannot be any cause without an effect (and) there cannot 
be any effect without a cause. Thus, on account of their 
existence with mutual expectation, the pair of them does not 
exist as either without the other. [363] 

c Pl4?cHTi: I 

Impressions, ignorance and actions etc. 1 is conducive to the 
rise of the effect. 2 There is the manifestation of that (viz. 
the effect), when that (viz. impressions 3 etc.) has manifested. 
(Therefore,) during the sleep of that 3 , there is the character 
of (the world) being unmanifest. ^64] 
























Brhadaranyakopanisad-Bhasya-Vartika 


123 


lr The word etc. stands for Isvara, atoms, Prakrti, effort etc. 

2 This refers to the various beings principally. 

3 That is, impressions etc. not manifesting. 

o c ^ 

sqfffara itow n?e.vai 

C\ O ^ 

When activity, which had not manifested for its own agent’s 
enjoyment, becomes manifest, then it produces (lit. employs) 
the triad of the means (of activity), viz. earth, water and fire. 

[365] 

c||i.c||*|i;|) ^TTfcHIciWI I 

O 

The nature of being the means (of further manifestation/pro¬ 
duction) which obtains in the earlier (mentioned) three also, 
after they have resorted to wind and ether. Therefore, (it is 
held that) they 1 produce them 2 . [366] 

Namely, impressions etc. 

2 That is, earth, water and fire. 

The character of being the impeller (i.e. productive force) 
and being what is to be impelled would belong to activity 
and its means (respectively). Thus is accepted (lit. expected/ 
desired = explained) the manifestedness (of the activity etc.) 
for (securing) the enjoyment of their own master. [367] 

5Wt: IlSS^II 

Ct 

(This) manifestation (of the world), which is (in the early stage) 
unmanifest, is bound by a definite time (for it) and it is caused 
by the inner seif. Nobody else than that master (viz. the 
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Atman = the inner self) can be (the cause/producer). [368] 

d l d l Pd I 

II3&AII 

As there would be (produced) an activity (in a body) as well 
as its cessation by the wind, even when there is no cause 
for it, in the same way, origin, sustenance and destruction 
of the world (would be produced) by the master. [369] 

This sets aside the possible notion that the creator is an embodied 
being. 

When there is no enjoyment for the master to be produced 
by activity (etc.), then, having given up activity and all these 
manifestations, (the master) goes (back) to the state of being 
qualitiless. [370] 

3^q I 

3^TH W 113^11 

o ° 

Having resorted to that ignorance, which is the material cause 
of this magic show of duality (= manifest or patent to each 
one of us), it is said that the Brahman is the cause of it. 

[371] 

113 ''®^ 11 

The dull-witted, whose (consciousness of the) Atman is over¬ 
powered (lit. robbed) by ignorance on account of (their Atman 
having) the limitation of ignorance alone, superimpose the 
character of the witness on even this Atman who is unique, 
being immovable ( = unchangeable). [372] 
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It is the light of all lights on account of (its) removing (lit. 
robbing away) the false notion (and yet) it appears to be 
having the form of darkness as the sun (seems to be dark) 
for those who see (only) at night. 


x Cf. BU 4.4.16. 

cRfsRmcl: qr: ll^>8ll 

The highest one, who is not separated from the knowledge , 
which is the nest (basis/support) of ignorance and its effect 
and has the appearance of the immovable (Atman), is decsribed 
(in the Sruti) as the highest witness. l 374 J 

1 This is vijhana. 

2 Cf. Svetasvataropanisad 6.11. 

c t>K u i w ii^vii 

This is that known Brahman, (the one which is) declared (lit. 
sung) in all the Vedas, in such statements as sad eva ... 
in order that there is (on the part of the hearers) the 
acquisition of the knowledge of Reality as it is. I 1 

ipor instance, CU 6.2.1: sad eva somyedam agra asid ekam 
evadvitlyam ... 

■y<451: ■ydic-Hi ^441 I 

This Lord is ever omniscient, omnipotent, self of all, present 
in aU, immovable, and the cause of origin, sustenance and 

destruction of the world. 1 
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Cf. Mupdakopanisad 1.1.9. 

W. OTPFcftfi# wifi'. I 

^5^ sfq %i% ns^n 

The Lord, who is thus, on this earth * the one existing inside, 
(everyone) and the teacher of the world, is, though one, 
variously sung as Hari, Brahma, Pinakin (etc.) [377] 

x Or, is it possible that Suresvara cites yah prthivyam ... as the 
pratJka of some verse to the effect that the Lord is Iso ’sav ...*? 

Cv > 

'llfel'll ^ ||^v9c;|| 

The immovable could not have the character of a witness unless 
it has association with another; so also the perishable cannot 
have the character of a witness, on account of its not being 
apart from destruction. 1 [378] 

That is to say: A perishable is associated with some other 
which is perishable. 

||?^|| 

C\ 

But all this is reasonable when it is (accepted that the world) 
is caused by ignorance alone, since agency etc. of what is 
the inner self has false knowledge as the cause for it; [379] 
(and) since what is of the nature of the inner self is perennial 
(lit. ever-abiding) and has association with ignorance; even 
the immutable has the character of a witness with respect 
to what originates and perishes. [380] 


3ncinrrrarc)3®PEf SUcUkLlMHiMd: I 
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113=^11 

Os 

The relation between the Atman and what has the Atman 
is held to be that which obtains between the Atman and 
ignorance about the Atman. It is (therefore) that the highest 
(degree of) non-discrimination among (i.e. about one and the 

other of) the elements is called ignorance about the Atman. 

[381] 


TIM ^ fatll-HlRpi ^ I 

Whatever (is described as) beginning with Isa Lord and ending 
with (various) objects is (but) the effect of ignorance (because) 
the most predominent statement of the Veda, which is ex¬ 
tremely clear, is expressed in the passage ‘One should know 
Prakrti as Maya and Mahesvara as may in ' 1 [382] 

1 Cf. Svetasvataropanisad 4.10. 

t# wrat T[T[ -Hi-tlicl ^ I 

^bU|q t T||£)cq|q 3fq %1% 113^311 

Also there is the Smrti text ‘This divine Maya is but mine, 
which is made up of three qualities, ...’ * That this Maya which 
in fact belongs to Visnu is sung even in the world. [383] 

1 Gita 7.14 

HHKcKHfe TO Tfq dF#^fadT[ I 
*c|l'-Wcq*+yR u l ycH^TiM^drcl^ 113^811 

O Cv o 

So far ( = thus or to begin with), what is to be known and 
is not known by any other means of knowng is explained 
according to one’s own experience, viz. as consisting in only 
the inner self together with its true nature. [384] 
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That is; atmana eva jnatatvam ajnatatvam canubhavaikagamyam 
iti *tad dhedam ’ ityadinoktaw (NKL). 

q# ^ic#T y<HKH«fcfSFM 113=^11 

C\ ^ 

Now is discussed the cause of this, 1 viz. the false knowledge 
about (that one) having the character of the undesirable end, 
viz. the transmigratory existence, which (all) the beings fear. 

[385] 

Cf. SP: karmavyutpattya jnanasabdo visayam api visayJkaroty 
ctad ajnanam vastu. 

cRcf cf I 

Only that, which is ever ignorance about the (nature) of the 
Atman, is false knowledge alone, since they, in the form of 
the cause and the effect, cannot be apart from each other. 

[386] 

That existent, which has not manifested itself in any form, 
does not depend on any cause other than itself (for becoming 
manifest). Of itself, it becomes manifest. There is no cause, 

(for it is) not brought in. 1 [387] 

1 Activity of any indriyas etc. which were mentioned earlier are 
not necessary for avidya or ajnana which can by itself create the 
world. Also, at the time of pralaya , activity of indriyas was com¬ 
pletely withdrawn. 


■HNhkR-sI# W: ■tdiWd ■qsfT c!£fT | 

o o o 

C\ > C Nj 
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As a king awakens from his sleep, of himself, so also there 
is the manifestation (once again) from the unmanifest of one 
that had devoured the entire (collection of) worldly things. 

[388] 

5^ 5%cf ■%!% 113=^11 

It is only in this context (sense) that there is the clear statement 
of Gaudapada made (lit. sung) — and it is accompanied by 
an example- viz. ‘As a rope, not definitely ascertained, 

[389] 


Cf. Gaudapadakarika 2.17: 

aniscita yatha rajjur andhakare vikalpiia / 
sarpadharadibhir bhavais tadvad atma vikalpitah // 

O 

Thus, this one, having no name and no form, was thus 

manifested by name and form by resorting to only one cause, 
viz. ignorance. J 39 


Here the word nama expresses what is called abhidhana *. 

In the same way, the word rupa is used (lit. enunciated) for 
conveying what is described . 2 [ 391 ] 


Namely, sabda ‘a word, signifier’. 

2 Namely, artha ‘meaning, the signified’. 


^ $*P-Tri o^|^3FTT^ | 

wht cqo^rpic^-11 w\: 


Thus, by these two ways is the master capable of the dealing 
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related to the things that have become manifest; since he is 
not (able to do so) in his own unmanifest form. [392] 

This verse clarifies the idea that namarupabhyam (dual form) 
can be related to multitude of objects created because the two 
members of the compound word necessarily signify two linguistic 
categories. 

The word asau is expressive of a name which has only general 
(character); it is uttered after connecting it with a proper 
name such as Devadatta. [393] 

This explains BUB: devadatto yajnadattah id va namasya ity 
asaunamayam. 

Cf SP: namasamanyam devadattadina visesanamna samyojya. 

In the same way, the general character of a form is expressed 
by the word rupa (and) that, which has assumed particularlity, 
is mentioned (lit. uttered) as white, black etc. [394] 

In the use of the restriction by the word eva, (it is emphasised 
that), the highest (Atman) is differentiated only by (name and 
form which have) arisen from ignorance about (the nature 
of) the Atman— (yes, only) after keeping in view the unique 
nature of the knowledge which is called oneness of collectivity 
and particularity that have arisen from that one who has 
destroyed the entire ignorance about the inner self. 1 [395-396] 
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1 Cf. verse 208 above; the thought in that verse is here clarified 
further. 


^4-1-wish I 

cTsfa ^ ||3^v9|| 

As, in the beginning, Reality which was undifferentiated, 

became differentiated as having the nature of name and form- 
so that is even today. ’ 

This is the meaning of tad idam. 

The words namarupabbyam eva are not for determining that 

o/the 15 ! ,r Semble °J thC tW ° ( res P ons ible for the creation 

“ “ the WOr,d the “anifestation 
forms ^ b ° ° f “ C ° UeCted and differentiated 

[398] 

to say that differentiation of the worldly things can be 
either by name or by form or by both of them together 

oX|%5: 1 

cT^fj II?^<^|| 

As appemance (of the things) would be for one, who was 

bZ etc*' y T reSPeCt ° f theif f ° rm and for one > b °ni 

Alt T ’ r Y “ r6SpeCt ° f Dame ( etc ')> *> also is the 
Atman (manifest) in two ways: (That is) by name and form 

° Y ' [399] 

This explains the thought in the preceding verse 
Cf. NKL: adipadena utkbatanetrasamgrahab. 

3f?llc1lcfe ^cHi frr^STi^i | 

^■MTiitai^ crf^HWFPcTTF^ ||goo|| 
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Here (in the world of things), which have only the unknown 
Atman as their cause, there is not any limit in respect of 
hearing about such things as have the nature of expectancy 
of one another * and also there is no specific order in them 
because of their infiniteness. [400] 

This verse explains why there is no mention of the number and 
order of the things differentiated among themselves. 

^hat is, being dependent on. 

f¥nfaF3 ^rnraF^ct n»osni 

O 

So also there is not any difinite process (of creation meant 
in the Sruti statement) for the reason that importance (is 
accepted only) of the knowledge of the Purusa ( = Atman); 
also in every Sruti text, there is noticed varied exposition (lit. 
singing) of the processes (of creation) 2 . [401] 

This rests on an objection, arising from the preceding verse, 
that there is no definite form of ‘creation’. 

^his mention of the Atman as Pum ( = Purusa) is significant 
in the context of the name of the Brahmana, viz. Purusavidha 
Brahmana. 

2 prakriyanam vigitih is for prakriyanam vigitayah ; so also 
samlksyate for samlksyante. SP points out: kvacid akasadika srstih 
kvacid agnyadika kvacid akramaiveti vipratipattih and also refers 
to the reason for it, viz. srstcr avivaksitatva. 

TfTfl TfTfl I 

By whichever (of the processes of creation) there might (dawn) 
on men the knowledge about the inner self; each process 
(among them) would, in this context 1 , hold good (and) that 
would not be firmly established which refer to creation. [402] 
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This verse presupposes a question: Which among these various 

✓ 

statement in the Sruti regarding creation [cf. note 2 on the 
preceding verse] should be considered as authoritative? The answer 
is implied: Not any of them, since creation is merely imagined; 
this becomes clear from the next two verses. 
x That is, in these Sruti texts. 

2 That would be contradicted by some other. 

TT^IT C# crated sfa 1180?II 

O c 

As (explained here that) there is at no time ( na kvacit) any 
possibility of origin, sustenance and dissolution (lit. loss) (of 

the world), when we resort to the primary purport (lit. function) 

✓ 

(of the Sruti passages), so will it be explained in the later 
portion as well. [403] 

^ ^ifq ^ ^7% i 

N8o«|| 

C Cm ^ ^ 

-H^ii^iuii y4d<rd^d<i 1 

ll8o<*|| 

o 

That is not born, nor is it produced; neither it kills, nor does 
it get killed; (it is only) on the part of those whose sight 
is wrapped by darkness that there is seeing (viz. the thought) 
of six modifications etc. 1 [404] 

(The word He in ‘He has entered here/ is that) for the 
explanation of which 2 there is an extensive activity of all 3 

/ / i 

Sastras— (indeed) the effort of all Sastras is for introducing 
the knowledge of the Atman . [405] 

Verse 405 presents what is expected by the word sah in sa 
esa iha pravistah. It explains yadarthah sarvasastrarambhah in BUB. 

*SP points out that the word etc. refers to the entire anatmavarga 
‘all the objects which are non-Atman\ 

2 yadartham (adv.) replaces yadarthah (adj.) in BUB. It can be 
translated alternatively as: for explaining the meaning of which. 
That is, for the explanation of which. 
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• # 

The word all signifies all the different systems of philosophy, 
Vedic and non-Vedic. 

4 NKL only refers to the Sastras of ‘Vatsyayana etc.’, but offers 
no comment. Yet, it is interesting to note Madhusudhana Sarasvatl 
on Mahimnastotra verse 7: kamasastram apy ayurvedantargatam 
eva ... tatra vatsyayanena pahcadbyayatmakam kamasastram pra- 
nitam , tasya ca visayavairagyam eva prayojanam , sastroddipitamarg- 
enapi visayabhoge dubkbamatraparyavasanat. Also see verse 408 
below. 


Mutual opposition among all Sastras (occurs) owing to (their 
giving prominence to) their own subject matter; (but) on 
account of (their) being non-opposed to the purpose, viz. 
cessation of transmigratory existence, therefore this 1 is stated 
(in the Bhasya). [406] 

1 Namely, BUB: yadartbab sarvasastrarambbab. 

^q|p-<-|qq|c}q clP-4-|Ri: ||$o\9|| 

Because activity of men is of itself for the achievement of 
what is desired by themselves, the Sastra (merely) follows that 
(lit. is only repetitive in that respect); but the knowledge 
(acquired) from that (ends) only in withdrawing (from activity). 

[407] 

The verse proceeds from this idea: While the Sastras prescribe 
various activities towards some purposes of men, they are only 
following men’s desires - they are to be performed for some result, 
which cannot, therefore, be permanent. Therefore, the Sastric 
prescriptions are in reality towards the purpose of withdrawing 
from attachment etc. 





















Brhadaranyakopanisad-Bhasya-Vartika 


135 


In the case of the Sastra(s) of Vatsyayana (etc.) also, their 
authority is unopposed owing to the reason (already) stated; 
viz. (their teaching is) for the rise of the knowledge of the 
Atman. 1 [408] 

1 Cf. note 1 on verse 405 above. 

W(: $IR4$Im<1c|c4hI I 

^ <fcdc||<j) fc(lHc|4^ lltfo^ll 

c o c > 

A man proceeding to activity by a path illumined (for him) 

r 

by Sastra, recedes from it on seeing the object towards which 
is his activity (directed) as affected by impurity. [409] 

This clarifies how Sastras propounded by Vatsyayana and others 
lead one to cessation from activity described in them. Cf. the remark 
of Madhusudhana Sarasvatl mentioned in verse 405 note 1 above. 
SP has a longish explanation with citations, to the same effect, 
viz. sastrantarany api ... brahmani paryavasyandd bhavah. 

O C\ o O 

o o i 

Even the Buddha attempts towards (i.e. preaches to bring 
about) the destruction of attachment etc., declaring clearly 
that objects of desire are impermanent (and also causes of) 
misery, and void; (and thus) he does not (attempt) for 
concealing (the nature of) the Atman. 1 [410] 

This verse shows how Suresvara views the Buddha’s Nihilism. 
That is in reply to an opinion expressed in nairatmyamargam adbj- 
gamya bbavanti muktah tasmad asav adsayena vicaryate y tra (cited 
by SP-untraceable). Also, yathaha: sarvajnavacanartho nama ksani- 
kan air a tmya dica t urarthysa tya ta tty aparijnan ena sakaiasamsaraduhkha- 
nivrttyakhyah paramapurusartha id (cited by SP). 

That is, negating the Atman. NKL points out: nirakartur 
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atmatvena tannirakaranasiddheh. 

^ AlsMSRfPi i 

W: cp?R 118**11 

O * 

All the Sastras verily hold only renunciation (of desires) as 
the best means towards (achieving) liberation and, therefore, 
one who renounces alone can find (lit. know) it; for the highest 
one is the inner self of the renouncer. 1 [411] 

This emphasises the unity of all Sastras in holding renunciation 
(of desires) as the means to liberation. Thus, any possible notion 
regarding Digambara Jainas’ opposition is averted. 

1 = SV 215. SP under this explains: Liberation implies know¬ 
ledge (of Reality). Also, the second line of the verse is intended 
to set aside the notion that (ritual) activity can be the means 
to liberation, for it has differentiation of things as its basis. 

c c\ 

Or rather, the entire Vedic Sastra is for (giving) rise to the 
knowledge of the uniqueness of the Atman on account of 

its having (only) one purport of it; so have I declared before . 

[412] 


This is another interpretation of BUB: yadarthah sarvasastra- 
rambhah. 

*Cf verse 401 above. 

RTTF#t ^ QIKqlftl acyi'Hl u 'M ^ I 

^IdlcRIddlfelcqrasil M<wqifcw 118*311 

^cd^lfcicfxn vqaifcqd 118*811 

Cm >3 

Sastras are authoritative and their authoritativeness is not from 
anything else 1 , for they are informative about the Atman that 
is not known before; so have I declared before. 2 [413] 
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(That Atman) on which there is superimposition that has the 
characteristic of the undesirable (end, viz.) transmigratory 
existence, is caused by the natural (i.e. beginingless) ignorance 
as (also by the false superimposition of) silver etc. on a shell 
etc. 3 [414] 

Supply: (than the teaching about the uniqueness of the Atman). 
Cf. Katbopoanisad 1.2.15: sarve veda yat padam amananti. 

2 Cf. verse 405 above. 

3 Cf. Adhyasabhasya (p.32): sarvathapi tv anyasyanyadbarmava- 
bhasatam Da vyabhicarati. 

lismil 

C ^ 

Indeed one might say: 1 In this world, false knowledge can 
occur on account of the remembrance of gold (which origi¬ 
nates) from one’s resorting to (some) general (characteristic 
of it) (and) ignorance of some particularity of some object. 

[415] 

^he objection to accepting the superimposition of non-Atman 
on the Atman proceeds from the following reasons: Absence of 
any samanya and visesa as related and also the remembrance (i.e. 
memory) of an object that was seen earlier. 

sn 3't>k4-4 

O 

There is in this world known (ht. estabhshed as existent) false 
knowledge for establishing the difference between two things, 
viz. that on which there is superimposition (of another) and 
that which is superimposed (on it). But 1 that 2 is extremely 
difficult (to find/obtain) in respect of the uniqueness of the 
Atman. [416] 

This argument proceeds on the ground that every superimposition 
is based on existence of differences, but they do not exist if one 
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accepted aikatmya. 

1 ca is literally ‘and’, here meaning ‘but’. 

9 _■ 

This is for sa referring to samsiddhi ‘getting established or 
known’ (of mithyajnana) in contrast with mrsajnanam samsiddham. 

tpsii I 

=%Ftc1c^rRH qgrat: 118^11 

O 

This objection is also in the case of (to be held against) those 
for whom the uniqueness of the Atman consisting in totality 
as well as severality (of things) and (also such) as has cast 
off these distinctions. In the case of both the views, (the objec¬ 
tion) is the same. [417] 


The argument is extended, i.e. directed towards also those who 
hold bhcdabhcda in respect of Reality. 

^ 5=r: I 

(The Siddhantin answers:) No. We have nothing to do with 
any matter which is set aside by this objection, on account 
of 2 (our) opinion that all the undesirable things are false 
and having the cause, only in ignorance about the inner self. 

[418] 


l ln Mayavada, the three causes of adbyasa , which are earlier 
referred to, are not accepted and therefore the objection is unten¬ 
able. 

2 That is, because of the strength in (our) opinion ... 


^ McKrClcf: I 

5cT: fayqct HI4^cc|cl: lismil 


Since here (i.e. in this inquiry) ignorance (about the knower 1 ) 
alone is to be set aside by knowledge 2 , therefore, there is 
no refutation, by this, 3 of the objection to that (knowledge), 
that being purposeless. [419] 
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lr That is, the Atman. 

^ It means: which is not apart from the knower. 

3 atah ‘by this argument’. SP: atah apraptaparamarsi (?) 

sfai clFSlfo IIB3o|| 

'N 

The objection could be (valid) in the case of those who hold 
that there does not exist ignorance apart from false knowledge; 
and ( tu ) (it would) not (be valid against) those who hold 
the (usually) unknown Atman (as Reality). [420 

^TWT^TR I 

O 

O O *\ 

Now a question is asked: How can ignorance, being a non-real 
entity, be the cause of transmigratory existence? (Therefore), 
since false knowledge is an entity, is it to be (considered as) 
the cause here (in respect of transmigratory existence)? [421] 
So also is it stated, with specific effort and with the support 
of reasoning, by even the great; viz. unauthoritativeness is three¬ 
fold 1 ? Therefore, this (objection) is well-adduced. [422] 

In this verse, the objector points out how he derives support 
for his argument from the learned authority Kumarilabhatta accord¬ 
ing to whom, unauthoritative knowledge has three forms: ajnana , 
mithyajnana and samsaya. 

! Cf. Slokavartika 2.54: 

apramanyam tridha bhinnam mitbyatvajnanasamsayaib / 
vastutvat dvividhasyatra sambhavo dustakaranat II 
SP and NKL quote Slokavartika 2.55: 

avijhane tu dosanam vyaparo naiva vidyate / 
karapabbavatas tv evarn tatsiddharp nas taduktivat II 
[NKL reads vijbane] 
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: HFrar II833II 

(The Siddhantin replies:) Tell me, if an existential entity, which 
is directly perceptible, is also discarded (by you). If it is 
discarded, what remains there and, in respect of what is there 
authoritativeness of the means of knowing? [423] 

oi^ctKdlc'WIUlHi iraifaoi-lfodl I 

^ R^tct ii838ii 

Since there is revealing (i.e. manifestation/making known) an 
object to be known by a means of knowing on account of 
its nature (or natural function) of revealing (it), there cannot 
be thought of any other purpose (or effect) of the same, be 
it superior or inferior 1 . Indeed, negating an existential object 
(is altogether impossible). [424] 

This is one more argument: A means of knowing cannot negate 
an existential entity. 

1 Cf. aparam nikrstam utkrstam vety arthah na tv aparasabdo 
’nyavisayo ’ntarasabdena punarukter id drastavyam (SP). 

fqsrn II83U.II 

o o 

Since an entity which is taken as false cannot be existent, 
how can false knowledge be an entity? (Therefore,) a statement, 
viz. that is false and that is also an existential entity, can 
befit only the great. 1 [425] 

1 This refers to Kumarilabhatta’s argument meant in verse 422 
above. Cf. NKL: bbrandjnanasya svarupabadhabbavat visayamatra- 
badhat tasya (= bhrantijnanasya) vastutvam uktam bbattapadaib. 


sft ■yciifc c pi i 

ii838,ii 
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While the cognition in a rope that it is a serpent etc. and 
also that it (rope) is an existential entity, in its own right, 
even then that (serpent) in the form of a rope is a non- 
existential entity; and that gets negated. [426] 

This sets aside the argument that a thing itself is negated when 
the wrong acceptance of another thing for it is negated. 

3WK u i 118^^11 

If false knowledge is taken as an effect, let it be told as to 
what is the cause of that. If you were to say, there is an 
existential effect and that is without a cause, even children 
would laugh (at that)! 1 [427] 

There is discussion here whether mithyajnana is some effect. 
x The second line presupposes an objector’s view that mithyajnana 
is an effect without any cause. 

gjcRccfa xf cRcHMkK-Md: 1183^11 

If (mithyajnana as) an effect were to have its cause in 
attachment etc. 1 , how could it be said to have an existent 
as its cause? Further, even a non-thing would be the thing 
itself on account of its having the form of some (other) thing 
as apart from it. [428] 

This verse considers the nature of mithyajnana either as an effect 
or non-effect. 

! NKL edition and the praUka in NKL read rogadi for ragadi ! 

Hl"^: II83SII 

It is said that being possessed of the form of the objects 
of knowing 1 that are grasped is the true nature of the means 
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A 

of knowing (and) only by the strength of that they destroy 
false knowledge ( = ignorance 3 ) etc. connected with (lit. abiding 
in) the object of knowing; not in any other way. [429] 

The verse presupposes the objection: What is the nature of ajnana 
as a real/existential means?; is it like that of any means of 

knowing?, or of any object of knowing? There is here an answer 
to the first doubt. 

] This is mananam meyakarabha vanam . 

Namely, meyakarabhavane eva satyatvam. 

It means: of the true nature of the object of knowing. Hereafter, 
the word ignorance is used in such context. 


II830II 

Ignorance etc. is all held (lit. called) as false because of its 
contrariness to that 1 . The particular form of a thing 2 is not 
understood with (or by) ignorance etc. 3 [430] 

Namely, the means of knowing; the contrariness lies in its not 
assuming the form of the object of its knowing ( mcyarupakara- 
bbavanasya abhavah)— this is explained in the second line. 

It means: the object of knowing. 

This is to say: Ignorance does not operate like any other means 
of knowing. 


^ ^ STRFTcT: I 

Again (ignorance etc.) is not of the nature of the object of 
its knowing 1 on account of its 2 stultification by the means 
of knowing it 3 , for (any) knowledge could not have validity 
except from that it has caused knowing of the object (of its 
knowing); (it) cannot be for any other reason. [431] 

This is an answer to the second doubt, mentioned under verse 
429 above. 
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1 We follow NKL reading. That means: vastusvarupam ; this 
means: real or existential entity. The explanation vastuvat satattvam 
satyam in SP suggests the use of the compound word. (And, usually, 
satattvam in this sense does not occur uncompounded.) 

2 It means: of ignorance etc. 

3 It means: of a real/existential entity. 

Verses 432-445 state that mithyajnana is removed by the knowledge 
of Reality. 

cfJKWli % I 

f# ^ ^ nsmn 

[Verses 432-436 point out, on the strength of inference, that 
moha etc. are mithyajnana.] 

The validity of productive causes is accepted (lit. desired) 
indeed (only) with reference to their own effects. (Validity) 
other than such as this would be futile and (that kind of 
validity) is not noticed (anywhere). [432] 

The first line of this verse states the Siddhantin’s acceptance 
of the reality of ignorance etc. as the means of knowing the Atman 
on account of its usefulness in achieving the purpose ( arthakriya- 
karitva). In the second, he discards its absolute usefulness (parama- 
rthikatva). 

^ct 1183311- 

Whatever thing exists on its own strength ( = in its own right) 
does not cause knowledge for the sake of another. But, 
whatever, accepted as existent, is for serving the purpose of 

— o 

another is apart from the highest (Atman) — it is not real. 

[433] 

x We accept for translation the variant reading bodhakrt noted 
in the AnSS edition, despite both the AnSS and NKL editions. 
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Of course, bodhavat can be paraphrased as bodbayukta : Also, there 
can be only one such thing, viz. the Atman. 

2 ca for tu. 

This is to declare ignorance etc. as unreal. 

^ c\ c\ 

Every thing, not dependent on not another 1 (and) experienced 
(lit. seen) by (i.e. through) its own essence is an existential 
entity . Even a small thing, having a nature different from 
what is its own, 3 cannot be imagined (as an existential entity). 

[434] 

lr rhis implies the Atman which is really the essence of the 
real thing. NKL edition reads: ananyapeksam for anyanapeskam. 

2 svamatraya, paraphrased as svatmana , refers to the all-encom¬ 
passing Atman; naturally, of an existential entity. 

3 This again refers to the Atman. 

^q4-||c}-1 oKccHcHH f5 I 
Hk'MH) 5^8RT =FcRt lismil 

O 

The (existential) thing 1 sustains itself by itself, viz. its own 
manifestation — so it is heard. 2 There is on the part of the 
Atman, the existential thing, no expectation which depends 
on another. [ 435 ] 

1 lt refers to Atman, Reality. 

2 Cf. SP: atmanah svamahimapratisthitatvam srautam id hisabda- 
rthab. 


HMIccj I 

Cv 

Therefore, (has arisen) variety in the inner self as produced 
from ignorance (and) owing to its destruction (which comes 
from 1 the awareness) ‘I am Brahman.’; there is nowhere any 
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[436] 

1 We have taken yatah as Ablative singular together with 
taddhvamsat. 


Since, on the rise of the knowledge (of the Atman), there 
is no rise (of duality) owing to (their mutual) contradiction, 
therefore (it follows that), on the removal of that (ignorance), 
there is no need (lit. expectation) of the stultification of false 
knowledge. [ 437 ] 

In the case of false knowledge also, there is the (possibility 
of) stultification owing to its congruence * with ignorance; if 
that 2 becomes stultified, when its root 3 is destroyed, what 
would false knowledge do to us (i.e. what misery will it bring 
to us)? [438] 


This verse anticipates a question in the light of the preceding 
verse: Is false knowledge never stulfified then? 

Congruence is more for tattadatmya ‘having the nature of if; 
or, this could signify tatkaryatva ‘being its effect’ also. 

It means: the congruence of ignorance and false knowledge. 
3 It is ignorance. 

o 

If (then) false knowledge and doubt accord with the form 
of the object of knowing, let it be pointed out; on what ground 
there is distinction of the two from right knowledge . [ 439 ] 


3T^TFf it ^ 1 
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d4RddciRl3SHWW:?1R II88011 

>3 

Ignorance does not arise from being a doubt, so also (not) 
from being false knowledge; since, while ascertaining the true 
nature of the two 1 , their true nature is called ignorance. [440] 

1 Namely, ignorance and doubt. 

315IIcl ^ 5ticl ciR-h*-^ I 

1188? II 

A 

That 1 , which exists when what (viz. the other ) is not known, 
would not exist when that (other) is known and that (false 
knowledge) does not exist when that (viz. the Brahman) is 
known. Therefore 3 this false knowledge is, in every way 4 , 
held (or known) as having the nature (that has) no basis. 5 

[441] 

This verse states by the method of Anvaya and Vyatireka that 
false knowledge is not an existential entity. 

1 = mithyajnanadi. 

2 = sat 'existent’, viz. the Atman. 

3 That is, by the method of Anvaya and Vyatirteka adopted 
in the first line. 

4 Cf. NKL sarvatra — sarvaprakarena. 

5 It literally means: whose form cannot be or is not proven (i.e. 
established)— i.e. non-existent. 

^ 4 % \m*\\ 

Who could ward off the existential character of ignorance by 
means of that thanks to which, viz. the existential Atman, is 
(established) the existential character of false-knowledge? [442] 

This is based on a doubt whether mighyajnana , being a form 
of the inner-self, would be a non-product (i.e. permanent) 
whether by its own nature or by being real! This verse answers 
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away the first alternative. 

XI^TT <^qr WcTja?: | 

3i°t^ ||88?|| 

€s ’S 

As the serpent seen in a rope is taken as real, owing to the 
rope, before (there arises non-discrimination (the two), so also 
this (duality) is (real) [on account of the immutable 
Atman] — thus is it said by our respectable (teacher). [443] 

The statement of Sankara; Ignorance is real, because it is based 
on the Atman.’ is established with an example. 

1 SP points out to this part in square brackets as necessary. 

3iIq-qiKnRiIa<rqi-«l T^cl: qr# sfa % ||«88|| 

The truth of the two 1 does not obtain in their own right 
(i.e. on account of themselves) and, on account of their being 
established only without thought. (The truth is) that they (do 
not exist) on their own account or on account of another. 

[444] 

This answers away the second alternative mentioned under verse 
442 above. 

1 mithyajnana and samsaya. 

[Verses 445-449 point to samanyajnana, visesajnana and smrti 
(c . verse 415 above) as not the cause of any error.] 

The Sruti states: What is absolute Reality (truth) itself first 
entered that (and afterwards, attained that which is) the existent 
and it secured that differentiation ^ on account of ignorance.’ ^ 

[445] 
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This verse refers to BU 1.4.7: tat srstva tad evanupravisat tad 
anupravisya sac ca tyac cabhavat. 

1 bbitti = bbeda (NKL). 

2 The argument is: The Sruti points to the imaginary character 
(kalpitatva) of the distinction between the Atman (on one hand) 
and ignorance and false knowledge (on the other). 

^ fas-WFi | 

And, further, false knowledge cannot be said to exist in this 
world while the three exist, for that 1 is caused only by ig¬ 
norance and not by the common characteristics and remem¬ 
brance. [446] 

This is an argument pertaining to what is said above with 
reference to the knowledge of some general characteristics, igno¬ 
rance about some peculiarity and memory of it as the basis. There 
is thus justification of Anirvacamyakhyati. 

^hat is, false knowledge. 

Whiteness, which is distinct (lit. free) from any other(s) (as) 
a common (characteristic(s)) and also from any uncommon 
(characteristic(s)), attains uncommon nature, because it is 
independent of (any) other (whiteness ). 1 [447] 

This verse points out that whiteness (in a shell), that is responsible 
for mithyajhana ‘false knowledge’, is not related, in any way, to 
sattva , jadatva etc. which are the common characteristics (among 
things, or particularly between things of the world) and also some 
particular characteristics, viz. the shell-ness, the triangular shape 
etc. As such the whiteness of the shell itself becomes the common 
characteristic between the shell and silver which is conceived in 
its place — it does not depend upon any other whiteness for this 
mistaking of silver. 
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According to SP, any common characteristic, being observed, 
cannot be the cause of error ( bhranti ). 

^ ^ ^4-K u u^id i 

Not again is this (whiteness) produced from (lit. born of) 
memory, nor does it originate from some common (charac¬ 
teristic), because the whiteness is being grasped as belonging 
to an object (lit. the region) existing before one. [448] 

This purports to deny that ignorance comes from memory. 

Thus, in what actually exists inside of a shell and is directly 
perceptible, there has arisen a knowledge which is opposed 
to that which resembles silver and is born of non-knowing. 

[449] 

This is reaffirmation of the statement: There is ignorance as 
regards this ( idam ) in the cognition: ‘This is silver.’ ( idam rajatam). 

Verses 450-465 discuss how other khyitis are unreasonable, thereby 
confirming the correctness in holding the Anirvacanlyakbyati. 

3T5IcTJSi Tfci Tfai 5jpj cll^Id TJUTfcl I 

° O rs > 


Now, (the following) is stated for them in whose opinion this 
knowledge is not directly perceptible: ‘On what basis did this 
knowledge (having the form) ‘This is silver/ arise in the (object 
which is) 2 i shell?' [450] 

The purpose of this verse is to show that the opponents cannot 
hold ignorance ( bhranti ) in respect of ‘This is silver.’. 
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^ 5^RI: ||8*?II 

O C 

A thing which has some specific form, region, activity 1 , time 
and property", cannot be understood (as silver) unless from 
ignorance about a shell; such a thing (as described) cannot 
be established by another. [451] 

The argument is: Even if it were granted that the false knowledge 
‘This is silver.’ was produced by a similar/common characteristic; 
such an one cannot be established by the opponent. 

1 Iha = cesta (SP, NKL). 

Each of silver and shell has its own specific properties ( vastu - 
dharmas). 

^ ^nSTKiW-W | 

SSlMsd: 118*311 

O 

This cognition, 1 viz. (this) shell is silver, is one that arises 
from some particular (lit. uncommon) properties and not caused 
by general (lit. common) properti(es); because (that) is not 
established. 2 [452] 

1 vyapadesa - pratyaya (SP, NKL). But it could better be: This 
mention of that shell as silver arises from ... 

"It is possible to treat the two lines as two different sentences. 
Thus: Cognition (of any particular thing) arises from ... properties. 
(Therefore) cognition such as ( adi ) ‘(this) shell is silver.’ does 
(not arise from any other cause), on account of its being unknown. 
Cf. atrapi purvardhan nahanusahgah (SP). 

^ ^ <Mdl cbdl ^1M d^l^id l 

o c 

^ ^1H'H|cpKqc c rdf^ld ||&^3ll 

Further, there are here 1 no properties belonging to silver. 
Whence then would there be the knowledge having that shape 
of it? Indeed, without touching (lit. embracing) a shape, there 
is nowhere any knowledge having a shape. 2 [453] 
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A In the cognition of a shell as silver. 

2 This has a reference to the sense-organ assuming the shape 
of the object of its knowing (visayakarabhavana). 

o o ^ 

«l€l4q t'Hla4ci: 118^.811 

o c 

This (cognition) is not dependent on an object of memory 
since it is related 1 to a shell, for memory arises only in intellect 
and does not touch (lit. embrace) any external object. [ 454 ] 

*That is, a basis in. 

4 sfa qRuiiJ-i i 

O 

And (we say), also those who say that (the cognition ‘This 
is silver.) is a modification (of intellect) arising from some 
property etc. (have to hold that) in the case of right knowledge 
also, there is similarity (of the modification of intellect) and, 
that being so, there is want of satisfaction . 1 [ 455 ] 

"That is, satisfactory explanation. 

5«i' TTcf: I 

W JWcJ-HWlRl ^d^HUdlspEW 118^8,11 

^ C\ 

If it is held that it is an object that is obtained in the past 
which is within the purview of memory; then (we say that) 
it is not known as having the nature of (the thing of) the 
past; for (in that case) the knowledge of (the thing of) the 
past is baseless . 1 [ 455 ] 

To say that it is the knowledge of the thing of the past would 
have no basis in a shell/silver in the past. 
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is a shell/. 


[464] 


^TTcTT 5*5 <:hI$iH) ^ 4 hRi* 118^11 

Nor do we ascertain the difference of memory 1 from direct 
perception on account of the destruction of its object. There- 
fore, memory does not touch the object. 


Memory here signifies false knowledge ( bhranti ). 

elicit ^ ^ 118^^11 

pll^pcp^|4-ild ^Mcb ! 

[Verses 466-475 seek to establish ajnana as apart from mithya- 
jnana.] 


Even after the apprehension (of a thing as) another by 

one who is seeking to know (the nature of it) - is denied/ 

declined, there (still) remains an obstacle (of that desire 

to know...) and it is not proper (that there remams) the desire 

[466] 

to know. . . , , 

Indeed, one obtains the right knowledge when one is told 

‘This is a shell.’; even without the denial of wrong cognition 

c -i . I 467 ! 

of silver etc. 


In the AnSS edition the verse begins with kim tu ... But, in 
the NKL edition and the Brhadaranyakavartikasara, it begins with 
kim nu. We follow this latter, for that yields a better construe 

and meaning. . 

1 tavato vyavadhanat is very cryptic! This suggests the necessity 

of knowing the real nature of the thing (vastuyathatmyajnana). 

2 It means: cognition of a thing to be otherwise than what it 

is. 
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f? cr^ISFT 118^11 

o ° 

(Indeed) they would not (be able to) see the sky, which has 
the hue of a petal of a blue lotus and is devoid of (any 
characteristic) common or another. 1 They do not see them 
owing to the absence of the three, for the triad is not verily 
an object of the eye. [468] 

* samanyctara could be samanya and viscsa , but the force of 
irayasattva reminds one of samanya , viscsa and smrti mentioned 
in verse 405 above. 

^ cm i 

Torci) HH|yL|o^|sq fas-yWHITcf « II8SAII 

Similarly, there occurs even without this triad (the knowledge 
of) the sky having a division into quarters, the movement to 
the east in the case of the sun and (this universe) full of 
variety in a dream. \469\ 

The argument is: All these three arc cases produced by igno- 
rance; not by the three mentioned above (or in verse 405). 

TTct wrat Wf 5jfe )C bl5lM-Mc| g I 

O ' s 

Since this is so, therefore it should be accepted that the 
knowledge of the shell itself 1 is the cause of the wrong 
cognition (of it) as silver etc. this on the strength of 
reasoning (so far adduced). l 470 J 

This concludes: ajnanam eva bhramakaranam. 

1 tu for cva. 

5fa faROTT M8V9?|| 

As in your opinion there is (accepted) a rule that the activity, 
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knowledge 1 etc . 2 are the cause of wrong knowledge , 3 even 
while there is not any specifc (one/two) among the common 
characteristics) ; so also should it be accepted (by you, in 
the same way as that obtains in my opinion). [471] 

Knowledge stands for memory or experience in the past 
(referring to silver that was seen earlier). 

The word etc. refers to the desire for having silver (and the 
like of it). 

3 r ■ i * 

^This wrong knowledge is ‘mistaking a shell for silver’. 
samanyadyavisesa not any specifc among samanya , ajhana 
or smrti which were disucssed earlier; cf. verse 447 above. This 
leads to the acceptance of adrsta as the cause for mistaking a 
shell for silver and not for an elephant. 

What does only whiteness do in preference to knowledge of 
greater similarity? Does any other property, even though 
existent (there), remain inactive towards its own substratum? 

[472] 

The purport of the verse is: Why does only whiteness in a shell 
cause the error?, why not any other property which is (or, can 
be) similar? and why is there apprehension only of silver? and 
not of anything else? Therefore, the Siddhantin also can hold 
likewise that only Dharma (etc.) can be the cause of ajhana. Such 
is the thought in verses 472ff. 


cfj; | 

fcHl ||$v93|| 

(Tell me) again, what partiality (or particular inclination) is 
there of whiteness towards silver, despite its connection with 
many (other) objects, (and) without any reason? why should 
not a crane cause the wrong cognition? [47 
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This is an illustration of what is stated in the preceding verse 
in general terms. 

^1 ^TTcT: 

Be it a common or particular property of a thing, it is not 
sufficient for (lit. capable of) for giving rise to a cognition 
(lit. an effect) other than producing the shape of the thing 
itself; therefore, there would not (arise) the memory of silver. 2 

[474] 

This is one more reason why samanya etc. do not cause error. 
! That is, in common with another thing. 

2 What arises is ignorance about the real nature of the shell. 

dispel % | 

o o o ^ 

Cognition, which has a shape (of the object of its knowing) 
does not indeed, in this world, put into the intellect of the 
knower a thing which is not in the vicinity (of him) 1 ; (if 
it were otherwise) there would follow the contingency of all 
shapes (appearing in his intellect). [475] 


This is one more reason why silver, existing in another place, 
does not cause the error of shell-silver. 

1 There is no impression ( akara ) on the intellect of a person 
of a thing that is not present before him. 

cRd r i: I 

c o > 

T hat (thing) whose existence follows from ^ its dependence 
on the existence of some other object(s) should be false like 
in the case of a rope-serpent and two moons. 2 [476] 

This and the next verse state that this world is false ( mithya ), 
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since the cognition of its existence depends upon the acceptance 
of cause-and-effect relation. 

*It literally means: is established by. 

As silver in a shell depends for its cognition (in other words, 
for being an object of someone’s cognition) on a shell and is, 
therefore, false, so is this world false because it depends on the 
Atman. Or, the moon is only one, but owing to some defect in 
the eye of one, seems to be accompanied by another. Cf. also 
Adhyasabhasya (pp.32-34): suktika hi rajatavad avabhasate and ekas 
candrah sadvitiyavad iti. 

C\ > 

Whatever, viz. a knower etc., (is understood here) has orig¬ 
inated from the cause, viz. ignorance about the inner self; 
(but) that is, as (shown in the illustrations) before, false since 
there is mutual dependence of them for their existence. [477] 

1 This is a reference to rajjusarpa and dvicandra in the preceding 
verse. 


54 fRTR: yfdUlfed: I 
^ wra ii8^m 

O 

This transmigratory world is explained to be having the nature 
of superimposition (of certain things and properties) on the 
Atman and it does not stand to reason that this superimposition 
is without any cause. [478] 

This introduces the discussion of BUB: yah karanam sarvasya 
jagalah. 


d^l^d^OT SI: d>KU||4dl4d I 

' = R 118^11 

Therefore is made (lit. uttered) the statement yah karanam 
...in order to explain the cause (viz. the superimposition of 
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that). But (the objector asks:) In the statement yasminn avidyaya 
... (the nature of) the cause is (already) stated. [479] 

The verse contains an objection: BUB contains repetition, for 
already the sentence yasminn avidyaya ... has explained what is 
now being introduced in yat karanam (these are two successive 
statements!) — the first is explained in verse 414ff. 

3T5ira 3n?rn tspra: ^ n 

O "N 

Since this is so said (now) once again, with the apprehension 
about the theory of Pradhana (as the origin of this world), 
(therefore, it should not be considered as repetition). (The 
correct view is:) The unknown Atman is the cause of this 
world and not the three gunas. [480] 

This explains why one should not entertain the idea of repetition. 

o o 

$4H4)cjiq ^jidl cfcl: ||#c;$ui 

He 1 himself will say about this matter later 2 on the basis 
of the Sruti and also of reasoning. There is no cause (of 
the world) other than this 4 . [481] 

J This is Sankara, the Bhasyakara. 

2 In the Madhu Brahmana etc. 

SP cites: atmana akasah sambhutah (Taittiriyopanisad 2.1); 
etasmaj jayate pranah (Mundakopanisad 2.1.3); yah sarvajhah 
sarvavid (Ibid. 1.1.9). 

4 This refers to the Atman. 

o 's 

(Since) it is stated (in the Bhasya) yadatmake namarupe that 
the two are of the nature (of the products) of ignorance, 
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therefore, (the knowledge of the two) is not authoritative 1 
like (that of) silver in a shell etc. [482] 

This explains BUB: yadatmake namarupe salilad iva svacchat 
malam iva phcnam avyakrte vyakriyate. 

*SP points out the purpose of this word as badhyata ‘liability 
to be stultified’. NKL explains this as badhyatva. 

*T <t>K»llfac|c4Rd Wf | 

118^311 

In this world, there nowhere abides an effect apart from (lit. 
beyond) its cause. There is a statement of the reason, viz. 
‘from waters’ (which is) expressive of the state (of the world) 
as non-distinct from its own cause. [483] 

This is the purport of the illustration in salilad iva ... 

diddd ^ trafa dd^Mmdd^ I 
5RqraWJi 118^811 

O 

The nature of the thing 1 is not by itself sufficient for the 
removal of ignorance (about it) unless it has taken (the support 

s 

of) an authoritative means (viz. the Sruti statements) for 
establishing that it is existent. [484] 

t * 

This explains the meaning of BUB: yas ca tabhyam nama- 
rupabhyam vilaksanah svato nityasuddhabuddbamukta- svabhavah. 

1 Namely, the Atman which is nitya ...; but buddha— bodhaikarasa 
(having only knowledge as its essence) though it is, it by itself 
cannot remove ignorance. 

||8^ll 

o 

Because this itself has knowledge as its essence 1 , it is pure 
and is without duality in it“; for, in this world, association 
of a second is a bringer of impurity to one. [485] 
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^ee the note on the preceding verse. 

2 SP notices a variant reading ... suddham ato ’dvayam (not 
noticed by the AnSS edition). Following that, the translation would 
be: ‘Because ... pure, and therefore, without duality.’ But that hardly 
serves any better purpose, asaddvaya literally means: that in which 
there is no pair, i.e. which is (one) without duality (in purport). 

o 

In respect of the Reality which is thus explained, there cannot 
be its associatin with duality (lit. a pair) except without 
ignorance. 1 Therefore, the statement for the denial of impurity 
(follows) from (the statment of) the denial of ignorance about 
it. [486] 

^hat is, such association can be only when there is ignorance. 

C 'N C\ 'S 

TFfccn ^V\\ot{ ||gc;v9|| 

o 

It is not possible to entertain (that there exists) in the inner 
self (the group of what are called eight states, viz.) isvara 1 , 
Unmanifest, Prana, Viraj, element(s) 2 , sense-organs 3 etc. 4 , 
without (having the support of) ignorance. [487] 

This is based on an objection: How can one deny duality in 
Reality ( = Atman) whose eight states are mentioned in the Sruti? — 
such is the view of Bhartrprapanca. 

According to Suresvara, the eight forms are (l)Isvara, (2)Avya- 
(3)Prana, (4)Viraj, (5)Bhuta, (6)Indriya, and the remaining 
two (not mentioned). Regarding this, SP describes in 1.3.314 or 
1.4.1043 that they are saksin , ant ary am in, a\yakrta , daiva, sutra, 
v * r &ji jati, pinda. SP refers to the relevance thus (as given in the 
notes): Isvara = antaryamin/saksin, indriya = daiva, prana = sutra, adi 

—jati, bhuta( — vyakti) — pinda\ thus is Suresvara’s enumeration justi¬ 
fied. 
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But NKL enumerates in a confusing way as antaryamin, sutra, 
viraj, visaya, buddhi, manas, indriya , sarira (in 13.314) and avyakrta, 
antaryamin , sutra, viraj, pin da, deha, indriya, antahkarana , visaya 
(in 1.4.1043). Even considering the explanation as given in the 
notes below, some vagueness remains. 

! SP points out: Isvara is for the inner self and the witness. 
But cf. NKL,: jagato ’ntah sthit\a niyanta 'the inner controller’. 

This stands for the world in the form of Tanmatras - 
bhavanayogya vyaktayah (SP). 

3 That is, deities (SP). 

4 The word etc. stands for jati (SP) but sariravisayasamgraha 
(NKL). 


V 

Even a clever person, (when) with the vision of the true nature 
of the inner self, would not (be able to) see that 1 , (for) the 
knowledge of the outside world of objects, (which arises only) 
after giving up the knowledge of the inner self, cannot be 
right knowledge. [488] 

Namely, the world in its eight forms, as understood above 
in the preceding verse. 

ny=;Hil 

O 

And it is stated in Vedanta sentences (such as) parahci khani 
with the purport 2 that the thing (called) Atman 3 is to 
be known only by one means of knowing, viz. (seeing it as) 
the inner self. [489] 

This verse presupposes an opponent’s argument the knowledge 
of the inner self occurs through the help of external sense-organs 
since it (viz. the inner self) is described as knowable from all 
experiences (sarvapratyaya vedya ). 

1 Kathopanisad 4.1; cf. verse 180 note 3 above. 
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2 satopam = satatparyam (SP). 

3 This is the inner self. 

^qrKq<jo(cRri q rT J-)Hd: ||tf^o|| 

O O 

It is possible to state that the Atman, which has of itself 
given up duality, has (a means for knowing it) which is opposed 
(to the Sruti) only on the strength of the boon of Vaisvanara 1 ; 
but not on the strength of an authoritative means! - [490] 

^This is an oft-mentioned fact about Bhartrprapanca. He is said 
to have obtained a boon from Agni Vaisvanara for excellent know¬ 
ledge. Cf. our book [Vol.2:1988] p.25 for vaisvanaraprasadat 
SP states that this is jeopardizing Bhartrprapanca. 

<sj6?-d ^cfd: | 

5 # ^kdlRHIlfddl ||*mil 

Because that highest Atman is ever pure, having knowledge 
as its essence, and, of itself liberated, it is therefore to be 

ascertained (to be thus) by one who respects that authoritative 
statement of Vedanta. 1 j 491 j 

l NKL points to sentences such as ... na lipyate lokaduhkhena 
bahyah. (Kathopanisad 5.11). 

The great Lord , even though of such nature, was (yet) igno¬ 
rant (lit. not enlightened) about his own nature (and therefore) 
became the cause of creation of name, form etc. [492] 

SP points out the significance of the word mahesvara\ srastuh , 
samhartus cabhcdam abhipretya mahesvaragrahanam. 
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• • » 

O c CN -V v M 

Bringing out the nature of the mutually very much opposed 
(cause and effect) in words sa esa also, (the Bhasyakara) 
declares that the creation of the mutually opposed things has 
only ignorance as its cause. [493 

^ o 

By the statemnt vyakurvan ... is declared that (the highest 
Atman), though knower in its own right, entered the effect 
(lit. products) beginning with the Brahman and ending with 
the blade of gross on account of its association with darkness. 

[494] 

^lldl4: TOfecb I 

O CN O ^ * 


That unknown thing, which was earlier spoken of, in consonance 
with one s own experience is mentioned by the pronoun sa, 
owing to its capacity to refer to the thing under discussion. 

[495] 

<:qcpi4t^: \\%%^\\ 

Having referred to (the highest Atman) which was of the nature 
of the essence of the unmanifest, this one is (now) called 
( = referred to) as esa on account of its direct perceptibility, 
abiding as it is in its own effect, in that form (i.e. still 
unknown). [ 495 ] 

^ ^ iHcfoi: ^'Mic c P^ u i’dHqd IIB^v9|| 

(An objection could be raisedi) Thus, since there are two 
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things of mutually opposed nature and also because they have 
the forms of non-duality and duality, how could there be the 
reference sa esah which is like (the reference) ‘a black-ser¬ 
pent’? 1 [497] 


*In the word black-serpent we notice its two elements: black 
and serpent in samanadhikaranya ‘referring to the same substance’; 
therefore the question is: How could mutually opposed qualities 
obtain in one and the same substratum? That is, it is impossible 
to hold the identity of sah and esah. 


Met: cjil4 cM wfcR ^>Km I 

fspdsit 5^ II8SRI 

o o 


Because of the maxim which has been already stated, viz. that 
the effect is not different from the cause, nor is the cause 
different from the effect, there is not any contradiction (in¬ 
volved) here. [498] 


$fr3R I 

bn qwRmi nsmii 

C o > 

For the one to do who has not known the true nature of 
the thing 1 there is nothing difficult. For example, one would 
see the sky as painted with blue just like a blue piece of 
cloth. [499] 


Here is an answer to the question in the preceding verse. 

i — 

Namely, the real nature of the Atman. 

nvtoon 

C\ O 

Such (lit. this) specific vision of (what is) proper 1 and (what 
is) not proper would be (possible) in dealings which involve 
the use of various means of knowing; (as against this) there 
wili be no such vision (lit. expectation) in dealings (based 
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on) ignorance, since they have proceeded from only imagi- 
nation. [500] 

Namely, the thing in its real nature. 


O O 


In order to confirm (establish frimly) what is thus 1 stated, 
this reason is (now) stated (in the words) pravistah ..., for 
there is here 2 association of darkness (i.e. ignorance) which 
is only a appearance of one’s own inner self. [501] 


1 • 

That is, in the statement with the samanadhikaranya in sa esah 
(noted above). 

2 This means: in respect of parasya pravesah. 


By the statement brahmadau ... 1 also is stated the entire (group 
of things) that has an origin (lit. birth) 2 and (the word) dehesu 
is stated (lit. expressed) for (referring to) all the properties 
of transmigratory existence . 3 [50 


This verse has a reference to BUB: brahmadistambaparyantesu 
dehesv iha karmaphalasrayesu asanayadimatsu pravistah. 

1 This stands for brahmadistambaparyantesu. 

2 This clarifes the word iha. 

•y 

This is for justifying the plural for dehesu. 


So also is stated in the sentence brahmadistambaparyantam 
dehesu , that the relation of action and result (lit. fruit) can 
exist only in the case of bodies and not in the Atman. [503] 
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||y.o8|| 

• >9 >9 


By the expression pravista is conveyed the uniqueness (of the 
Atman and) the relation of the principal and the subordinate 
(in the case) of those that have (the various) forms (of the 
inner self 1 ), viz. wind, 2 intellect, 3 eye, 4 body, 5 etc. owing to 
ignorance about the inner self. [504 


1 These are the limiting adjuncts of the Self. 

2 This is Prana, the limiting adjunct of the Sutra. 

3 This is the limiting adjunct of Hiranyagarbha. 

4 Eye stands for all sense-organs. 

5 This stands for individuality, activity etc. 

^ tRH#} ycWcelHHifd: I 

The highest Atman, who is not associated with characteristics 
of the inner self, does not push ahead what is external. Indeed, 
here (in worldly existence), the Atman does not see the non- 
Atman without having resorted to ignorance. [505 

31lc^l:?IHJ-R'Sra dsl—IHIc^^SWR IIV.o8,|| 

As there is no awareness (lit. seeing ) of a thief etc. without 
having developed (i.e. resorted to) ignorance about a pillar 
(etc.), so (also) there is no seeing of the non-Atman without 
(the Atman) having been enveloped by ignorance. [506 


This is strengthening the thought in the preceding verse by ar 
illustration. 

^Hif*-cidi 5*j srarft ^ srara i 

Hlkfc<w4cc||<*VM<ilfe<=ld lHtovs>|| 

This transmigratory being (viz. the inner self) would in sleep 
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come to have only a remnant of the quality of the one by 
whom he is accompanied, since there is the cessation of activity. 
(This is so) because he is a product (lit. effect) of that (i.e. 
him), in the way as a pitcher etc. (of clay). [507] 

This is a very cryptically expressed verse! The illustration in 
it is also somewhat strained. A pitcher made of clay retains the 
qualities of clay. In the same wav, a transmigratory being, a product 
ol the Sell, is in sleep inactive and yet retains the capacity (really 
that of the Self) to know. Thus, though related to the Self as 
its product, it is non-distinct from it. 


^ ^ h^o^h 

O ^ o 

That entry, (of the Self), viz. really the semblance of its own 
nature, which is rooted in (lit. based on) ignorance about the 
inner self, would be the same in (the case of) its products 
also, (viz. those) which have the form of wind, intellect etc. 

[508] 

Read SP: na cabhasasyabhasino ’nyatra sattvam ity aikye pra- 
vistasabdah paryavasyatlty arthah. 

^bdt^Hlqcp cp4t^T||qcp4H ||^o^|| 

[There now follows a description of the various products of the 
Self's entry into the manifest, the inner self.] 

Like (the mixture of) milk and water is the form of (the 
Brahman that has become) the Sutra; it is possessed of (the 
capacity for) knowledge and action, it is residing in an agent 

and yet immutable and it is residing in activity (also) and 
(therefore) unsteady. 1 

SP: adyantavat ‘having a beginning and an end’. 
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o > c 

1 

From that there comes to be produced the one who is of 
the nature of the knowledge (and) who has the nature of 
the activity; (the one) whom they 2 call Hiranyagarbha, the 
material (cause) of the various notions of the world. 3 [510] 

This presupposes an objection: Since Hiranyagarbha is without 
any gross body and, as such, devoid of absence of sentience, the 
Upanisadic sentence hiranyagarbham pasyata jayamanam ( Maha - 
narayanlyopanisad 8.12) is contradicted! In other words, it cannot 
be said to be born from the Supreme Self. 
tatah stands for ajnatat paramatmanah. 

7 _ ' 

SP states: These are Sruti and Smrti. 

Hiranyagarbha (or Sutratman) is the cause of the manifest 
effects; cf. SP: karyalihgakam anumanam sucayati. 

"N 

This shining one , the maker of deities, after having resorted 
to the status of Viraj 2 , and (there) being possessed of the 
differences such as regions, earth etc. 3 , he is called Viraj. 

[511] 

*For this translation of deva, as ‘shining deva' cf. Gauda- 

padakarika 2.12. 

2 

The status of the gross world (sthulaprapancatmaka sthana). 
3 This refers to Agni, sun and others. 

cT^TT ^ TFWlf 5^ ^7% I 

o o 

To that effect there is seen the text of a Mantra, viz. agnir 
murdha (and the various) deities which are born of his 
egc* (are) just his material (for creation). [512] 
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1 Mundakopanisad 2.1.4. But SP refers this Mantra to Smrti — 
cf. Vayupurana 1.9.112: dyaurmurdhanam yasya viprah stuvanti. 

Cv ^ 

Cs 

The differentiation of the beings originating from him, viz. 
the elements and also those having the form of embodied 
beings, which are mentioned earlier, is indeed owing to 
ignorance, desire and actions. [513] 

*See verses 504 and 508 above. 

2 Or, on the basis of. 

C\ o c -s 

Having created by his own power this universe beginning with 
Sutra up to a tree, Hari 1 , the Atman, who has only one 
helper in his own semblance, entered into that (creation) itself. 

[514] 

1 This reference to the Lord as Hari = Visnu is an indication 
of the effect of popular Vaisnavite religion on Suresvara. 

ll«.?«.|| 

O 

[In verses 515-528, there is a discussion if there is involved a 
self-contradiction in the Upanisadic reference to the creator’s enter¬ 
ing into the creation.] 

(There is an objection:) But, indeed, it is said before that 
the world became manifest of itself, as understood to Imper¬ 
sonal Absolute construction. How then suddenly there is men¬ 
tioned the agent of the activity (of manifesting it)? 1 [515] 
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Similarly, in idam (jagat ) vyakriyata it is meant that ‘it became 
manifest’ (of itself)’. There was no need therefore of the mention 
of any agent. But there is a reference to an agent of that creation 
now! Therefore, the objection has been raised. 

LRIc-m: ^ I 

wire# 

So also, the entry of the highest Self does not follow logically. 
(Thus) since that one 1 is not relevant (in the context of the 
creation), therefore he is not the one who enters. 2 [516] 

This is the additional part of the objection. 

^his refers to the agent. 

2 That is, who can or should enter. Not also, into the discussion! 

^©W^FreicTRl I 

(The Siddhantin answers:) This is not a fault. Because it was 
intended 1 to refer also to the highest Atman (as the origin) 
of the unmanifest world, therefore the role of the controller 
etc., which is objected to, is mentioned here. [517] 

! SP points out: There was in the Impersonal Absolute con¬ 
struction stress only on creation; there was not the mention of 
any controller etc. of the same. Yet that was implied. 

^[©gnfasiFR i 

c o 

(And) because the word avyakrta is heard as referring to just 
one substratum (expressed) by the expression in the word /dam, 
therefore, in this context, the meaning, as already stated, is 
reasonably understood. [518] 


WERT 5TFF£tcrcsra«TT IWmi 
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As we now determine that this world possesses many varied 
forms such as the controller etc., so was it (determined) then 
(i.e. in the initial stage) also. [ 519 ] 




For the reason that (there followed) manifestation of name 
and form etc., the unmanifst witness, all alone, was (the cause) 
for the concealment of the formerly manifest, the one with 
whom the witness this world became manifest. [52 

^^qcqicH^ ^qifq^ka: 


Because what is to be entered here is to be mentioned as 
apart from the witness of this world’s origin, sustenance, 
destruction and dance, therefore, the highest (self) alone would 
enter that. [521] 

Read SP: saksino bhedena srutam drstam va yad avasistam tasya 
sarvasya pravesavisayantarbhavat paratmaiva jagati pravesta. 

11^3311 

And it is seen that in this world the employment of words 
proceeds from some (particular) desire to state (something), 
as, for example, (in the employment) of words, village etc. 1 ; 
so also let it be understood (i.e. concluded) here. [522] 

lr The word etc. signifies cities etc. (NKL). 

^ cm i 

cfqFq^K^q 5HK^q cfqpq^qq | 

cT$}tV|^fqqSllfq oXfi'cbdlo^lcp^l^d: ||^3tfl| 

c c 
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In this world, a (place of) residence and a resident are both 
expressed by the word grama; so also here by the word jagat 
is to be mentioned in some places (or at some time) only 
the Atman and at other(s) the non-Atman. Thus, there is a 
desire to mention by the Vedantic statement both vyakrta and 
avyakrta. [523-524] 

^ 51ISfF^=f I 

cii^4l liy. 3 y .11 


Where it is intended to express principally a thing, which is 
liable to destrtuction etc., there the expressed sense is only 
the non-Atman, with the inner self as its subsidiary. [52 

pK: ipt -m I 

Sk^nct-ilqc^ era fiTnfasjHci: Iiyys,!! 


And where the non-gross, unborn, ageless (and) pure one is • 
stated, there is the desire to express there only the inner self 
as the expression of the object of knowing. [526] 

3Uwmic^s^i$cj fsrsrSTT *1^9% liyyvan 


And, further, where there is expressed the world both as 
unmanifest and manifest, there is understood a desire of 
expressing (both) what has the meaning of the Atman and 
what, the non-Atman. j 52 

Sl^elecicl: I 

^T5I®^1 qroi: TfqRcT: Iiy3r;|| 


Further, from the statment yan mad anyat 1 (it is understood 
that) the highest Atman is meant therefore, there would 
be reference made (only) to the highest Atman by the word 

sah - [528] 

! This is BU 1.4.2. 
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2 Or, principally intended. 

Now follows , up to verse 633, a detailed discussion about entry ’ 
of the Atman into the manifest. 

^ u<mn 

O ° 

[Verses 529-548 state the prima facie view: It is the inner self 
(Jiva) that has entered the manifest.] 

(There is an objection:) How indeed does the Sruti declare 
the entry of that existent thing, viz. the Atman, for the true 
nature of it is that it is not differentiated 1 from (any other) 
and not followed by 2 (any other)? [529] 

l lt is not distinguished ( avisesa ). 

2 That is, not similar to ( asamanya ). 

3W|oIN£ XJ# I 

o o 

(We ask this) because (we notice that) it is possible for a 
person (who is) limited (in size) to inhabit an (earlier) 
uninhabited house, not by the sky which has the opposite 
property. 1 [530] 

Namely, which is unlimited in size. 

Tfsn TRTHi hR u ii44cI: j 

\m%\\ 

If it is held that like the entry into stones etc. that is possible 
for the serpent etc. 1 on account of (their) being the modi¬ 
fication of elements which have entered into all things, (it 

is possible for the highest Atman to enter into all things). 

[531] 
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lr This refers to the then-accepted belief that a serpent could 
be produced in a stone as a modification of the elements that 
entered into it from outside it! 

3^TR: mRum-Hcchc^mI^: IIR?RII 

(The answer is:) The statement (that the serpent entered into 
a stone) is made by the word sahaja in order to establish 
the two as existing apart from each other — (this) for the 
reason that the stone etc. are (one) modification (of the 
elements) and the serpent etc. are modification (of another 
modification). [532] 

MR U IW: feWfeW: MR??II 

It is noticed that waters which are inside 1 have their modi- 
fication outside; so also are noticed substances which have 
the characteristics of insects, serpents etc. (inside some others). 

[533] 

This points to the modification of the five elements into serpent 
etc.; and implies the entry of the highest Atman into beings by 
assuming the form of the inner self. 

^his refers to the waters inside a coconut, a modification of 
waters. But we feel that the illustrations are not wholly apt. 

^ ctcWR ||R?8ll 

o c > 

(The objector persists:) Because here is stated that one, who 
has not developed any other 1 properties, has entered into 
a product like a man that enters into a house built by 
himself. 3 [534] 

*This is literal translation of dharmantara ; but it should not 
be forgotten that the highest Atman has no property. All that 
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can be understood is: It, of its own accord, wished to create and 
did create the world. 

Namely, creation. 

This refers to the voluntary acceptance of the limiting adjuncts 
by the highest Atman. 

o o 

c > O 

3Hqidl-M?TO: 3T qMWfad l|V(.3&,ll 

o o > 

As (in the sentence) ‘A man, having eaten (his meal), goes 
to a town/, the agent of the two actions of eating and going 
is but one unchanged man, at two different points of time, 
so also has the all-pervading Lord, after having created this 
entire universe, entered into it later, not being possessed of 
any other properties; not indeed like a serpent into a stone. 

[535-536] 

This has a reference to tat srstva tad evanupravisat ( TaittirJyo- 
panisad 2.6). 

q^ldM^d 11^3^11 

C\ 

Also, there is no going to any other place by leaving an earlier 
(occupied place on the part of) the existent thing (viz. the 
Atman) which has not a body that is limited and which is 
of the nature of what is without any parts. [537] 

Tra WIWTRTg -Hlcldc): CRT: I 

^3ddd n^dii 

If it is held on account of the Sruti statement about its entry 
(into the world) that the highest Atman comprises/has parts, 

that also would not be so, for that would be in contradiction 

* 

to the statement in the Sruti; [538] 
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Hfd Ha lid I 

%TTO7SWM ; w '„ 


also because, in the case of the Atman, there is the denial 

(lit. concealment) of all properties which can be conceived 

by manas , as it has been several times 2 (declared in the 

Srutis, for example in) divyo hy amurtah purusah 3 , and neti 
neti . ' 


Or, understable for manas. 

“It literally means: not once. 

3 Mundakopanisad 2.1.3. 

4 athata adeso neti neti (BU 2.3.6); 
(BU 3.9.26; 4.3.4; 4.4.22; 4.5.15). 


sa esa neti nety ity atma 




lit ,h V , bC f r ed 2 Let the entry of the hi 8 hest Atman be 
like that of the reflection of the sun. (To this we say) This 

is not in accordance with reasoning, since the union as well 

as the separation (of the highest Atman) have the character 
ot the unreal. 

( 540 ] 

^fdM-t-sen <4311 5*7 cf^ *3 IcdiJ iiy.g?n 

inTh/ th [ S ° f the reflection (° f sun) is noticed 

hat with whom (there is a) contact and from whom (there 

its) separation. (But that is) not reasonably acceptable here 2 . 

( 541 ] 

^That is, in this world. 

inJ h S elf meanS: ln feSPeCt ° f the Cntry ° f the Atman into the 


■q*-«iMm?7zncr i 

||<<tf3|| 
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If it is said that (the entry of the highest Atman into the 
inner self) is like the entry of properties into a substance, 
(then also, we say:) No, because of its not needing any sup¬ 
port . 1 It is reasonable to hold (the entry into substances) by 
only properties which have a support in (lit. are dependent 

on) only the substances. 1^1 

That kind of entry by the Lord cannot be held reasonable, 

for it has his independence. [543ab] 

*Or, its non-resorting (anybody else). 

trq ^cj$cK 11^.8311 

(Also) in (such phrases as) esa sarvesvarah, the independence 
(of the Lord) is heard many times (lit. not once). [543cd] 

If (it be said:) The entry (of the highest Atman into the inner 
self) can be like that of the seed (into the fruit). (We say:) 

It also is not reasonable, for that would involve contingency 
of having properties of such modifications as birth etc. by 
the thing called Atman. l 544 J 

ScRTt s(p>Tt 5*pP: ^ ll«.H«.ll 

From the Sruti statement of denial of the six modifications 
of the gross etc. also (it follows that) the entry of the Brahman 
(into its product) is not ever unreasonable like that of the 
entry of seed etc. into the fruit (etc.) [545] 

1 These are six bhavavikaras mentioned in Nirvkta 1.2. 


o ° 
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^ c£)q) 11^.8^11 


( °n e mighf ask:) Why indeed is this repetition of what is 
said by (the illustration of) the serpent in the stone viz the 
statement (that the entry of the Atman into its product) is 
like that of seed (etc.) into a fruit etc.? (We answer:) This 
would not be a fault. ‘Why is this so?’, (the opponent asks.) 

[546] 

o 


(It might be said:) It is declared that there exists between 
what are of the nature of seed etc. and of fruit etc. the relation 
o a part and a whole , while there is a clear relation between 

the su^ed SCrPent ( “ ^ SimiIC) ° f th£ and 

[547] 

J It literally means: what is made up of parts. 




lhlS ’ the Rector says:) Here 1 , (it is to be accepted 
hat) a being different from the highest Atman entered into 

s limTe r Cn *“• th / S W ° r,d ’ ° nly the entr y of one, who 
limited (m size), is (accepted as) reasonable. [ 543 ] 


So far, there was a statement of the priwa facie view 
extensive form, viz. with counter-questions and answers to 
It means: in the passage under consideration. 


in its 
them. 


^3^1 SFTcTjfecR Ht^n 

O 

[Verses 549-559 present the Siddhantin’s answer.] 


(The Siddhantin 


answers:) This (conclusion) is not reasonable, 
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since there is oneness 1 of the creator and the entrant; (this 
is clear) from the statement of the Sruti ‘having created the 
world, it later entered into that very creation.’. [549] 

lr That is, identity as one existential entity. 

ll9.9.o|| 

(There arises a doubt:) If it be thus accepted that the highest 
Atman has entered (into this world), then on account of the 
multiplicity of the substances, which are entered into, and on 
account of the entrant’s being not different (from them), there 
follows manifoldness even of the great Lord. [550] 

(The Siddhantin answers:) This is not a fault, because there 
is no any association of the Lord with any differentiated (thing) 
on account of its ^ being (only) the Atman. It is the inner 
self of that 2 on account of its 1 association with (the Atman) 
as non-different (from it). [551] 

l \l refers to ‘differentiated thing’. 

2 Namely, the differentiated thing. 

^ m^ll 

It is (lit. would be) difficult to say that here would be 
non-difference of the Atman with those that are entered into 
and has also difference (from the same). (Our question is:) 
Why is it not said (by you) that there is oneness of those 
many which are united with only one (the Atman) and, (their 
consequent) oneness (with it)? [552] 

' ^ HH I colchcr^ ^TFTf I 

e m ^ 
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And, in the world, conjunction does not bring about maniness, 
since it is (only) the cause of non-difference (of the conjoined) 
and also there will be contradiction to the Sruti if maniness 
of the highest Atman (were accepted.) [553] 

Therefore, from the argument in Mantra and Brahmana such 
as eko devo babudba ... 1 , let the Lord be understood as alone 
(i.e. one without a second) like the sky. [554] 

1 Taittiriya Aranyaka 3.14.1. 


3Tftclt dieted?]) 54 5-1111-41 cM I 

<^ c H-ckI4$ 5TITT ckiiqcxfq-qi4cl I1V.V.U,It 


[Verses 555-559 discuss some counterargument.] 


(One might yet say:) Well, let this entry (of the highest Atman 
into many) be left aside, be it reasonable or unreasonable; 
there is (nevertheless) -another fault, that is now considered. 1 

[555] 

^hat is, it is to be considered now. 


"-KdiRcqioiIqt-CMl cTcfiRd: i 

4<HlRcq II9.9.&.II 

o o 

On account of the transmigratoriness of those (objects) which 
are entered into and the non-distinction of the highest from 
them, there becomes contingent transmigratoriness (in the case 
of the highest Atman also). (The Siddhantin’s answer is:) If 
(this is said), then (we have) to reject (this argument) on 
the (strength of) the Sruti about the cessation of hunger etc. 1 

[556] 
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1 Cf. BU 3.5.1: asanayapipase sokam moham jaram mrtyum atyeti. 

^ ^ n«.«\an 

If it is argued (against this) that (the highest Atman is 
transmigratory) on account of the sight of the happy and 
miserable conditions and ignorance etc. (of it); (it has to be 
told that) this is not so in the Vedanta sentences, (as follows) 
from the Sruti statement na lipyate [557] 

1 Kathopanisad 5.11. 


But, indeed, (it may be argued) the experience of misery etc. 
is patent to one by means of direct perception (and) therefore, 
it is not reasonable to quote Sruti passages for denying what 
is directly perceptible. 1 [558] 

*The argument is based on contradiction between Pratyaksa 
and Sruti: What is proved by Pratyaksa cannot (or, should not) 
be denied on the ground of Sruti. 

||<m II 


(The Siddhantin’s answer is:) (this is) not so, because the 
character of (that) direct perception gets established by being 
some appearance of specific object (i.e. product) (which has) 
resorted to (some) limiting adjuncts (of the highest Atman), 
and, therefore, there is not any opposition of the Sruti. [559] 


fwr ^nfsT^rrg^T ;srfsr°Tt cm iiu^oh 
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[Verse 560-572 argue that sentience cannot have misery.] 

If the Atman were miserable 1 , (it has to be said as to) who 
would become a witness of the miserable. (Also) the character 
of a witness is not reasonable in the case of the one who 
is miserable and the character of being miserable, in the case 
of a witness. [560] 

lr That is, an experiencer of grief. 

^ f :# ^nfarar r>i fcwiRui: i 

^T8FR# II 

Without any modification (in one), one cannot be miserable; 
how can there be then the character of a witness on the part 
of the one who undergoes modification? Therefore, the non¬ 
modifying T is the witness of thousands of modifications of 
the intellect. [561] 

o o ^ 

TTS*# #83% tfsW-HSd: iiySk=>|| 

A pursuer of knowledge sees intellect as associated with 
happiness, misery etc., (himself) remaining unaffected (there¬ 
by) 1 like an onlooker sees (another as) a holder of a staff 
by his holding a staff (himself not associated with him or 
not being a holder of it). So is the witness (of misery etc.) 
unassociated with it. [562] 

*It literally means: unassociated with it. This word qualifies all 
the three: the pursuer of knowledge, an onlooker and the witness 
(i.e. Atman). 

T T# fenw I 

frcRTcR^#f%qr liySk3ll 

o 

HdnninPSS P.tr (\\t rlictinmiicli) infnll 






















184 


Suresvara’s Vartika on Purusavidha Brahmana 


attained the character of the Atman 1 in the collection of 
body and sense-organs and which has been illuminated by 
the eternal lustre of the Atman.^ [563] 

lr That is, the character of the knower. 

2 - 

Read SP: atmacaitanyavyaptabuddhidharmatvad atmadharmatva- 
prasiddbir ity arthah. 

qKlo-x^q g ST^STl^T I 

ci^t ||Rg,g|| 

All these means of knowledge, viz. direct perception etc., exist 
outside they do not abide in the Atman. Therefore, the 
statement You are that sat.’ which is applicable only in the 
case of the inner self (is thus understood) in a smooth manner. 

[564] 

^ 5c«*d.4-j i 

SIc^JST li^S^n 


and 

3 


Also from the Sruti (statements) vijnataram arc kena 
na drsteb and also from the statement anyad cva ... J it 
is clear that direct perception does not have Atman as its 
object [565] 

[ BU 2.4.14; 4.5.15. 

2 BU 3.4.2. 

3 Kenopanisad 1.4. 

I'bfl a<^iC'H'= , sii3 c b c b-H c b-H | 

9cEJSWM-=IKc1: IIHS^II 

But (direct perception) has for its object only what are the 
reflections of the Atman in its limiting adjuncts such as intellect 
and, therefore, in the experiences such as ‘I am unhappy.’, 
direct perception is (merely) metaphorical. 1 [566] 

i 

That is, not true. 
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3*4 fsR^tJT ||«.£,v9|| 

o ^ 

So also, because of the secondary usage here regarding the 

existence in the same substratum, 1 the phrases ‘Here, I am 

“0 

unhappy/ etc. (arise) from seeing some object by that." [567] 

1 I am a Brahmana, I am fat, etc. show such superimposition 
of (or oneness between) a body and the Atman. 

2 Namely, the Atman. 

# 

niRwi) qrenpsm ^ i 

O O 

There is great pain only at the tip of the nose, and also at 
the tip of the toe of the foot. (Thus) on account of the direct 
perceptibility of pain etc. of the limb of a body, there is no 
condition of misery on the part of the Atman. [568] 

IIWA^II 

If pain were to be on the part of the inner self, it (also) 
would have been, like sentience, pervading (all the body). On 
account of its abiding in the agent of seeing it, it would not 
be seen (viz. experienced) by the seer as what is abiding in 
some object (of that seeing) 1 , even like knowledge (that occurs 
to one and cannot be seen by the one). [569] 

*The object has a limited dimension. Therefore, misery affecting 
it, i.e. modifying it, can be witnessed by the witness. If, then, misery 
is said to have affected the witness, the Atman, who could see 
it? and how?, for, it also has become al^pervading like the Atman? 

<Hko4i|fd ^ % IIV.VSOII 
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‘If, on the basis of the Sruti atmanas tu kamaya which 
explains the nature of the Atman, you think that happiness 
would become the only object for the Atman/ (we have to 
say:) ‘No, not indeed (so)!’ [570] 

! BU 2,4.5; 4.5.6. sva is prefixed to atmanah with a view to 
stress the idea of the inner self (of one’s own). 

^1 cl clef I 

O o 

Indeed, on the basis of the Sruti yatra va anyad .../ that 
is only the object of ignorance. The character of being 
miserable should not be held in the case of the Atman, since 
there is a denial (of the misery etc. by the Sruti) yatra tv 
asya [571] 

1 BU 4.3.31. 

2 BU 4.5.15. 

TUT cirafera <Mcl | 

5Tc?TWWM 'cjbdui ^ird HlcJ4Hls^l% lUtvs^ll 

This is, in my (opinion), what obtains in intellect and what 
you do not like (i.e. accept). Yet the fact is: Transmigratory 
existence is not seen in the case of the Atman by the sight 
(viz. knowledge/acceptance) of (it as) the inner self. [572] 

This purports to say that the Atman is not connected with any 
sorrow for that is so directly perceived/experienced by the knower 
of the Atman. 

Verses 573-596 discuss how it is not proper to hold ' on the basis 
of logic that the Atman is t ransmig ratory. 


Tic! I 

unveil 
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If (it be) held that there would be contingent the opposition 
to the on-all-hands-agreed opinion among logicians, since they 
also accept that the Atman possesses desire, hatred etc., [573] 

Sc*?*! cRI liyvagll 

O o 'NO N 

(then, we answer that) this is not so. Your conclusion would 
indeed be in an extremely precarious condition, if it were 
accepted that it should be in non-disagreement with all the 
modes of reasoning. 1 [574] 

j This argument refers to the mutual opposition among those 
thinkers who base their opinions on logical reasoning. It is noticed 
that the Jaina logicians do not agree with the Naiyayikas. It is 
pointed out that the logicians themselves are not at one. Thus, 
the possible opposition to the logicians cannot be a valid ground 
for opposition to the Siddhantin’s view. 

o > 

And also, since even by the (logic-based) argument of the 
logicians it cannot be accepted that there is in the case of 
the inner self any unhappiness, therefore may you stay happily, 
devoid of any fear. 1 [575] 

J Need for agreement with all logicians is not thus any weighty 
argument. 

^ !iyv$s,n 

O 

By the misery experienced by what is outside (the inner self) 1 
there would not be any modification of what has only the 
inner self as its form; (for this happening so) would be like 
opposition existing between hot and cold in but one t hin g 2 

[576] 
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Namely, transmigratory body etc. 

"As both the properties of hot and cold cannot belong to 
something at one and the same time, being immutable and 
transmigratory on the part of the inner self cannot be possible. 


^ Slhqilsw | 



■HMCll II«.V9V9|| 


And I have already 1 stated before that the inner self has 
not the nature of an object of direct perception, since even 
direct perception has the character of a valid means of knowing 
on account of its resorting to the apparent reflection of that 
(viz. the inner self). J 57 

’Cf. SV 150. 


frfSli ^ig-noH ||iiv9«;|| 

Since he, who wishes to get from whomsoever (he comes 
across) that has nothing, would indeed not be able to give 
any alms to the one who does need any thing , in the same 
way, should be known (the relation) between one’s own self 
and the highest (Atman ). 1 [578] 

One s own self refers to an individual possessed of a body, 
sense-organs etc. These owe their origin to the Atman, whose nature 
cannot be grasped by them or the usual means of knowing. Cf. 
na hi citprakasyam jadam pratyaksam tatprakasakam ity arthah [tat 
= Atman] (SP); cf. svatmanab in verse 570 above. 

TTlI-HHbllM II^om 

If it be argued that the inner self would become modified 
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by misery even without being an object of direct perception 
just as the sky (can become) possessed of sound as its property, 


it is not so accepted (lit. desired) by us. [579] 

It is not possible for a person who holds that happiness belongs 
to the Atman whose nature is (in his view) ever inferred to 
grasp even a little (of the nature of) it since he has not 
accepted the one means of knowing it (viz. the Sruti). [580] 


-I 

This is an argument against the Samkhyas. They infer the 
existence of the Atman and hold it to be ever happy. They do 
not accept the Sruti as the authoritative means to getting to know 
about the Atman. 


^TfTcf: STCMJcl ll^ll 

Also, owing to the uniqueness of the Atman, if one were 
thus to make it an object of knowledge there would be 
contingent the absence of the seer (of it) owing to the absence 
of anyone else than it. [ 581 ] 

J This is an argument against the Vaisesikas for whom the Atman 
is an object of knowing by the usual means of knowing. Then- 
view suffers the fault that the knower and the object to be known 
are but one entity. Argument against the Vaisesikas continues in 
the next two and half verses. 

If it be held that only one individual becomes the 
as well as the object like a lamp, this also would 
so on account of the impossibility of the simultaneous 
ence of both. 

^ o-M-lfe SRtqf 5ft I 

uy.q?ii 

O O 


subject 
not be 
occurr- 
[582] 
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The lamp also does not reveal (itself) as an object, though 
it is by its own nature bright 1 and also because it is an object 
of man’s intellect; thus, there does not belong to the lamp 
the nature of both (the subject and the object). [583] 

^hat is, illuminating. 

And the inner self does not have (any) similarity with a lamp 
because it ( = the inner self) is devoid of any parts. Hereby 
is explained away the character of Vijnana also, viz. it can 
be both the object and also the subject (of knowledge). [584] 

x The second line sets aside the Vijnanavada of the Buddhists. 

O >=> 

So also in the case of the conjunction of misery and the Atman 
who are to be grasped by the sense-organs and (by their) 
characteristics there is no authoritativeness of inference for 
understanding them as a property and its substratum. [585] 

1 Cf. samyoga in verses 587-588 below. 

And since misery is ever experienced through perception by 
sense-organs, like the blue of a lotus (it is not a property 
of the Atman) for (this is) on account of its being in the 
same substratum along with (other objects which are) per¬ 
ceptible by sense-organs such as form etc. [586] 

This points out the fault in holding the Atman as perceptible 
like misery which, like form, burning etc., is noticeable only in 
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a body. This entails that the Atman does not have a body as 
its necessary substratum. 

^‘MccilVWT^ 5fq ^ , 

if^Tc Efc cflfe^lqSFF^Tcl IW^II 

And even if it is accepted that misery can affect the Atman 
as it is produced from its conjunction (with manas etc.), 1 then 
also would necessarily follow the fault that it is made up of 
parts, it is subject to modification and it is non-eternal etc., 

[587] 


This is the view of the Vaisesikas. 

Supply: of an individual self. 

Hlfc^Tq f| TJ°Tt cKMH l 

5TEPTcT: IW'^II 

because, in this world, there is not seen (i.e. known) by any 
means of knowing a property approach or separate from a 
substance, with which it is united, without having modified 

it. [588] 

This controverts the Mimamsakas’ (i.e. Bhattas’) view. 

Pm ii^ii 

o o 

Further, there does not obtain anywhere a thing which is not 
made up of parts (and) which undergoes modification also; 
so also, (there is no) eternal thing that is the basis of perishing 
properties. [589] 

The views of Bhattas and the Vaisesikas are controverted. 

• • • 


^ Pmm I 

flc^WII-Hlfa 5fcct cRt 5qT: IIV^o|| 
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And those, who hold the authority of the Agamas, do not 
accept that the sky is eternal and also there is hearing about 
its being product. 1 And there is not any other example. 2 [590] 

lr The followers of the Vedanta do not hold, like the Vaisesikas, 
that Akasa is eternal, because there are the Sruti statements like 
atmana akasah sambhutah. 

This points to that the paramanus (which are held by the 
Vaisesikas as eternal) are also products and, therefore, not eternal; 
this is so because paramadnus are to have belonged to (i.e. they 
are the products of) some earlier moments of time (before any 
element came to exist) and time is according to the Vedantins 
not eternal — cf. sarve nimesa jajnire. 

fafwcrefa cicyci-n-RW-cwid i 

If it were argued that* any substance which undergoes 
modifications is permanent because there is continued 
awareness of that, (it has to be observed that) it is not so, 
because there are then its modifications (lit. changes) in 
addition (to itself). [591] 

This is the refutation of view of the Parinamavadins (viz. the 
Samkhyas). 

C\ ’N 

(Also), as in the opinion of other disputants, viz. the Madh- 
yamikas, there is nowhere (what is called) non-eternity. 1 It 
is, nevertheless, desired by the Sunyavadins as (that what is 
. of the nature of absence 2 is an existent (only). [592] 

This is the view of the Madhyamikas. 

! This stands for Atyantabhava. 

The argument is: If it is the established by some means of 
knowing, as a pitcher is, then it ought to be existent, though not 
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actually present. 


fsRT ^ c ^<»4-j I 


Those who hold the validity of the means of knowing have 
not seen any worldly thing unless it has the characteristics 
of being known by sentience, (for) that is not established by 
(its) dependence on any other (means of knowing). [593] 


That Atyantabhava ‘absolute non-existence’ which reveals itself 
is thus refuted. 


f^^icqioiqrq<rae=bqi '•ddr-Ml'-m&lcI l|y.^Bli 


Impermanence is not understood anywhere (i.e. in any thing) 
unless its parts have not undergone a change (or modification). 
(And) since (the inner self is) devoid of any parts, by what 
reason could it be understandable in respect of the inner self? 

[594] 


3?q <H|qqqcq 5fa ^k'bR'kllfcdd I 

'y'Mhqqqt ^ crfsTHbnq-yMa: iik^vui 


Now (one might argue:) Even while a thing is made up of 
parts, it can be permanent, like the vajra ‘thunderbolt’ 1 , since 


it * is preceded by conjunction. (To that we say:) This is not 


so, for it ends into division (of the parts again)/ 


[595] 


This is an argument of the Jainas who hold that the Atman 
changes its shape in accordance with the body it occupies. Also 
there is its refutaion. 

It is made up of parts and is yet held as having permanent 
existence. Translation, viz. ‘thunderbolt’, is merely convenient! 

Namely, its being made up of parts. 

This means. The example of vsjra for proving the permanence 
of the Atman, which undergoes modification in size, is not Dioner. 
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As counterexample one could point to a pitcher. 

O O 

If (it be argued that) in the case of vajra etc. there would 
not be division (into parts again) since that vajra (having parts) 
is not preceded by any conjunction (of the parts); this also 
is not so, on account of the inferability (of that conjunction) — 

there certainty is the conjunction of its parts. [596] 

\ 

lr The argument is: A pitcher, which is made up of parts and 
is therefore like vajra , has first its parts assembled when it came 
into existence. This is clarified in the next verse. 

^ <Hl<=Wci ;>cfq-cpqnfrjT! I 

^ C O 

C -o 

Indeed, there is not seen any such thing as is made up of 
parts and has come to exist without its parts being brought 
together (lit. conjoined) as (for example there is seen) a pitcher 
(that is produced only by joining of parts). Therefore, the 
Atman does not have misery. [597] 

* c 

[Verses 598-604 establish the raison d'etre of the Upanisad and 
refute any possible notion of transmigratory character of the 
Atman.] 

(A doubt is raised:) When you have accepted (lit. decided) 
that the state of the highest Atman consists in being free 
from misery (and also) owing to the absence of anything else 
than that ( = Atman), then (the question is:) Why have you 
begun (the discussion of) this Upanisad for effecting cessation 
of misery? and whose? [598] 
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C\ O 

R^s.TfsJnK®gtqfnfc|^n^i im<^n 


(The answer is:) I have begun (the discussion of) the Upanisad 
for establishing that there is only destruction of the error 
concerning the (worldly) awareness of the miserable state (of 
the Atman) arising from ignorance about (the nature of) the 
inner self. [ 599 J 


^ ^SWTf sfq ||S.oo|| 

^ 5^RTcTR: ||S,o?|| 

ne,o^n 

||S,o3|| 


(This is) like a person who sees that the number of objects 
(before him) is (but) nine, though he is the tenth individual 
(and yet) and does not know T am the tenth/, owing to (his) 
error, even though he is well seeing those nine (objects), [600] 
in the same way, the person, who has not known the truth 
regarding the Self and sees (i.e. accepts) the entire (world 
as full of) non-Atman(s) (and thus) even while seeing (i.e. 
experiencing) the non-Atman (objects) does not know the 
uniqueness (of the Atman) in the form T am (that Atman).’; 

[601] 

(and) having burnt the ignorance about himself being the tenth 
one by means of the flame of fire in the form of the true 
knowledge which arises from the sentence,! am the tenth.’, 
he sees (i.e. understands) ‘I am the tenth.’, [602] 

as when one has burnt the ignorance about one’s own self 
and the effects thereof by means of the fire, arising from 
the (Sruti) sentence ‘That you are.’ etc., one apprehends the 
uniqueness of the Atman. [503] 
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dfe-^H ^d-q 51?wra Hjsrai 116,0811 

One, who has such means as Sastra and teacher etc. which 
have arisen out of the ignorance about (the true nature of) 
the individual self, becomes aware by means of Maya (i.e. 
by false means) 1 the uniqueness of the Atman which is 
opposed to (all) that. [604] 

1 That is, sastrader utpanna brahmadhi (SP, NKL). 

SlcRTt dic;cr<:^i^cpK4-^>ifa^T^ na.oU.il 

Ct 

As (the notions of) Sastra, teacher etc. have arisen out of 

ignorance and (are not there) as a matter the Reality, so 
also is the entry of this (Self into its product, ignorance, but 
only) for the sake of one’s acquiring the knowledge of the 
uniqueness of the Atman. [605] 

This clarifies the purpose of the Sruti regarding the really false 
entry of the Self into its so-called product. Also it justifies verse 

549 above. 

^o[T[racl: | 

Cv C 

(Only) after the two states of this universe, viz. the manifest 
and the unmanifest, which exist by their nature, are stated 
and after (the two) are seen (i.e. understood) the knowledge 

of the true nature of the same is acquired (by the people). 

[606] 

1 This is, on the basis of the popularly known example of a 
pitcher. 
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cKK'fepsfCTI: 5(15 ||S,ovs|| 

As this is so, the Bhasyakara, who has cast off all dirt of 
attachment, hatred etc. off his intellect and who is very 
intelligent, has spoken words which are (supported) with proper 
reason. [607] 

3(yfafcci*cm|c|fq I 

5I^5Tt oqra>% ||&.o^n 

Cm Cm ^ 

Like (the entry of) the orb of the sun into a pot of water, 
the entry into the manifest (universe) of (the Atman) which 
is of the nature of one that has (really) not entered and which 
is not covered by quarters and regions etc., is also imaginary. 

[608] 

This has reference to BUB: jalasuryadipratibimbavad atmapra- 
vesas ca pratibimbavad vyakrte karya upalabbyatvam. 

Iqy^dqitWiqlctcqi qq: 3#R: ns,o<?n 

Cm > CN 

[Verses 609-622 justify the statement about the entry of the Atman 
into the products, having the form of its reflection.] 

(It might be argued:) You have found fault with (the statement) 
that there is the entry (of the Atman into its products) in 
the form of a reflection, stating that there is absence of its 
being far from other objects etc. 1 ; then, why do you resort 
to the notion of the reflection again? [609] 

1 This has a basis in the earlier verses 540-543 which occur 
in the refutation of the objector’s view. 

fasfad IIS,?on 

. O 

(The answer is:) On the earlier occasion, the faultless (Atman) 
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was given a blame, because of the possibility of being in the 
distance etc. Now, if you ask, ‘How could that be?’, then here 
is stated some reason in brief. 1 [610] 


-i 

This refers to BUB: atmapravesas ca pratibimbavad vyakrte 
karya upalabbyatvam. 

Mdl^HHIccw£<i<fcmi»|clH I 

CS o > 

l|S,??|| 

l|8,mi 

Cs > 

The inner self was that which was wholly devoid of (lit. had 
shaken off) the entire variety (of worldly objects) and all its 
causes 1 , which was not possessed of parts, which had none 
else as the seer (of itself) and which existed before (the 
production of) name etc. [611] 

Formerly (i.e. earlier), there was absence of the distinct forms 
of it such as the seer etc. and, when name etc. were produced 
there also occurred its association with the forms such as the 
seer etc. [612] 


These two verses establish the object-reflection relation between 
the Self and the inner self. The Self and the inner self are really 
non-distinct. But, the Self is called the inner self owing to its 
association with body, sense-organs, objects etc. In the first line 
of verse 612 the Self is meant, and in the second, the inner self. 
According to SP, it means: effects. 

^^lc4)^'4kt>cc|^8SFira 118,??II 

O O C C -N 

As the sun is taken (i.e. understood) to be existent in the 
sky (as distinct from) the sun which has appeared from a 
pot of water, so also is the Atman residing in the state of 
deep sleep taken to be existent (as distinct) from that Atman 
residing in the intellect etc. by means of the characteristics 
of the agent and the enjoyer etc. [613] 
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This illustration brings out the real non-difference between the 
Self and the inner self; the apparent difference is owing to the 
difference in the states (sthanabhcda). 

And he who is of the nature of the seer, the listener etc. 
and the one who sees the seer etc. are having (as their) limiting 
adjuncts such as the intellect and its cause, are called ksetrajna 
‘the knower of the field’ and Isvara ‘the Lord’. [614] 

3fq fafnfe-=ici: iie^y.n 

And this distinction of their states (in the so-called worldly 
existence) is also decided 1 in the Vedantic sentence; 2 The 
first two are associated with dream and deep sleep and the 
(one called) Prajna, with dreamless sleep. [615] 

] That is, decisively stated. 

2 This is Gaudapadakarika 1.14ab. 

3 This refers to the two names of the inner self, viz, Vaisvanara 
and Taijasa. 

O 

The Atman (alone) without undergoing any modification is 
the witness of the presence and the absence of the one who 
knows, ‘I am experiencing this smell.’— and this occurs at 
the head (prominent place) of the Sruti. [616] 

This is directed against the Mimamsakas who do not accept 
that there is the Self beyond an individual self (NKL). 


^pj} xilfcci tRT I 

C\ o 
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O o *n 

We had earlier given blame to (the faultless Atman) for the 
purpose of setting aside (the notion of) any object other (than 
it as existent). (The fact is:) On account of the absence of 
that 1 (and therefore) on account of its not having any blemish 
(in reality), the entry (of the Atman into the manifest) is like 
the reflection of a face (in a mirror). [617] 

i 

Namely, any other object. 

oaiMcji-cal^r-m*H iis^h 

(This is like) our sight, obstructed by a mirror, would turn 
back to our own face and, occupying (that, viz. the face) as 
not being apart from it, might cause some misconception 
( = wrong apprehension). [618] 

yldfd-Mc|dl8Rl% ||8,?^11 

o *v 


Here (in this example) also, the only (i.e. unique) Atman, 
being delimited by the notion of its being the cause, is owing 
to the absence of discrimination noticed (i.e. grasped) like 
a reflection (of some object) on account of its properties which 
belong to its (so-called) effects such as intellect etc. [619] 

opejjfe i 

^ O 

clc^c^cqif^cpiPi ^ ||S^o || 

And, there are noticed quite a number of statements in the 
Vedanta texts for establishing the argument which we had 
adduced, viz. tat srstva ... and others. [620] 


5l%5Tt fc ^ ricj cl | 

^ q'<^lRd ||S,q?|| 
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But (in reality) the entry of the highest (Atman), who is 
without space, region and time, is like that of a serpent 
into a hole is not reasonable and therefore it is produced 
by ignorance. [621] 

'That is, not associated with any such concepts as space etc. 

^jpf ■H'^scxlq&ei qcFf cfgjj | 


As the fire, the sun and the wind have entered into the 

universe, so also has the Atman that, does not have the nature 

of one who has entered (the world), entered into it (which 
is) its effect. [622] 

Cf. Kathopaaisad 5.9-11 which Sankara has quoted in BUB. 


And, on account of being the cause of acquiring the knowledge 
of the true nature of the inner self, this would indeed be 

the purpose of origin, sustenance and destruction of the world 
and the entry (into it by the Atman). j 623 ] 

w 11*3811 

[Verses 624-633 point out that the Vedantic sentences convey 
the imaginary character of the creation etc. of the world.] 


Since we have heard in the Sruti, time and again, 1 (that) 

the seeing of that (viz. the true nature of the Atman 2 ) is 

an end of human endeavour, therefore (the statements about) 

the creation etc. are imagined 3 in such sentences as brahma 
veda ... 
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• • 


2 Namely, its uniqueness. 

3 Or, thought of. 

Because the creation etc. of the world are not justified by 
(any) reason, therefore, the creation etc. (must be declared 
to) have arisen from ignorance about (the true nature of) 
the inner self. [625] 

^FFRI tit 1 !: %^ct I 

ofj^^ (c(Rp-MI «-||f*a at-Hl< 5 511*1 ol ^In: II&. 3 SJI 

Cs 

That which is non-existent has no birth (and) it is not accepted 
(as born) from an existent because of its (i.e. the latter’s) 
character of an existent. There is no modification (whatever) 
in the immutable. Therefore, (the notion of) the creation arises 
from ignorance. [626] 

So also does the text of the Sruti rupam rupam state 
the creation etc. (of the world) for showing the true nature 
of the Atman. [627] 

J BU 4.5.19. 

oqifa: <+>K u llc-MH: | 

sR?.Tnf^5rt5fqqm oqilqoqicqcqiraql: IlS^II 

O > 

Pervasion (of the world) by the Atman (which is understood 
to be) its cause is expressed by the word pravesa ; and (this 
pervasion) pertains to intellect etc. as its product and (there 
is between these two, viz. the Atman and the intellect etc.) 
the relation of what pervades and what is pervaded. [628] 
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This specifies that even the imaginary pervasion must have only 
the Atman as the pervader. 


There would not be (a relation of pervasion) between two 
dissimilar things, in respect of time, direction and region (which 
they occupy) — that is, when they do not occur together, (as 
there can be no relation of pervasion between) Mt. Himalaya 
and Mt. Vindhya. [629] 

It 1 is not accepted in the case of the two things which are 
mutually distinct 2 and also in the case of those that have 
only one nature ; in the same way also between an individual 
and its species 4 on account of their one (common) nature. 

[630] 

^his refers to vyapti. 

2 Like Mt. Himalaya and Mt. Vindhya. 

3 In totally identical ( tadatma) things. 

4 That is, bewtween jati and vyakti. 

Also in respect of the cause and the effect there cannot be 
postulated here 1 with reason (the notion of) pervasion, either 
by the activity of the (two) things or by holding them optionally 
as distinct and non-distinct. [631] 


! This refers to vyavaharabhumi. It is implied that, in addition 
to the differences as karya and karana and jati and vyakti , other 
differences also render pervasion unthinkable. 
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c|%: I 

C o *N 

sqiPy4^kct crag cT^lc-MMIc-HHKlq ||S,33II 

o o 

Where there is (identity of) a form (or modification) in its 
entirety in two things, as in the case of a rope and serpent, 
let there be a pervasion (and) only there; so also (let it be) 
in the case of the Atman and the non-Atman. [632] 

yc^»l5lHic1c*Wlc4cj TTirrai ||g^?j| 

C\ > 

As only on account of darkness (the character of) a garland 
has entered into a serpent and not in its real form, so does 
the Atman enter into the world which has arisen from ignorance 
about the nature of the inner self, viz. Maya. [633] 

cf>rr nrfre-qr urarat i 

±wki4) sf? listen 

O 

(One might ask:) To what extent does the powerful Lord (lit. 
magician) enter the effect by means of his power (magic)? 
Therefore, (in answer) is stated the extent of it in the words 
a nakhagrebhyah ... [634] 

H<sliy|c|lER5J 5fiT3irq% I 

3ra: 'Hi-Hi-Mqr'Mk'Hl IIS^U.11 

Since sentience in an individual is noticed (lit. produced) up 
to the tip of the nails, therefore (it is held that) the Lord 
(viz. the Atman) has entered into a body in a similar way. 

[635] 

Cm Cm 

q5ct^'^K u iac c Pi4qr'MHil£Rri : tT?^^ra II&.3SJI 

Cm Co > 

(The Upanisad) declares this (twofold) activity (i.e. function) 
of the inner self with (i.e. in the light of) two illustrations, 
basing the same on the delimiting adjuncts, viz. the cause of 
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the entire (world) and the functions of its effects ( = body). 

[636] 

RPWI SKEIFt W SKT: I 

o o 

I|S,3v9|| 


As (many) razors, distinct from one another, are put into one 
place, i.e. in the razor-case and are distinguished from (that) 
razor-case, so also is the Atman (distinguished from the bodies) 
on account of the distinction among (various) veins (etc.) 1 

[637] 


and NKL explain this thus: The Atman is called the listener, 
the seer etc. by its contact with the ear, the eye etc. 

3kratciicTRT wrot ssrcra i 

O C\ 'N 

Whatever states, lower than the imperishable, remained on 
account of the Atman which has woven them both length-wise 
and cross-wise, by limiting each one of those states, the highest 
Atman is ever (eva) existing there as the knower of the field. 

[638] 


This verse refers to the subtle Atman remaining in every gross 
product, after producing the same. This is based on etasmin nu 
khalv aksare gargy akasa otas ca protas ca iti ... (BU 3.8.11). 

4^*1 Rw«ic4-hi iis^ii 

(In all things) beginning with the earth etc. and up to the 
imperishable (Atman), one has to know the subtlety and 
pervasiveness (of the Atman); by abandoning each preceding 
(of the earth etc., is noticed) its existence in the form of 
ether. [639] 


fecbrd wife i 
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^ ||8,8o|| J 

dg^PsM t^RToRT oZfc#S}?l: | | 

Because of his occupying the universe, Agni is to be understood 
as Visvambhara, (for), fire resides in wood, pervading the whole 
of it, [640] 

in the same way, the Atman exists, pervading the entire body. 

[641ab] 

This explains the sentence in BU 1.4.7: visvambbaro va visvam- 
bharakuJaye. The second line of this verse forms a syntactical whole, 
when together with the first line of the next verse. 

uw i SKSTR STC^f«TT 11*8*11 
IT 118,8311 

c o 

[In verses 641cd-644, there is description of the twofold appear¬ 
ance of the existent with reference respectively to a body and 
the outside world (adhyatma and adhibhuta).] 

(Then) like a razor in a razor-case, which has not pervaded 
the whole (but one part) of it, the Atman, not having pervaded 
the whole of the body, is residing (only) in some part, i.e. 
an ear etc. or the vein. (The Atman) though really not having 
them, has two functions to perform, in the two states of waking 
and deep sleep. [641cd-642] 

* 

The second line of verse 641 and the first line of verse 642 
together form one syntactical whole. The second line of verse 642 
refers to the two states of the Atman called Vaisvanara and Taijasa 
in Mandukyopanisad 3-5. 

qwfe 118,8311 

The Atman performs the general function only while in deep 
sleep state; this, on account of the ignorance about the true 
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nature of the inner self. In reality, however, it is not that 
(viz. ignorance). [643] 

*51^11 : I 

5^1 f^RT: ^d^l£ll<uirc|d: II&.88II 

o 

The sky 1 , should be known as the absolute (lit. great) existent 
(on account of its) encompassing all lower regions; the manifold 
forms are (lit. should be known as) the last (i.e. lower) par¬ 
ticulars on account of the uncommonness of them. [644] 

^he sky stands for the Atman— NKL: viyat brahman and 
SP: viyad aksaram rco aksarc parame vyomann iti ... 

O 

The highest (Atman), assuming such limiting adjuncts as are 
common, particular and those which fall between the two, 1 
thus attained the character of (both) generality and partic¬ 
ularity 1 . [645] 

In the preceding verse was stated that the sky ( = Atman), having 
the most pervading character, is called Mahasatta. Now, a statement 
follows about other elements and their products— all these are 
but limiting adjuncts of the Atman. 

Namely, which can be both common and particular. 

ns,8^ll 

O 

The activity 1 of that one (viz. the highest Atman) is noticed 
in a body by various names and forms, (thus) in the sense 
of hearing, skin, etc. and the veins and by means of (hearing 
of) sound, etc. and seeing. [646] 

^ee NKL, NKL edition and a variant reading: vestitam for 
cestitam— quite an inferior reading! 
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oTJ^W^ f% cTcT: ||8^|| 


The object of seeing 1 is seen 2 in its uncommon (i.e. particular) 
and common (i.e. general) forms with the help of all the means 
of knowing, since they are known (thereby). (And) therefore 


the (real experiencer 3 ) is lifted up 4 from them. 


[647] 


This points out how this entire world has two parts; one seen 
and the other which cannot be seen (vikara and avikara ). 

^his refers to the world, the so-called product of the Atman. 
Iksate in the original is understood as iksyate. Yet, alternatively 

one could translate: The Sruti sees or the people see the object 
of seeing in ... 

3 That is, the Atman. 

4 This indicates that they do not see the one or they find it 
apart from ah activity. 


tfm WcTT5 I 


[Verses 648-659 explain the meaning of tam na pasyati.] 


This one is (the object) to be known, I am the knower and 
this is the means of knowing in such (way of) knowing, 

viz. in false knowledge, are people satisfied as (one is satisfied) 
in a dream or a magic show. [648] 


frr^Tfio[#qt i 

^ ^ IIS^II 


As this (way of knowing) is (only) false knowledge, therefore, 
for the removal of the same, (the Sruti) has stated, ‘They 
do not see with reference to them who see him as described. 

[649] 


This verse establishes that a person who sees the Atman as 
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possessed of varied forms is in reality ignorant about the same. 

NKL edition reads: -bodho ’yam matas ...; accordingly the 
translation could be: this (way of knowing) is taken to be false 
knowledge this hardly makes any difference. 

False knowledge, being dependent on ignorance about the real 
thing (does not belong) to the real thing. Therefore, it is proper 
to accept that they do not see it (viz. the real thing, the 
Atman); they do not really see the highest thing (viz. Reality). 

[650] 

This sets aside the possible notion that the common man’s 

knowledge about as object is not false. Since the Atman has 

assumed the form of the object, therefore, the knowledge is really 
not true. 3 


Even if, in this (state ) 1 , there is on the part of the Atman, 
who is the actionless agent, the ego, viz. ‘I am seeing.’, there 

does not follow (the sight of) Reality, and so, that is to be 
understood as false knowledge. 

Tbis refers to worldly dealings. 

pi ^ -4rm% i 

^S5*1lfeqiq^Mr ||£,v 

(One might object:) When it is said (in the Sruti) ‘They do 
not see.’, this should be treated as rejection of what is not 
introduced. 1 (Our answer is:) This is not so, since the sentences 
(in. the Sruti) about creation etc. have the oniy purpose of 
giving information about (the true nature of) the inner self. 

[6521 
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apraptanisedha consists in denying or rejecting what was already 
not begun as a part of the statement. The objector would hold 
that taddarsana should have been earlier mentioned, should the 
Sruti tain na pasyand become a meaningful nisedhavakya. 

O 

Even the Mantra rupam rupam ..} has clearly declared this 
very thought, since there is complete accomplishment of the 
end of human endeavour from seeing that (viz. the Atman). 

[653] 


] BU 2.5.19: rupam rupam pradrupo babhuva tad asya ... 

sf&r H I 

(The objector asks a question:) How is this contradictory 
statement made, i.e. though seeing it, they do not see it 1 ? 
(To this we answer:) That ‘they do not see it’ is said because 
there is not (actual) seeing connected with any object of 
knowing. [654] 

The objector persists in holding the contradiction thus: atma- 
darsana is taken up for discussion (prakrta ); therefore, tarn na 
pasyand is nisedha of the same. That explains the apparent 
contradiction in the Sruti (aprakrtarusedha ). 

cKrdH: ||&,y.y.|| 

o c ^ 

Since from such sentences as sad eva (it is understood 
that) there is only one whole thing without any duality, how 
could there be the possibility of (what is) opposed to it and 
is not (the) whole (thing)? [655] 
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2 CU 6.2.1. 




Th e inner self is the real thing, is not distinguished from 
ano er, (an ) is not similar to (lit. followed by) another Since 

* b “"? k "°™ » "»'f. a-*™, whale™ knowledge “ 
this world is opposed to that (viz. knowledge of the reafl 
is ase knowledge; it is otherwise (than real). [ 656 j 


of the inner ^(A^which isTeL't 


^r<t[ s^T^n ii8,^ii 


Smce the Atman pervades 1 the entire non-Atman by becoming 
the one within it; therefore, if (it were) differed by be.W 

fro ”(«•“) a woJd tai 

[657] 


krp). eXPlaiDS ^ thC iM6r SClf (Atman ) is complete {puma, 
apnoti= vyapnoti. 

a diSPr0Ve itS advitJ y atva ‘singularity, being one without 


3Fnc7?T ( 


that rlZrr u' eStabli5hed as the A ^an, since 

(a bodv) 15 u 6 DatUre ° f ° ne that resides 

( body) and since the truth is that the Atman has only the 

jnner se!f aa * (delinked) H ow can ,ha “ ' 

from that (i.e. the inner self)? P 

’ ’ [658] 


This explains how duality (viz. non-Atman t nn„„, 


PVir f am 
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identical with, and also apart from, the Atman. 

^ifwd 5^7 RlUsKdfe^glcJ-HdlIsi=f5: Il8,y.^|| 

And further, variance in the nature of this (non-Atman/duality) 
is established by its region, time, form and (the different) 
states etc. 1 and has as its seer"* what is opposite (to it in) 
character. [ 659 ] 

It is stated that the varying character of the non-Atman establishes 
it to be false. 

-i 

The word etc. refers to change in properties. 

2 Namely, the inner self, the Atman. 

Verses 660-692 explain BU sentence *akrtsno hi sa pranann eva 
prano nama bhavati'. 

Sfepfcq ^ qy-M-dlPd I 

c C\ 

The statement beginning with (the words); na pasyanti is made 
with a view to establishing what is enunciated. 1 The statement 
beginning with akrtsnah ..., 2 which is the statement of the 
reason (for the earlier statement), is also justified in this very 
way. [660] 

This is the purport of akrtsno hi ... bhavati. 

1 __ — 

That is, the uniqueness of the ever-existing Atman. 

2 9 

That is, akrtsno hi sa pranann eva prano nama bhavati , ... 
manvano manah . 

3Fi^o^fa3lRcci W: 118,8,? || 

The statement pranann eva has the purpose of establishing 
the incompletelness (in daily dealings) of that (i.e. the non- 
Atman), since it is seen (i.e. experienced) that Prana etc. have 
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existence 1 in the absence of one another. 
! That is, they are operative. 


[661] 


5Uj<*b<±l ^ | 

Such a thing (or object) is called incomplete when on its 
being seen 1 a thing, an unseen and other than itself (does) 
exist; (similarly) it would be seen even while that (former) 
is not seen. 2 r 


By this statement of the meaning of akrtsna , Suresvara suggests 
that Atman being krtsna and known, everything else also becomes 
known. 

lr That is, known. 

Suresvara suggests that on the Atman becoming known 
everything else becomes known and that the Atman continues to 
exist while the other (apparent) thing is not seen (i.e. is no more 
in existence). This is how the Atman is krtsna. 


us^su 

With a view to revealing the meaning of the (word expressive 
of) reason and for establishing the incompleteness (of the 
non-Atman, the Veda 2 declares) that the one, who possesses 
eye, ear etc., does not attain completeness. [663] 

Namely, the words akrtsno hi ... 

2 

Supply 1 vedah in consonance with aviskarisyan (masculine form). 

o*3Rmi<j<;<2>c<:'-icci n^8,g|| 

There is incompleteness in the case of those (things) which 
are of the nature of name, form and action(s) and which 
have the form of only the non-Atman and since they do not 
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pervade one another 1 and there is their mutual exclusion 
( vyabhicara ). [664] 

This verse states that all worldly things are samghatas and 
therefore akrtsna. 

lr rhat is, since they do not exist at one and the same time. 

3TO5cl: I 

c f>4’-yFT ^c^I^lMcl 

o 

The one which is (in reality) not limited (in body etc.) is 
(taken as) limited (in a body) on account of the sole reason, 
viz. the ignorance about (the nature of) the inner self and 
is described by the word Prana, 1 perform as it seems to do 
(various) activities beginning with breathing etc. [665] 

*SP suggests prana should be understood for prananadi. 

c 

And in that action of breathing there is the function of the 
wind, in the capacity of an instrument (and), being released, 

it becomes the object of the activity of the knowing seif . 

[ 666 ] 


1 Namely, the inner self. 

O Cn 


In that action of breathing, it is the Atman itself who is far 
away from (i.e. is not possessed of) all the organs of activity 
(and), who, releasing the wind, is experienced by the inner 
self (as being within itself). [667] 


I iC C r- I I 
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All operative causes, viz. agent, means of activity etc., appear 
to be there in this witness of the coming and going (of wind 
etc.), (in that) who is not possessed of those (activities) as 

its properties. [^1 

o 

Therefore, its nature as the witness in these (activities) is 
self-established invariably; but, the form(s) as the agent etc. 
belongs to that which ends in ignorance (about the nature 
of the inner self) 1 , owing to the dependence of the same 
on the property or activity ( dharma ) etc. [669] 

1 tamonta is not explained by both SP and NKL. 

PiScI Xc-M J I51M IRcRoR ll&.^so|| 

o 

Therefore, owing to (its rise from) an impermanent cause, 
the character of the agent etc. is understood (by the knower, 
i.e. inner self) as impermanent. (And) for that (very) reason, 
ignorance about the inner self, having no cause for it whatever, 
is taken as permanent. [670] 

o 

Such things as are ol the nature of activity and the means 
of activity, having a support (lit. nest) only in the ignorance 
about (the true nature of) the inner self, cannot have any 
other form. 1 How can (then) there be any thought 2 ' about 
(their cause),^ as permanent or impermanent? [671] 

^ They remain only as product of ignorance and therefore unreal. 
“That is, discussion. 

3 That is, the sky. What is meant is: The (so-called) knowers 
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in this world are the products of the sky. Therefore, the sky, their 
cause, also must be like them only non-eternal. 

c O 

Therefore (i.e. for that reason) is declared that those who 
are of the nature of name and form, varying in nature with 
that (inner self), are of the nature of false knowledge. (This 
is stated) in the mention ‘incompleteness ...’. [672] 

sqfrMK: WldHi ydW£)<=Wd!c4-HW ||8,\S?|| 

”S 

As the wreathe of flowers etc. has (i.e. shows) variance (with 
the rope (etc.)) when the rope (etc.) which has/have the form(s) 
of what is/are superimposed on the same is/are not known 
(in the real form), so also the non-Atmans, being superimposed 
on the inner self, (show variance with it). [673] 

yi u IIM^: ’TFT I 

Shells!tWI 5P}t: ll&AStfll 

• ^ 

Fires in the form of pranas exist (even) before one’s awakening 
(from the state of deep sleep) while the others (i.e. other 
functioning organs) are asleep. Therefore, with reference to 
that (existence) is here stated the activity (of breathing) of 
the Lord. [674] 

yiuHifcy i 

O t 

Thus, owing to name and also owing to form is experienced 
in the activities, viz. breathing etc. (the inner self) as the 
performer of them through ignorance, in the same way as 
a rope (etc.) is noticed (i.e. understood) as having the form 
of a serpent etc. [675] 
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yi | J||£4<fC<:'iaiRl<5£^ oqfiq^p:: ||&,vS8J| 

(Therefore) in order to establish the incompleteness of (the 
agent of) breathing etc. there is shown by the restriction with 
the use of the word eva the variance of the same (lit. that) 
from other (functions). 1 [ 676 ] 

! Fot example, seeing, hearing and others. Cf. note 1 on verse 
665 above. 

c£cfiu|: =EfJ%ct I 

3#? ^ f^'dldl‘1 c!?qTf: ^ 118,^11 

Cs 

(This Atman) who is performing just this activity is described 
as ‘(he is) so and so at this point of time’. It is only here 
on account of (its) association with that (particular) function 
that it is accepted to have a name after that form. [677] 

c\ o v 0 

^ ||£\9c;|| 

Cv 

But doing (only) that activity, it does not have that name 
and that form while doing another activity, i.e. before and 
after the rise of the activity such as breathing, (and also) 
at another point of time, since there is no possibility of there 
being Prana etc. [ 67 g] 

^l u MM r cK ^4j£c|: | 

qs-qiPlc^d: ||S^|| 

o 

Since the rise of any capacity for performing any function 
(only) follows breathing (by an individual), therefore, the Sruti 
declares ‘speaking, (therefore) it is speech’ etc., in accordance 
with the sequence (of the rise of other functions). [679] 
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^tki-R-Mk^-fui ^FRTf^l ll&.=;o|| 

o 

The Atman, because it speaks, is called speech ( = Vac) When 
there is sound (produced), it is called Vac. (Also) it is called 
Vac, a sense-organ, because thereby is (sound) uttered. [680] 

This verse has a purport to point out that there is in worldly 
dealings the division as the agent, the object and the sense-organs 
even while the Sruti has declared that all these are but the Atman. 

^ 118,^11 

So, (the Atman) who is seeing is the seer, the eye, in the 
same way, listening, (it) is the ear. Thus limited in this threefold 
(function) ^ in three ways ^ is the Atman thus should one 
understand (the thought) everywhere. [681] 

This verse describes the limitation of the Atman under the 

influence of ignorance. 

Seeing, hearing, feeling the touch. 

2 The agent, the object and the means of knowing. 

Jr^ IIS^II 

Eye 1 is only for seeing 2 (an object), manas entertains doubt 
(about the nature of an object) [or options regarding the nature 
of the object], intellect is for deciding (its exact nature) and 

the witness (the Atman) is called the knower of the field. 

[682] 

! SP: Eye stands for all the indriyas of karman and jnana. 

2 SP: darsana indicates all other activities of the indriyas. 

























Brhadaranyakopanisad-Bhasya-Vartika 


219 


Whatever be the character of the witness it remains the same 
in respect of different flashes of knowing (i.e. awarenesses); 
(at all times), it does not vary (even) while there are flashes 
of the capacities of various functions, and while they differ 
with one another. [683] 

fdUdld^ o-MlfM I 

^ ^vnoqr cWlddW 

As in the case of the sky which does not have any parts, 
(the notions of) parts in mutually distinct regions are not 
possible to posit; so it is in the case of them who have 
ignorance with respect to the inner self. [684] 

cl I 

O _ o 

cii*-^t^i 'T ^ ■dd'-^dctdd: ii&,c;^ii 

*N 

Whatever be the names and forms mentioned in the statements 
‘breathing, speaking, etc.’, they have originated only in (differ¬ 
ent) functions of this one (i.e. the inner self). But (none of 
these) is, like (its own) sentience, on the strength of itself, 

[685] 

because they get established through mutual dependence and 
because they occur in the absence of one another. In case 
(therefore, it is said that) they get established without 
depending mutually, it would be like (saying that) there is 
darkness in the sun. [686] 

\ 

Verse 685 explains BU: tany asyaitani karmamayany eva. 

^ y|U||t^|cKIC'M'-|: I 

Since thus 1 (all this, viz.) Prana etc. has thus originated from 
ignorance (about the true nature of the Atman), therefore, 
from this one which does not have the same (lit. that) 2 as 
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its nature, (i.e.) from these names and forms, (therefore) this 
one (i.e. the inner self) does not see, even though it is seeing. 

[687] 

lr That is, for this reason, viz. being dependent (on another) 
and being without one another. 

Namely, the two factors mentioned in the preceding note. 

c[%=t Eft ’TW I 

^Ildlfd ^ l!S^|| 

O % 

Then, this being so, whichsoever seer worships the highest 
(Atman) as the one that performs such activities as breathing 
etc., does not really know worship in its own (i.e. real) nature. 

[ 688 ] 

This explains BU: sa yo ’ta ekaikam upaste. This is not an in¬ 
junction, inasmuch as there follows a ninda: na sa veda. 

^ wi err | 

» O ^ O 

CN C. cv 

Since there does not arise the knowledge of all entities simul¬ 
taneously or (gradually) in some sequence, therefore (in the 
statement of the Sruti) there is the mention of the word ekaika 
‘one after another’; thus is followed the nature of each as 
commonly observed in the world. 1 [689] 

This explains the purpose of ekaikam. The Upasana under refer¬ 
ence cannot pertain to all objects together, i.e. simultaneously. One 
can infer from SP: na svabhavikajnanasya vidhayakam idam vakyarn . 
1 prapta = lokatah prapta (SP). 

c o 

• JTcSCT: ^ -Hc-Mldcdd cb^dd iis^oii 

This censure (implied in) this statement about worship of each 
of them, one after another, is not nrescrintive of seeing manv. 
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for, in the statement mrtyoh sa mrtyuh ... is censured that 
(kind of) seeing 1 also. [690] 

! That refers to anekadrsti. 

||8,^ ? || 

Since here also is prescribed in words sarva ekam ; seeing 
the uniqueness of the Atman, therefore, there is no seeing 
of the aggregate and the several parts. [691] 

This has a reference to atra hy ete sarva ekam bhavanti. 

d^m^Hkd^dcdd: I 
3Hsyw4iW,ic4-i-i ns,^^u 

C\ CN O 'N 

Therefore, having merely repeated the nature of the aggregate 

and of the several parts owing to their being known by other 

✓ 

means of knowing, (the Sruti finds it proper) to state with 
reason the uniqueness of the Atman which v/as not stated 1 
(anywhere) before. [692] 

J That is, known. 

o c 

'N 

[Verses 693-703 state and refute Bhartrprapanca’s view on atra 
... bhavanti .] 

Some emphatically^ state that the highest Atman is seen 
as an aggregate and as consisting of parts in the light of the 
illustrations of the ocean, the tree, and the body of a cow. 

[693] 

*SP and NKL refer some to Bhartrprapanca. Cf. verses 947- 
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2 Cf. SP: 
Sruti. 


balad id srutyaksarabahyatvokdh , i.e. going against the 


qfo 116,^811 

If (the Atman) were somehow established by some means to 
be a thing characterized as a conglomeration of various parts 
like, for instance, a tree etc. 1 , then there could have been 
a repetitive statement 2 about that. [69 


This verse refers to the idea that the Sruti mentions about the 
Atman as a samastavyasta vastu. 

*The word etc. refers to an ocean, the body of a cow. 

2 That is, anuvada. Cf. NKL: brahma bhinnabhinnam upadana- 


tvat samudravat lty anumanat siddhas cet tatha sad vakyam anuvado 
’pramanam ity arthah. 


c > c ^ 

c > o > 

If it was intended to prescribe a worship (of the Atman) by 
repeating the notion of (its being) identical with the common 
characteristic and all (variety of the things); then that kind 
(of worship) would be extremely difficult (to imagine) by every 
stretch of imagination. 1 [69 


This sets aside the possible view that there is some worship 
prescribed of the Atman as a bhinnabhinna vastu. 

Read SP: tesam (= visesanami) anantyat kartsnyenanusamdhana- 
siddheh ... 

fqqq: | 

qq nS^Sdl 

c O -s 

Indeed (the Atman) would be an object of seeing by the 
individual self owing to its being experienced. Therefore, how 
could there be the sight (i.e. seeing) of a body etc. unless 
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(there is) ignorance of that (Atman)? [696] 

ci i 

o ^ 

Also, what the Sruti has declared in the statement tam paradad 
...is in respect of the inner self— a notion produced by 
ignorance and it is pronounced for removing (i.e. wiping away) 
completely the false knowledge that the Sruti stated atmaiva 

[697] 


ll&^^ll 

C ’N ^ 

So also, on the basis of the denial in the statement paranci 
khani , (it may be said that) seeing the individual body 
etc. is not (acceptable) to the Sruti. There is no seeing of 
any outside object (possible), since that is opposed to seeing 
of the individual self. [698] 

1 Kathopanisad 4.1; cf. verse 180 note 3 above. 

dSlc-i^f IIWII 

s 

They declare that as the Atman, which is a thing that does 
not have any to be known (as associated with it), a means 
and the knower of knowingit — a real thing, which does not 
have parts, unique object, not (associated with any) means 
but the knower of itself. [699] 

This explains the nature of the Atman. 

n^oon 

For those who state that liberation of that (viz. the Atman, 
as effected) by continued meditation on (the nature of) the 
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transmigratory existence, there does not exist any activity which 
cannot be performed; (that is so) on account of the support 
of Vaisvanara’s favour. [700] 


cl I 

O o > 

^ f^Rl ifcfkd) ^ l|vso?|| 

o o ^ 


As for ourselves, we are not able (to declare), without 
reasoning , (such a meaning of the Sruti) , in the same way 
as they (would), for the reason of not having received the 
boon (of Fire), (indeed, it would be like an effort) to cover 
the sky with some skin 3 — therefore, we do not have faith 

(in that meaning). [701] 

€ 

1 It literally means: reasons. 

Namely, that which Bhartrprapanca has declared. 

<5 / 

Cf. Svetasvataropanisad 6.20: yada carmavad akasam vesta- 
yisyanti manavah ; this implies opposition to scriptures. 


3# =5T cJSRTOM I 

sfadk-mw ||vs>o3|| 

O O C\ C\ > 

Thus is blame directed and also will be directed against those 
whose minds are affected (by wrong notions) with respect to 
the nature of the Atman as an aggregate and what is made 
up of parts— this, in consonance with the statements (lit. 
words) of the Sruti. [702] 

C\ 

^ tjejj n^o^n 

c -N o o c. 

And (this is so) because, for those whose intellect is not 
affected (by notions of duality), it is not possible to see even 
a little thing which is other than the Atman as the inner self 
as by one who is seeing a dream. [703] 


This gives the reason why Bhartrprapanca, who sees duality 
(samastawastavastudarsana) is blamed as dusitatman . 
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fivqr | 

O 

cT«n 5)H^|c(-ci4S'<3|: ll^oBII 

o c 

[Verses 704-710 explain BU: pranann eva.] 

By the words pranan and vadan , (there is a statement made 
about) the rise of the capacity for activity and, by the words 
pasyan and srnvan , about the rise of the capacity for knowing. 

[704] 


4^gT^[ llv9oy.il 

o 

There does not exist an object to be known apart from (what 
has) name and form, and, for knowing these two, there are 
stated two means, viz. ears and eyes. [705] 

RWRqWIW ^ SFnfcW! cM I 

Activity is what can be revealed by name and form and which 
has Prana as its essence — (this is understood) from the 
sentence which reveals the name and form — such is the 
construe everywhere (in the present context). [706] 

oqfaqd T^\ l|v9ovs|| 

o o 

(In this context), whatever becomes revealed (to an individual) 
by organs such as ears 1 is called form; and ( tu ) whatever 
is specified is called to be name. [707] 

1 Organs such as ears refers to the eyes also. This indicates 
the flash of the knowing sentience (vijnanasaktyudbhava) . It is 
sentience that is really capable of hearing, seeing etc. Therefore, 
SP rightly points out: saktidvayodbhavoktya samastasamsarasya 
praticy adhyasasyatra vivaksitatvan na prasiddhanapnarupagraho y tra 
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yuktah. 

TFb ^K u i 'Hd'H I 

^ ilsso^n 

manas is held as common in (grasping) all the capacities for 
knowing and that is also the means for the rise of the capacity 
for activity— (thus) that is the seer (i.e. experiencer) in all 
the three periods of time. 1 [708] 

This explains BUB: manvano mano manuta iti ... But cf. SP: 
atra ca bhasyanusarena v)vtpattitrayam asritya kartrtvaditrayam atma- 
no drastavyam. 

TIS-TJ ^RTSTcT I 

^ ^ £lc!: ^cf: ll'So^ll 

C C\ o 

Whosoever amongst Prana etc. sees only each one of them 
does not know (the true nature of the inner self) because 
of the incompleteness (of each one of them); since Reality 
in itself is complete. 1 [709] 

l Read NKL: ekaikakriyavisistam ( atmanam ) vidvan avidvan. 

^ clips'? drctd: l|v9?o|| 

> 2 » 

So long as this (individual) knows (this Atman) as the agent 
of the action conveyed by (the verb root) pra->Tan, he has 
not known the real thing which does not perform (or do) 
any activity. [710] 

This explains away the paradox in yah samiksate na sa janati 
in the previous verse. 

Now is introduced a discussion of the sentence 4 atmety evopa- 
sita ’ up to verse 940. 
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STo£flf% I 

o^chl ^ q??} cItfT8F£[cn cp"R ||v9? ^ || 

If that Reality is not grasped in the unmanifest (form, viz. 
which is in deep sleep state 1 ), since it is not revealed (in 
various name(s) and form(s)), how then can that highest 
(Reality) be seen when it is manifest by means of the cause 
and the effect? 1 [711] 


This verse refers to two states; deep sleep and waking. 

‘SP: svapavisayo ’ vyakrtasabdah. 

* Namely, by its various names and forms. 

c bl4 c bK u N<^1 Cllfawf I 

ST!?!: f ||va^3n 

O O O "S 

Those two, viz. Visva and Taijasa 1 are understood as affected 
(lit. bound) by the effect and the cause 2 ; as for Prajha 1 , 
it is affected by the cause; and these two do not affect the 
Turya. 1 [712] 


This is Gaudapadakarika 1.11. 

‘These are names for sentience in the states of waking, dream, 

deep sleep and liberation. 

2 r 

These refer to non-understanding of the Reality and consequent 
acceptance of duality as real. 

3TCTdcK u mW: ^ % \m%\\ 


One whose sense-organs ‘ are wide-open 2 grasps only words 
etc., but not the highest Reality; for, indeed, he whose sense- 
organs have merged (into their own cause) cannot grasp even 
word etc. 3 • [ 713 ] 


‘These imply organs of action also. 
2 

That is, active or operative. 

3tu.. r. _4 i:__r_ _- - 


1 


1 , 1 
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sleep state. 

^Wd^k-MH ^TERTI^d l 

3ik4<r44ia ^ -qly^aPiqd^l i|vs?8n 

O C 

When it is asked, ‘how does he, seeing, know the Atman in 
its own form?’, the Sruti announces to us, atmety eva ...7 1 , 
for the removal of the cause of the question (asked). [714] 

i 

Cf. BUB: katham punah pasyan vedety aha, atmety eva ... 

actul&ccd-o-q i|v9?y.|| 

yc-Mct^l q: ym ^c|4vj4lfd:^onqi5R5: I 

I|v9?g,|| 

^M%TR5 I 

^ SfloRT ctcCK feR#? cRT: Sfct: ||v9$\s>|| 

o 

That is the Atman; that is the highest light — that whose 
nature is not concealed (even) while the mundane world in 
(it when it was) not manifest as well; and which is not revealed 
by the sense-organs because of its nature of being the witness 
of it in its manifestation; (the one) which reveals itself as 
the inner self, having self-luminous nature, and which cannot 
be divided into parts, viz. knower, means of knowing, function 
of knowing and objects of knowing, and (the one) which, 
without undergoing any modification, knows ‘I smell this 
fragrance.’ 1 — this is a statement at the head of the Sruti. 

[715-717] 


These verses explain what is Atman. 

1 Cf. CU 8.12.4: atha yo vededam jighranlti sa atma. 

srat oirat fddd-d ^ sfelKRW IN^II 

O 

The expression hi (in atmety evopaslta) is for denying the 
possible thought that (the Atman has) the character of being 
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the object of knowing by its name and (for conveying this 

very idea) there is also a statement in the Sruti yato vaco 

— •_. . 1 


mvartante 


[718] 


1 Cf. Taittirlyopanisad 2.3.1. 


O ^ 

✓ 

The Sruti has used the word eva for effecting the refutation 
of (the idea that) the Atman is (both) the manifest and the 
unmmanifest; so also, there is a loud (i.e. prominent) statement 
of the Sruti anyad eva [719] 

1 Kenopanisad 1.4: anyad eva tad viditad atbo aviditad adhi. This 
Sruti is also referred to in verses 873, 1117 below. 


cp|4q?KU|'^JJVqt ||\9^0|| 


(The preposition) upa is an expression for nearness; it has 
relation to (lit. rest on) the inner self. The inner self is seen 


to be in the nearness owing to what have become the cause 
and the effect. * 1 [720] 


l 


These are intellect and false knowledge. 


The one who is distinct from what are of the nature of the 
manifest and the umanifest (only) on account of the ignorance 
(about the same) becomes the Atman, after it has destroyed 

the two 1 by the knowledge of the true nature of the inner 
self. [ 721 ] 

This refers to the two limiting adjuncts mentioned as karya 
and karana in the preceding verse. 
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o 

c\ 

Having risen above the cause and (also) the effect by 
(following) the way of knowing the truth of that (i.e. inner 
self) and (thus) having gone nearmost unto the immutable, 
unborn, (a person ) should become unpossessed of (every) 
modification. [722] 

1 That is, sadhaka ‘worshipper of the Atman’. 

54 UHl dsjRjd £}«n ||v9^^n 

This division (of the world) into the manifest and the umanifest 
would stand established 1 in the case (of the Atman), which 
does not possess the two, in the same way as the division 
of day and night, in the case of the sun who is without them. 

[723] 

1 

That is, is related to; cf. verse 720 above. 

3^Hlc44*!FTt 5fq I 

3wiaic^tiif&cqi<;5iMi<:4 ^ cRcFCT iivs^Bli 

O "N 

Even 1 this division of the Atman and the non-Atman is not 
considered to pertain to (lit. to touch) the Atman, because 
it has only the Atman, not known before, as its witness; (in 
fact) whatever arises from ignorance does not pertain to (the 
real) thing. [724] 

*This implies: Like the division into the cause and the effect. 

^lc*kHRife<Hk±H: I 

37TcTR] ^ Ibmil 

SfTcTRt oL|fd^u| I 

h3c||o<ljIcK chui y vjvji-MuVdUbUcIH IKo3F.ll 
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The (existence of the) Atman cannot get established 1 (with 
the help) of the non-Atman in the same way as (the existence 
of) the non-Atman gets established (with the help) of the 
Atman 2 . So also, the non-Atman does not get established 
(with the help) of the Atman as the Atman gets established. 3 

[725] 

(And this is so, also) because the non-Atman stands apart 
from the Atman owing to its not having a nature of its own 
and also since it is not apart from the Atman as in the (instance 


of) a rope-serpent and/or a sky-flower/ 


[726] 


^hat is, cannot come into existence. 

Read SP: vyavaharadasayam anatmano jadasyajadatmaprasadat 
siddhivad anatmaprasadan natmasiddhih ... 

The Atman is self-established (svayamprakasa) . The non-Atman 
cannot establish itself. Nor does the Atman establish (i.e. really 
produce) it. 

This is yet another argument to point to the imaginary character 
of the non-Atman. It does not exist in its own right or as apart 

from the Atman. It is like a sky-flower or a serpent in the place 
of a rope! 

Therefore, 1 the Atman does not exist on account of the 
(supposed existence of) the non-Atman; so also does not the 
non-Atman exist on account of the existence of the Atman, 
or, on its own account. As against this, the existence of the ' 
Atman is established on account of itself, for, the Atman does 
not get established by anything else. [727] 

1 Ot, thus. 
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i.e. by its own effort, so also should the inner self know itself 
(even) in the non-Atman (taken as existent) to be the one 
who has cast off all ignorance and its effect(s). [728] 


1 yavan ... tadvat are for yadvat ... tadvat (i.e. yatha ... tatha). 

5lk4)^dl 

° > 

The Atman is inside (all) the non-Atman, viz. what begins 
with intellect and ends with the objects of various sense-organs 
and which are set aside as external (to the Atman); (this is 
so) because each of the things belongs to the Atman (viz. 
the inner self). [7291 


c o o 

Therefore, when the Atman is in conjunction with the non- 
Atman object(s) on account of its true natue (of pervading 
everthing) and the things being caused by the Atman, there 
follows the association of the non-differentiated and the unique 
Atman like (in the illustration of) the serpent seen in the 
place of a rope. m 


The idea is: As a rope appears to be a serpent, so does the 
inner self appear to have the various sense-organs, as it were. 

^FSkclk^cjHkil ||\<>3?|| 

A thing other than the inner self gets established as existent 
(only) as (really) not being apart from it because it is pervaded 
(lit. eaten, devoured) by the inner self; whence can the non- 
Atman (originate) then? [731] 

This stresses that the connection between the inner self and 
the non-Atman is imaginary. 
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qtcqic-nqi ^ ibs^qn 

The Atman cannot tolerate anything of the nature of the 
non-Atman, how then can there exist a non-Atman in the 
absence of the Atman? If Reality does not get self-established 
by itself, how could it get established by any non-Atman? [732] 


This is to strengthen the idea of the imaginary relation between 
the Atman and the non-Atman. Also, this is another reason to 
prove the imaginary character of the non-Atman. 


w-qq ^qq-'rri | 

^ 11^9??|| 

All things appear elsewhere \ remaining (unchanged) in their 
own nature , and in case it is non-existent there, how could 
the existent exist elsewhere as non-perceptible? [73 


This illustrates the thought in the preceding verse: The 

non-existent non-Atman cannot really exist in what one might call 
as its effects. 


1 

2 


That is, in many forms. 

For example, clay changing into a plate, a pot, a pitcher etc. 


TfRIcciqxMcbl ^<*|cliHlcF|H4)STcf I 

cMc4-|h41sf=T ||v93S|| 


As the Atman, wearing a robe in the form of the character 
of a^ seer, sees the non-Atman; in the same way does not 
the Atman see itself on account of its being merely the seeing 

(0De ) ' [734] 


The idea is: The character of the inner self as the seer of outside 
wrld ,s only attributed to it; in that sense, it sees the objects 
n , the world - But *t cannot see itself and the real seer. 
drsstr. Also, cf. note on verse 745 below. 
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^l^ cr g fa 9 iivmn 

The statement in the Sruti drastur drster 1 is for the purpose 
of the denial of any activity (on the part of the Atman) and 
(the Sruti) has mentioned the distinguishing factor of seeing 
in the statement ‘He is the seer who is the sight. [735] 


1 BU 4.3.23: na hi drastur drsteh. 

Thus is explained the nature of Reality in the case of the 

inner self, 1 so now is explained the purport of the word. 

[736] 

*Th is refers to the discussion which was begun in verse 723 
above. 

2 sabdavrtta refers to the use and purpose of various words in 
relation to the Atman. 

The Atman is so called, since it pervades, takes up, experiences 
(ht. eats) objects (of pleasure) here (i.e. in this world) and 
has a continued existence. [737] 

SP points out that this is a verse of Vyasa. Cf. Mahabharata 
1.524* (2); this is inserted after 1.57.88ab in Poona critical ed. 

o 

Indeed all the four expressions, viz. yat (four times in the 

• _\ Ur» AArl r\n l\7 ^ 1TI SCflSC of 
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yasmat ‘because’ and the (three) cas also are in the sense 
of collection; in this way should one connect the words together 
everywhere. [738] 

*SP comments: First tu is for specification ( avadharana ) and 
the second, to indicate the absence of any other sense of the 
word. 


5cT: Mc^llciTd ||vs?^|| 

[In verses 739-740, Suresvara derives the word atman from the 
verb root \T ap ‘to pervade’.] 

Since it pervades all the non-Atmans in their entirety by being 
inside them, like a wreathe of flowers (etc.) pervades (all) 
the serpents etc., 1 it is called the inner self. [739] 

This versre is the explanation of yac capnoti tasmat in verse 
737 above. 

^he word etc. refers to well-known instance of superimposition. 

^|c^fc||c£Rt £!?!: I 

STToRHRTR ||v9go|| 

The Atman is so called (i.e. Atman) since the Atman pervades 
(all) the non-Atmans which are of the nature of some 
dependent things (and) incomplete, being entirely one with 
them. [740] 


O 

f 

Since in Prajna (viz. form of the Atman in the state of deep 
sleep) it receives within itself by a semblance of its own con¬ 
sciousness all the non-Atmans which have arisen from it, there¬ 
fore, tlry have known it as the Atman. [741] 
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Here, Suresvara derives the word atman from the verb root a- 
fda ‘to withdraw’. 

3iK'Hpi | 

cfEj: lhs>83|| 

All (objects) without exception (api) remain (dormant) in the 
highest Atman, which is just alone (i.e. one without a second). 
And (i.e. for,) there is a statement in the Atharvana (Sruti) 
prthivyadya anatmanah ...‘The earth etc., the non-Atman ..f 

[742] 

Suresvara confirms the deviation in the preceding verse by a 
statement in the Sruti. 

1 Prasnopanisad 4.9-11. 

5# ||\sg3n 

O 

Since the inner self experiences (lit. eats) (all) the modifications 
of the intellect which are directed towards objects, which are 
of the nature of the semblance of its own self, and which 
have turned outwards; therefore, the wise ones have called 
it the Atman. [743] 

Here, Suresvara derives atman from the verb root if ad ‘to eaf. 

Indeed Visva is ever the enjoyer of what is gross and Taijasa, 
the enjoyer of what is segregated (from the body itself), and 
similarly Prajna is the enjoyer of bliss — this is the instruction 
in Agama ‘Vedantic tradition’. [744] 

This is Gaudapadakarika 1.3a-c. It is called Agama, i.e. raised 
to the status of the Veda. 
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g^lddHHdd: Vi:, I 

q# Vrat qwd'Wi^dicAfd nveyy.ii 

Since the Atman is not distinguished (from anything else), 
not followed (by anything similar to itself), full (i.e. complete), 
resting in itself' (i.e. independent of anything else) and since 
the existence of this is continuous, therefore, it is called the 
Atman. [745] 

This is the total meaning of yac casya samtato bhavas tasmad 
atmeti kathyate in verse 737 above. SP points out that every former 
adjective leads to the subsequent. 

crfsVMrfa sfq faw'ikdcM'W i 

^S^dldd oijlftd McddlcJ-lfd ||vegS,|| 

o 

And the Rgvedic verse tad visnoh also declares (only) 
in respect of the inner self that the highest step of Visnu 
is wide-stretched in the sky just like the eye. [746] 

1 Rgvcda 1.22.20; 1.154.5: tad visnoh paramam padam sada pas- 
yanti surayah , diviva caksur ayatam ... Also cf. Subalopanisad 6.1. 

HHcU^-Wd) 51 H HMMKd d«lT dR: I 

J-WIcJ-H: llveyven 

c* 

When there is the seeing of the uniqueness of the Atman, 
as described before, it is not that knowledge is not produced 
in this one, so also it is not that ignorance is not removed 

•i 

from (it). Therefore, there is fullness of the inner self. [747] 

^Or, it literally means: of me, the Atman. But see pratyak in 
the next verse. 

yc-MePTrq qa^dd: I 

d^dldftM dV <^<H<J4dSt4d 11^8=^11 

Since the seer, the activity of seeing, and the object of seeing 
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have their true nature only in the inner self; therefore, on 
seeing that (viz. the inner self), all that is seen (before) would 
become (unreal) like the serpent in a rope etc. [748] 

This explains, with illustration, the thought in the preceding verse. 

■y»l3ll^kHi ^TRTcTT W I 

C\ 

quel'll 51Oi^'cplei 

C\ 

As by the knowledge of a wreathe of flowers (in its true 
natue), there arises the knowledge of the sole cause of 
ignorance about (the true nature) of the wreathe of flowers, 
so also, when the inner self 1 is known, there results the 
knowledge of the objects produced from the ignorance about 
(the true nature) of the inner self. [749] 

^hat is, its true nature. 

37^ ^llci £|cT: I 

ib99.o|| 

Since, in the present context, (the true nature of the Atman) 
being known, all (the non-Atmans), without any exception, 
become (understood as) one with (the Atman), therefore, Prana 
etc. should be seen (i.e. understood) as the Atman itself; (this 
is so), because of the statement about the seeing of all. [750] 

Rpot #u: ii^u.?n 

[Now follows in verses 751-757 a disussion regarding atmety 
evopaslta as Apurva-vidhi as held by the non-Vedantins.] 

Some persons of great wisdom explain this (sentence) 1 as 
an injunction about what is not (known) before, 2 whereas other 
learned men call it a restrictive injunction, and, further, some 
others call it an injunction for exclusion. 3 [751] 
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In this context, it is useful tO' remember Tantravartika 1.2.4: 
vidhir atyantam apraptau niyamah paksike sad / 
latxa canyatra ca praptau parisarnkhycti giyate II 
1 Namely, atmety evopaslta. 

2 Some translate Apurva-vidhi as ‘originating injunction’— conve¬ 
niently to be used. This injunction is about some matter/procedure 
not known before; pramanantarenapraptasya prapakah. 

3 This can be translated as ‘excluding injunction; pakse prap 

tasya prapakah. 

g gc5n^WI 

o 

It is never to be accepted that this is an originating injunction, 
since that (viz. the Atman about which the Sruti speaks) is 
ever acquired (i.e. understood), so also there is no other (in¬ 
junction) 1 possible. 


1 This refers to restrictive and excluding injunctions. 

^ 11 °^ 1 
^ ^ Mfeb Ib9^3ll 

(Further) here (in respect of the knowledge of the Atman) 
there is no possibility of (the prescription of) any injunction, 
since (securing the knowledge of the Atman) is not dependent 
on any human activity and since every injunction has for its 
subject an activity of one’s own. l 75: 

Cm Cm 

The revered author, of the Bhasya has made an effort (to 
secure) firm postulation of this very idea 1 , having first stated 
the prima facie views. That (effort) is now explained. [75< 

1 Namely, this is not a matter that can be the subject of ai 
hmp nf injunction. 
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yi-Hiu-M ^PcTR I 

cT«n n4^o||^fcw iW^II 

^ C\ > 

As there is authoritativeness of the statement which does not 
expect any activity to be performed, so (is it there in respect 
of the statement) which pertains only to the uniqueness of 
the Atman; so I have clearly explained earlier . 1 [75 

lr rhis hass a reference to SV 20-31 in particular. 

5^ foMl4cl ||V9^.SUI 


Since there arises here 1 some misunderstanding after one has 
heard the suffix of the potential mood, i.e. because of its 
similarity with (the suffix in the form) yajeta etc., therefore, 
the meaning of the potential mood is (now) taken up for 
discussion. f 7 S 


This is to justify that this discussion is not any repetition; it 
is purposeful. 

^n respect of the sentence atmety evopasita. 

q<3 q^ST: I 

Cs CS 

First is stated the Siddhanta (and) the prima facie view is 
stated (later); since one, who has well ascertained the 
Siddhanta, (understands) the strength or weakness (in the 
same). [ 757 ] 

r 

In BUB, Sankara has followed the unusual method of discussion; 
le has not stated the objector’s view. Suresvara explains and justifies 
lis teacher’s procedure of discussion. This is explanation of Anukta 
n the Bhasya 


^qicq^yiHc<=l«hKU|ld I 

Cs 
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e bK u nsrara ii\s>y.=;11 

[In verses 758-769 follows an exposition of the Uttarapaksa- 
Siddhanta— as stated by the Bhasyakara.] 

This is not (lit. would not be) an originating injunction for 
the reason that it is known as having the form of alternatives. 

As to how there occurs (a possibility of) alternatives will be 
stated at the end of the discussion (on the question of an 
originating injunction) by resorting to (some) reason. [758] 

Namely, knowledge about the Atman. 

2 That is, not necessarily by this sentence atmety evopasita. 

SP: prarabdhakarmavasat ksutpipasadidosodbhavad atmano vi- 
smaranam anatmanah smaranam ca sambhavitam id vadan bbasyakrj 
jnanasya paksc praptim vicaravasana vaksyadty arthah. 

^ Ibmil 

o 

With a view to setting aside the meaning (as conveyed by) 
an injunction, (the author of the Bhasya) stated here that the 
Atman is ever known, because every injunction necessarily ( eva ) 
follows that part (of the object to be known) which is not 
known. 1 [759] 

-1 

SP adds: ato nityaprapte jhane na kascid api vidhih . 

^ RllfcT: I 

Il'S&.on 

On the basis of the characteristic mark 1 nitya va, one gets 
that the intended (thought of the Bhasyakara is about medi¬ 
tation (taken as) an alternative (to something else), and that 
it is understood as ever obtaining. [760] 

There is a reference here to BUB: yat saksad aparoksad brahma 
... na vidhatavyam praptatvat ... nitya ved. 
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lr That is, the words. 

'^TOt c{|$kchdl f^qri^nqsr: nvss^n 

How can there be any possibility of an injunction since there 
is a removal of ignorance 1 by knowledge which leads to 2 
(the knowledge of) the true nature of the individual self arising 
from the sentence (of the Sruti) yat saksat ... 3 [761] 

i 

It literally means: burning away of darkness. 

It literally means: licks or touches. 

3 Cf BU 3.4.1-2; 3.5.1. 

O C. o 

Knowledge (of the Brahman) destroys (the notion of) the 
means 1 in the same way as (it destroys) the apprehension 
(of a mirage) in a desert place; since (the notion of) the 
character of the means arises from ignorance and not the 
nature of the means from itself. 2 [762] 

It refers to the means of action such as the agent, the object 

etc. 

2 

It is dependent on acceptance by someone of vyavaharabhumi. 

o 

How can there be that activity from the ignorance about which 
activity arises when there has arisen the knowledge of that? 
Indeed, no one here 1 sees a dream like a sleeping man even 
when his sleep is over. [763] 

lr That is, in this world. 


q qcm^STrl I 
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Whatever indeed be the form of whichever thing, in its own 
right, the obtainment (i.e. knowledge) of that (thing) does not 
depend on (lit. expect) any activity for its being known since 
(it is only) on account of ignorance that there is dependence 
(on activity) owing to the concealment of the agent. [764] 

This verse sets aside the notion of any activity for brahmaprapb. 

^ ^ x^|cK;cc|c^Sfc!: I 

For effecting the destruction of ignorance, we do not see any 
effective means other than the knowledge of the thing as it 
is, (viz.) such a means as has the nature of activity and its 
agent. [765] 

This is to discard the idea of any means for the removal of 
ignorance about the Brahman. 

As by an injunction in respect of the recitation (or study) 
of one’s own book of study there arises the knowledge of 
(the need of performing) Jyotistoma etc., so is known (from 
it) the lore of the Atman. Therefore, here (i.e. in this sentence) 
an idea of injunction is not (to be) entertained. [766] 

This verse implies and answers a question whether the injunction 
should pertain to the knowledge of the meaning of words or another 
knowledge, viz. direct perception. The first alternative is answered. 

o 

f5[fsRcTc[: nvss^n 


Therefore, it follows that an injunction is not possible 1 as 
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(the Brahman) can be 2 inferred from the characteristic (of 
it) which reveals all the activity of the body, its organs, manas , 
and intellect. [ 767 ] 

This verse points out as to why an injunction is not intended 
for a transmigratory being. 
x That is, necessary. 

2 That is, is. 

So also, on account of the awareness T (am)/ and the 
consequent direct decision (or ascertainment) about the true 
nature of the Atman, there is an impossibility of one’s not 
getting that 1 . How then can be an injunction expected on 
that behalf? [768] 

This refers to a transmigratory being who has known about the 
nature of his own self. 

^hat is, one’s getting to know that. 

craT fsfej: ||v9S^|| 

(One might object:) Here (in this context), for the purpose 
of the knowing 1 the Reality (viz. the Atman) its nature of 
being known by the awareness T am (the Atman).’ is variable 2 
and since the knowledge of the Atman may not therefore 
be obtained (necessarily), the sentence (atmcty evopaslta) is 
a restrictivie injunction. [769] 

This refers to the argument that the injunction pertains to 

knowing of non-transmigratory Atman. 

1 

It literally means: seeing. 

“That isto say: It does not obtain invariably. 
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sIH-W yilwlHcMI ^c^cciq^f fsifel: Vtt: ll^o|| 

Cs O 

[Verses 770 -791 discuss the view that the Upasana of the Atman 
has to be prescribed by an injunction.] 

May the knowledge pertaining to the unique Atman be obtained 
only optionally or let it be ever obtaining, there is to be clearly 
an originating injunction. [770] 

This is the statement by one who accepts the injunction to be 
originating injunction. 

o 

Indeed the meaning of the word upasana in the Sruti statement 
means the repetition of such functions as (lit.) touch but one 
object (viz. the truth) up to the (moment when there arises) 
the awareness of oneness (with that, viz. the Atman). [771] 

This explains the meaning of upasana in relation to the originating 
injunction. 

^ cIMRHMc! ■^^c|^ct)|S.4'+)KU|W l|vsw>3ll 

Cv 

(If one would say,) since they do not perceive (the Atman 
directly), therefore only that knowledge which arises from its 
characteristic is intended to be prescribed (in the injunction), 
but not an Upasana; (then we say:) Let this not be so, because 
of the oneness of the meaning (of the two words knowledge 
and Upasana). [772] 

The purpose is to point out the inutility of explaining the meaning 
of Upasana — it should be understood in the sense of jhana . 
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We have seen the oneness of meaning in the case of the 
two words knowing ( veda ) and meditation ( upasana ), why do 

you not decide that to be here also, as this is the case elsewhere 
(i.e. in other passages)? [77 


SP points out an example: duram ha va asman mrtyur bhavati 
ya evam veda ... (BU 1.3.9ff.) 

^'HKcq M^iqqqifcfq I, 


‘May you turn the strings / 1 is a clear injunction heard in 
the Sruti and it is of the nature of repetition (of activity); 

therefrom follows the connection (of the activity) with the 
result. j 774 j 


It is followed by a clear statement about the result of Upasana, 
viz. bahavo vaite putra bhavisyanti (CU 1.5.2). 

2 CU 1.5.2. 


lbSK99.il 


Depending on the strength of meditation, the Sruti has declared 
that one attains to a god (i.e. godhead) by becoming a god 
(oneself ), 1 ever resorting to the strength of devotion . 2 [ 775 ] 

BU 4.1.2-7: devo bhutva devan apyeti 

Namely, the thought of being/approaching some particular 
god(s). SP reports that sada ... is the last quarter of a Smrti verse 

(Gita 8 . 6 ). Also, it states that the verse points to the support 
of Sruti and Smrti both. 


^ ^ 5rl ^ikhPi^cI cj 1 

nvsvs&jl 

^ o 

(This is so) because of the Sruti in respect of meditation where 
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the words relating to Upasana have begun with sa yo ’tah ... and 
ended with atmety evopaslta. [ 776 j 

O o 

Thus, since we hear the wrod in respect of Upasana in the 
beginning and in the end as well, therefore, we accept the 
meaning of the word veda also to be Upasana. [777] 

rf^CK-Hq TJft I 

q^i^i^HqfqRlR&qci Ib3\9=;|| 

C\ 

Then, in this way, wherever there is a statement etat sarvam 
veda (and) there does not occur (any word conveying) repe¬ 
tition, that is to be accepted as an originating injunction. [778] 

d^qtq^Hi-qK°qM ^ ^ ^-dc'^d | 

d^M^-4-Hiqi^ $ft ||Vs9\9^|| 

(For) nobody enters on an activity when there is a statement 
about the nature of a thing (already known or existent) and 
it is not accepted that from the mere origin of it they accept 
(the idea of the fulfilment of) the end of human endeavour 
(i.e. liberation). [119] 

qi^cfcp41q£t I 

Iq?iql 5^ ^ ■H’IpiRi Mi-qcl iivs=;o|| 

Whatever is the form of an. injunction regarding an activity, 
so should it be of an injunction regarding meditation on the 
Atman. There is not even a little difference there (between 
the two injunctions). [780] 

:>fq7h ffcl cT«n | 

^T|KfqR|t><illTOKfq u 
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(One may ask:) Whence (should one hold that) there is no 
difference (between the two injunctions)? Therefore, (the author 
of the Bhasya) answers: yatha ...tatha ...(thus to say:) Because 
there is only a mental activity which is not distinct in the 
two: [781] 

(Thus, for example,) as only a mental activity is prescribed 
(in the injunction) ‘One should meditate on that when one 
is about to utter the word vasat.\ so also (it is prescribed) 
in respect of meditations on objects (that are identified with) 
the Atman. [782] 

Since in an injunction regarding meditation also, it is possible 
to notice the three aspects of Bhavana ‘impulse’ 1 , so let that 
be considered as an injunction like (the injunction) yajcta etc. 

[783] 


These three aspects are explained in verse 785 below. These 
are sadhya , sadhana and itikartavyata. 




The injunction regarding svadhyaya ‘one’s daily study of the 
Veda’ mentions lih a verbal suffix expressing (potential mood 
of the verbal form) etc. and about ( svadhyaya ) itself; by the 
knowledge (of the injunction) and what is praised, proceed 
to activity, O men. [784] 


See SP on this verse and the next for definition of sabdi bhavana 
‘verbal creative impulse’ and arthl bhavana ‘purposive creative imp¬ 
ulse’. These are well-known concepts of MImamsa. 


o ^ 
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iivwvui 


Knowledge of vidhi 1 is the aspect (called) the means 2 ; the 
incitement 3 (of one) to activity is the ‘what’-aspect 4 ; and 
the procedure of the activity 5 is the prasie 6 of (some) already 
done activity. [ 785 ] 


1 This explains the sabdi-bhavana , the suffix of potential (or 
similar mood) which incites activity of a human being. 

2 This is sadhana. 

This indicates action towards some purpose. 

4 This is sadbya. 

5 It is literally the description ‘thus this should be done’. 

6 Or alternatively, censure also. 


cfcT: m: Wi W\ I 

It is understood that Yaga ‘sacrificial performance’ 1 is some 
activity which a man has entered on, and the heaven etc. 
refer to the aspect ‘what’ 2 (the result, and) the Prayaja ‘fore 


offering’ etc. the later (i.e. last) 3 aspect. 


[786] 


This explains the bhavanamsatraya mentioned in verse 783 above. 
1 It means: sacrifice (is one aspect). 

2 What is to be effected. 

3 Namely, procedure. 

cRf $ik^3)q i 

3^TW^t ^ ||\9c;v9|| 

O C\ o 

As (this group of three is) there, so also are here the three 
aspects (of an injunction) presented by the Sruti; therefore, 
it is only proper (to hold that this is) only an originating 
injunction. [787] 

feTRI 3flc*|T | 
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The Atman is to be known (i.e. taken) as the aspect ‘what’ 
(is to be effected), so also by the word manas (is clarified) 
the aspect ‘with what’ and abandoning (desires), practising 
celibacy etc. as the ‘procedure, i.e. thus it should be done’. 

[788] 


This explains the three aspects of the injunction in relation to 
atmajnana. 

O 


As there is the use of the whole chapter pertaining to 
Jyotistoma etc. owing to its being the subject matter of the 
injunction, so also [789] 

(the whole of this chapter) has been put to use in an injunction 
regarding meditation on the Atman for one who expects an 
injunction regarding meditation that has occurred in the course 
(of discussion). [790] 


C\ o 

3#l: W ^rcd'^ld: llvs^ll 


In this (portion connected with the meditation of the Atman) 
the sentences ‘It is non-gross.’, etc. 1 become useful by informing 
us about the object of meditation and the result is liberation, 
viz. keeping away (lit. concealing) Reality from ignorance. [791] 


1 Also cf. Mundakopanisad 3.2.9: brahma veda brahmaiva bhavatv, 
CU 7.1.3: tarati sokam atmavit. 


EfqicTE^T^fapn I 


[Verses 792-808 explain another view: This injunction pertains 
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to some specific knowledge- other than the meaning resulting 
from words- viz. that which results into liberation.] 


But now is explained that in the way as other knowers of 
Vedantic tradition, the respectable (authorities), explain (this 
matter) with their view (lit. eye) on the existing (statements 
of) the Sruti. [792] 




Since, it is reported, that no authority is accepted of a Vedanta 
passage which is any injunction devoid of it (i.e. injunctive 
force), (therefore) Reality is made known by the inclusion 
(of the statement about it) into an injunction. [79 


This proceeds from the rejection of any injunction by propound¬ 
ers of the theory of the Brahman. 


o 

Indeed, here (i.e. in respect of the Sruti sentences) author¬ 
itativeness of any statement cannot be reasonable, if it is of 
the nature of repetition, has set aside (any idea of) injunction 
and is dependent on (lit. expects) another (injunction). [794] 

o , 

<-c|o^lMK % fefERT pTOfaj "51^77% Xfcf: ||\s><^y.|| 

o 

Indeed, since it is possible to induce to (one) some activity 
by means of an injunction, therefore, everywhere, in each 
context, only (some) activity (or another) is enjoined. [795] 

^ i|v9^e,|| 

How can (an idea of) an injunction be entertained here since 
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the nature of the thing (to be known, lit. obtained) is not 
what is to be brought into existence (lit. obtained)? Indeed, 
the nature of an already accomplished thing, as a thing to 
be accomplished, is not entertained by even an intelligent 
person. [796] 

This rules out the possibility that the Atman is prescribed to 
be obtained. 

^ w-nfaw 5iFr i 

o 

Further, the knowledge regarding the Atman is not prescribed 
(as what is to be obtained) in any Vedanta text, since that 
is already accomplished with the help of another injunction. 
(Therefore,) the Vedanta texts have the character of (mere) 
restatements (about what is already known). [797] 

This sets aside the idea that knowledge about the Atman has 
to be produced. 

As by an injunction in respect of one's daily study of the 
Veda there arises the knowledge of (the need of performing) 
Jyotistoma etc., so also, the knowledge of the Vedanta (viz. 
the lore of the Atman) is here obtained by that (svadhyaya ). 

[798] 


The first line is the repetition of verse 766 above. 

ScWFFEf ^ cm Ibmn 

This might be argued: If it is possible to see the connection 
of the knowledge of the inner self with the result (viz. libera¬ 
tion, even) without any injunction — (then it is counterargued:) 
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But such a connection is not seen. [799] 

yi-Hl u ^ om<h) ||=:oo|| 

Capacity of fulfilling the end of the human endeavour is 
obtained only by enjoining intellect through (the force of) an 
injunction; therefore, there could not be authoritativeness of 
a statement which does not expect (i.e. is not related to) an 
injunction. [800] 

f^jrER | 

There would not be any result accruing from the knowledge 
of the Atman over and above the attainment of the Reality, 
i.e. being one with the Atman in the same way as the result 
accrues from ritual activity. [801] 

In this regard (this) is said: This is an altogether different 
type of knowledge, 1 pertaining to the Atman which is 
prescribed together with the means, as resulting from the 
statement(s) of Vedanta. [802] 

This is in answer to the counterargument above. 

^he word vijiianantara suggests that this knowledge is differ¬ 
ent from that which arises from word(s). 

^ ft cncfWRc^d I 

In no case 1 it is ever possible to delimit the Brahman, not 
of the nature of the sentence-meaning by the knowledge which 
arises from (mainly or only) the Vedanta sentences as in the 
case of ritual. [803] 
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^r, in no time or place. 

f35TFf ^ T TFq% ll^otfn 

From (Vedic) word there arises knowledge, which is of the 
nature of composite meaning of different words (padarthas ). 
Therefore, that can never be known which is not of the nature 
of the sentence-meaning. * [804] 

, ^r i 

c '■S 

WPi M^ovc.ll 

This is the natural function of words, viz. they convey to one 
such information as is of composite nature, (therefore), the 
Brahman, on account of its nature not being composite in 
form, cannot be understood from this one (viz. Vedic sentence). 

[805] 

W<j|p-9WI% 5TRFlfr#f fafo-dd-M | 
d^i^Id^cqralg^Mi*-fl<, < H''K: n=;o^|| 

And it is decided that in respect of the objects which are 
beyond (the grasp of) the sense-organs, it is (Vedic) sentence 
that is the authoritative means of knowing. (And) since that 1 
is not th£ object (of the information from word), that is the 
subject (lit. object) of some other knowledge. [806] 

Namely, the Brahman, which is not perceptible and connected 
with words, (like other objects). 

Thrift ^cf f| || c;o\9|! 

(It may be argued:) If it is not accepted as comprehensible 
from information (lit. by knowledge), from (Vedic sentence), 
then the Brahman will not be the thing conveyed by Veda. 
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(The answer to this is:) It is not so. Indeed (that Brahman 
is) but the thing conveyed by the Veda. [807] 

TO] cpqfq ll^ oc; ll 

^ o 


And, in this regard, they recite (a number of) Vedic sentences 
in various ways; (Vedic sentences) vijnaya prajnam kurvita 
and others (have to be recited) specifically (or, with special 

effort). l 808 l 


Here concludes the statement of the view of some (special) kind 
of knowledge about the Brahman from the Veda. 

*For metre, Suresvara has changed the order of words. See 

BU 4.4.21. 


Verses 809-847 are the Siddhantiris view. 

11^°^ H 

Whatever has been said (by way of opposition to our Siddhanta) 
is not well said, because from the knowledge (of the meaning 
of Vedic sentences) there follows the absence of (any other) 
activity to be undertaken (and) because there is an obstacle 
only of ignorance in respect of the (ultimate) end of human 
endeavour in the case of a seeker of liberation. [809] 

a NKL edition and NKL {pratika ) reads: mumuksoh ...;an easier 
reading. But that does not make any difference of meaning. 

11 ^ o|| 

yqMlcTfl q^cT>|c;s^ 11^^ II 

C £ 

There is meaningfulness 1 of an injunction only in that they 
understand some (other) thing over and above (that) which 
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is apart from the meaning arising from (Vedic) sentence and 
which is to be accomplished. [810] 

(And) as, in addition to the knowledge of the nature of 
Agnihotra, they understand (from a Vedic sentence) another 
distinct (object) of the nature of performance; so they do 
not expect here (in Vedanta) any object whatever), similar 
in nature. [gll] 

lr rhat is, usefulness; or lit. fruitfulness. 

dcMr-Mlc^l % | 

o c 

They expect a man’s performance of some activity in respect 
of accomplishment (of some thing like a sacrifice) etc. And 
since liberation is opposed to what is accomplishment etc., 
there is no expectancy of anything else. [812] 


utpattyadi signifies four types of (ritual) activity related to objects, 
viz. utpatti ‘origination/production’, apti ‘obtaining/achieving’, vikrti 
‘modification/change’, and samskrti ‘refinement/polishing’. 

"dcHrqifc ^qdl ^4 u i: WTR I 

'dcHrqife ^qq^^qiR-q? "cb4 u n ^ ll^^ll 

o 

(One might ask:) If (any of) accomplishment etc. of liberation 1 
does not occur of itself, what is the use (lit. fruit) of activity? 

If again (any of) accomplishiment etc. of liberation does occur 
of itself, what is the end of activity? Tell me. [813] 


The objector takes his stand on the supposition that liberation 
can be achieved like heaven by activity. Hence, a double-edged 
argument. 

1 muktau (Locative) is for mukteh (Genitive/Ablative as well); 
in the case of liberation. 


cFq ^oi-^STT 11=;?8ll 
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For utpatti etc. (of Agnistoma) there is need of some able 
(individual) as the (efficient) cause and, in respect of that 
efficient cause (also), there is need of his (doing some) activity; 
(when it is) otherwise, it would not expect that (activity). [814] 

The argument is: For achieving heaven, activity is necessary. Not 
for attaining liberation. 

cfrlW iqi cIIc-hIh \\*;W\\ 

In order that there is accomplishment (etc.) of an activity, 
it expects an existent agent etc. So also do agent etc. expect 
(i.e. depend on ) some activity of them; but (in respect of) 
the Atman, there is no expectancy (i.e. dependence on) both. 

[815]. 


c ^ 

fsrfsfsi%: ^ ^ ll^Sdl 

o o o 

On hearing an injunction, a person, who is eligible by being 
a Brahmana etc. and who has considered his own capacity . 
to perform (a ritual activity), proceeds (to perform that 
activity); but not the one who has got rid of (lit. burnt) that 
relation (viz. association) with the same. 1 [816] 

Namely, kartrtva and adhikara. These are not required in the 
pursuit of the Brahman. 

d$Jk4)fd fcMHd: I 

cbK=bcd ^ d-Hl^RSk^df^ld IMV9II 

It is not at all 1 to be thought of one, who knows ‘I am 
Brahman (which is) not preceded by anything, not having any 
subsequent, and not outside anything/, that one has the desire 
(lit. capacity) to act, because there is an absence of ignorance 
about it. 2 [817] 





















258 


Suresvara’s Vartika on Purusavidha Brahmana 


2 

^Or rather, never or not anywhere (for kvacit). 

That is, in respect of any ritual activity. 

SncTFTI sltJUTT 5^-lkJ-M ^cfcT: | 

When 1 the inner self is taken to be the Brahman and the 
Brahman is by itself taken to be the inner self, thanks to 
the understanding which has arisen from the sentences like 
That you are. etc., what then does one wish for in this? ^ 

[818] 

This refers to one’s state of having obtained the knowledge 

of the Brahman. 

2 

That is, in this world full of ritual and other activities. 

OTS: 51^% n^n 

Since the knowledge of the true nature of the inner self arises 
from the knowledge of that which is not the Brahman 1 or 
the Atman and which is the cause of the destruction of 
ignorance, for what reason would one, devoid of (any) 
ignorance, proceed “ to perform any (ritual) activity? [819] 

1 These clauses negate the basis of any eligibility of a person 

for ritual performance. 

2 

pravartate is for pravarteta. 

In that respect, the text of a Mantra has sung 1 to us the 
impossibility of transmigratory existence in the case of a person 
who directly experiences his own identity with the Brahman 
m the words, ‘What ignorance is there?’ 2 . [820] 
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lr That is, declared. 
2 Cf. Isopanisad 7. 


And because there exists between ignorance and knowledge 
about the inner self the relation of the stultified and the 
stultifier, there cannot be their co-existence and (as such) there 
cannot be any activity (undertaken by the knower). [821] 

^ cras^l ii=;33ll 
dN-J-INlcl^lSFira I 
^ qiqqqiq-qi^fci'ii i|s;33ll 

If it is held: There is no removal of ignorance in respect 
of the objects which are non-Brahman and which non-Atman 
by mere knowledge arising from the sentence (in the Sruti).; 
(we say:) It is not so. [822] 

By knowing only that much 1 from (Vedantic) sentences like 
‘That you are.’, a knower of the meaning of the Vedic sentence 
and its meaning does not have to think of any other object. 

[823] 

In verse 822, there is clarification of the objection raised in 
BUB: vakyajanitavijnanamatrat nabrahmanatmavijnananivrttir id cet. 

llqRSll 

CN ^ 

If (it is argued) that the conveyers of such meaning as ‘not 
fat’ etc. from the injunction, ‘That is to be seen etc.’ would 
bring to the fore that object, 1 (then we say:) This also is 
not accepted, [824] 

because, on account of the absence of anv object other (than 
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the self) which results from the knowledge of the oneness 
(of the inner Atman and the Brahman) which destroys 
ignorance (that acts as) an inpediment to liberation, there 
is no possibility of the existence of another object— this is 
what I have said earlier. 2 [825] 

In this verse there is clarification of another objection in BUB: 
drastavyavidhch visayasamaipakany etariiti cet. The last quarter of 
verse 824 conveys the Siddhantin’s reply, viz. rejection of the 
objector’s arguments — continued in verse 825. 

1 Namely, the nature of the Atman. 

2 Cf. SP: siddhantopakrame darsitam. 

4 

C\ 

If it is held that (an individual) would not proceed for 
(acquiring) the knowledge of the sentence-meaning when there 
is not any injunction (regarding that) and by (i.e. under the 
impulse of) mere exposition of the true nature of the individual 
self, [826] 

(the reply is:) No. (This should not be so considered) since 
on mere hearing the sentence expository of the true nature 
of the self there results the knowledge of the true nature 
of the inner self, what else is there to be expected from an 
injunction? 1 [827] 

It is held by the objector that an injunction has to be known 
for the pursuit of the knowledge of the Brahman. 

*It means: by an injunction ( hetau trtlya). 

My cnwHciuiwifo %% i 

^ o C\ C\ o 

To one who says: (No person) desires to hear a sentence 
(in the Sruti) unless there is an injunction in it, (a Vedantin) 
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should say: For what reason is heard (a sentence conveying) 
the undesirable?’ 1 [828] 

*SP explains: In common conversation one does hear many 
undesirable words. There is not any injunction for one to hear 
them. In the same way, one does not need to have an injunction 
so that one hears the Veda on the matter of the Brahman. 

m STCRfS: I 

cJ# 5cHHWdW 11^^II 

And there would follow the contingency of infinite regiess , 
in respect of every context (viz. in respect of every injunction), 
therefore, there would be the contingency of (expecting) an¬ 
other injunction. For this reason, may you accept what we 
have said. [829] 

The argument is: If, for hearing the Vedanta sentence, one 

expects an injunction which is also conveyed by the words of the 

✓ 

Sruti, then for hearing that injunction also one would expect another 
injunction and so on. And this is an endless series. 

iwro 5ft ^ lit;?oil 

As (according to you) one does not proceed to hear a matter 

s — 

discussed in the Sruti sentence pertaining to the Atman unless 
without an injunctive sentence, so also (would) not (one pro¬ 
ceed) to hear a matter conveyed by an injunction. [830] 

lit;?? II 

C\ O 

If it is held that there results a continuity of memory of some 
knowledge arising from the (Vedanta) sentence; it clearly means 
that there is another thing (which has resulted) from the 
knowledge that sprang up on mere hearing the statement. [831] 
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Pm dfc+ndrt+K^i 5iqt^FFl ii=;33|| 

C -N 

(The answer to this is:) This is not so, because there is the 
possibility here of only the rise of direct knowledge of Reality; 
and since that (knowledge) is constantly possessed (by one), 
what then is the necessity of memory? [832] 

o 

O O o > 

If one pierced by the Pasupata missile (also) did not die, 
it is extremely difficult that he should die when his limbs 
are sharply pierced by powerless arrows. [833] 

siffef sk'Mcpj-ii i 

O C. o > 

Also, ignorance about the inner self is the ever existing reflec¬ 
tion of the bright consciousness; and also are intellect and 
its functions like sparks from a heated piece of iron. [834] 

W'^dk^ldkydl^dlH^m^ | 

Even before it came to exist (lit. fell) as a non-Atman, 1 the 
inner self, by its very birth, (possessed) complete knowledge 
wherein (all) objects of knowing (were) obtained (i.e. known). 
What fruitful (activity) should (lit. does) it expect (then)? [835] 

J That is, an embodied individual. 

^ldlfc°i|c|En^ ftra: 'JkTO I 

’TxTOT WTcRd ^ lk;3&.ll 

As there results elsewhere a fruit of (some) knowledge only 
as intervened by a knower etc., so it 1 is not here, i.e. in 
case there arises the knowledge of the Self, because knowing 
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itself is the result. 


[836] 


^uch an intervention of a knower etc. ( matrmeyadi ) is not 
to be thought of. 


cv O _ o > 

f^Ff cfl Tfqj fSR: ll^'SII 


Even if a pot, full of ether, becomes united with, or is separated 
from different sorts of things, so also are the intellects (of 
inviduals) (ever) enkindled by sentience. [837] 


Experience of individuals can be compared with the varied 
connections of a pot with numerous things, caitanya ‘sentience’ 
and individual bodies are exemplified by ether and different pots. 


q^KiqRiHSt 5fq i 


And therefore even in the opinion regarding avrtti^ , the 
injunction (in respect of knowing the Atman) cannot be the 
originating injunction. And, for this very reason, there would 


not be the other injunction 3 as well. 


[838] 


1 r • 

That is, even if the opinion regarding avrtti is accepted, avrtti 
refers to the view that an individual is enjoined to recollect again 
that he is pervaded by sentience — though that is not patent to 
him; this was implied in verse 834 above. Cf. SP: 
sarvasyaparoksacidvyapter vastujnanasmrtisamtatir vidheyeti pakse 
’pi for avrttipakse \pi . 

Namely, restrictive injunction. 


•H^d IdglMcl ©P^: 11=^11 


(And) there is a statement of the Sruti, viz. a knower is released 
from death on having directly observed the unique Atman, 
which is of the nature of what is not word etc . 1 rawi 
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This explains why there should not be any notion of an injunction 
entertained in respect of the remembrance of what is known before. 

1 Cp. Kathopanisad 3.17. Suresvara has given a sort of paraphrase 
of the verse, or rather the gist of the Upanisadic verse. His words 
iti naigamikam vacah do not convey that there is a quotation. 

3CTcTFW!% I 

c. > 

What else is then desired from continuity of remembrance, 
that which has nc authoritative means of knowing it, when 
one has already acquired the knowledge of the Atman, by 
securing the object of direct perception? [840] 

And here (in respect of this knowledge) there is not a result 
connected with any future time like the heaven, 1 (it is) like 
a product resulting from the churning of fire, known at the 
time of its production. 2 [841] 

Supply: which is acquired after the performance of a sacrifice 
prescribed by injunction. 

2 The product of Agni’s appearance is light. Both the production 
of fire and its flash are simultaneous. So is the knowledge of 
sentience— it has been existing simultaneouly with it. 

There is absence of an injunction then on account of an 
individual’s obtaining the end 1 and the ever continuing memory 
of the knowledge of the samer And also from that knowledge, 
which has destroyed ignorance, one does not expect any 
memory. [842] 
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1 artha=purusartha (= moksa) consisting in being one with the 
Atman. This indicates the absence of any other object of knowing. 

2 It is continued awareness of that, viz. ‘I am Brahman/. 

3 NKL edition and NKL: bodhas ca ...for bodhac ca. accordingly, 
the translation could be: And knowledge (of the Brahman) which 
has destroyed ignorance does not at all expect (or depend on) 
any memory. 

jqcfccfl 11^8311 

o £ o c 

(Indeed) when the ignorance of the individual self, together 
with its associates 1 , is completely burnt down by fire in the 
form of right knowledge, there does not remain any memory 
other than that of the thing (viz. Reality or the Atman) as 
it exists. [843] 

This explains smrti in smrtisamtateh in the preceding verse. 

1 SP paraphrases sabandhave as sakarye. 

O ^ C. 

stTS-TfcW* ll=;88ll 

o c\ 

And, owing to the discontinuity of right knowledge 1 , (it should) 
not (be argued that) another remembrance is (its) stultifier, 
because the awareness of the non-Atman had become steady 
only owing to the correct knowledge being obscured (lit. 
stultified). [844] 

1 The AnSS edition reads prama-ananuvidhanac and the NKL 
edition (and NKL also), aprama-anuvidhanac. AnSS looks more 
probable. 

a<H) I 

(Truly speaking) darkness and all of its products— (all of 
this) extremely weak — are stultified by right knowledge 1 . 
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Indeed (right) knowledge 1 has been the only stultifier. And the 
remembrance of these two 2 also is likewise. [845] 

The badhya-badhaka relation exists when there are one strong 
and the other a weak one. 

*The words mid and mana convey the same as bodha in verse 
842 and mabuddhi in verse 844 conveys the same, viz. right know¬ 
ledge which is nothing but atmajnana. 

2 This refers to atmajnana and bhedajhana , or, advaitasmrb. 

^ ^THIoifrnfq dHfdd I 

(In fact) nobody can imagine that in respect of the Atman 
that there is any remembrance or forgetting, for (hi ) this has 
shone forth just once. (This is) in the same way as day and 
night (have continued to exist) while the sun (has appeared 
just once). [846] 

yifaRdU^kd ||*;8v9|| 

C O 

Therefore, since the already stated remembrance of the Atman 
has the character of a destroyer of the cause of undesirable 
(effects), let there be understood then the remembrance of 
the Atman arisen on account of itself and let the other (anatma- 
smrti) be what is to be stultified. [847] 

d-dkd^ d^lfa ^dcdd: 

I^dd^dUl m: II^Wlo n 

[Verses 848-852 discuss whether cittavrttinirodha is prescribed 
for acquiring knowledge of the Atman and continued memory of 

the same.] 
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If it is held that the other thing which is stated before is 
withdrawing (of functions of the sense-organs), (then we have 
to say:) That is not so; because that has been heard (i.e. 
prescribed) in the other Sastra(s) 1 as some effect (activity), 2 

[848] 

and because it has not been heard from the Sruti as the means 
to liberation, therefore there is not here any means to liberation 
other than the knowledge of the inner self 3 ; [849] 

being of the nature of what cannot to be accomplished (by 
activity) and because it results from (acquiring) the knowledge 
of the Atman, and since human intellect ( citta ) and its functions 
are checked when there has occurred the knowledge of the 
inner self. [850] 

The argument in verse 850 is: Even granting that cittavrttinirodha 
leads to liberation, it cannot be prescribed. 

! This is Yoga and others. 

2 Whatever are effects are perishable and therefore not eternal. 
And, as such, they are not prescribed for achieving. 

3 Cf. nanyah panlhah (Taittiriya Aranyaka 3.1.2.7); jhanad eva 
tu kaivalyam (BUBV 2.4.26) (NKL). 

^ 11^ II 

SRft ell ^ o£f cTH-Tri TfHcff I 

11^311 

o ^ 

Having accepted this (view of another Sastra for arguments’ 
sake), we had said sambhavat , ‘owint to possibility’; but there 
is not any means to liberation beside (lit. in addition to) right 
knowledge (of the individual self) [851] 

possibly to be seen (or known, from) the Sruti and the Smrti; 
from these two (authoritative texts) there does not become 
known the authoritativeness of anything other (than knowledge 
of the Atman), in the same way as the thing, viz. the inner 
self, 1 cannot be accepted, among logicians 2 , (as the means) 
in respect of deciding the true nature of the inner self 3 . [852] 
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These two verses offer an argument after giving up the acceptance 
for arguments’ sake ( abhyupetyavada ) in the three preceding verses. 

1 The word atmavastu refers to the accepted principle of infer¬ 
ence among the Vedantins. This word does not refer to the exis¬ 
tential entity, the Atman. See yatha tarkikaih Isvaradau svatantram 
anumanadimanam istam naivam vaidikaih (SP). 

2 This refers not only to the Nyaya-Vaisesikas but also to the 
Samkhyas and others. This justifies the reference to ctena yogah 
pratyuktah below. 

3 

Suresvara compares the non-authoritativeness of the propound¬ 
ers of Yoga and those of logic. This is in the same way as BS 
2.1.3: etena yogah pratyuktah. 

^ ^c^cf qcT: ||=;V(.3|| 

[Verses 853-856 state that there is neither impulse ( bhavana ) 
nor injunction ( niyoga ) in Vedanta texts.] 

And, here (in respect of the knowledge of the Atman), impulse 
is not to be thought of (as possible) because of abandoning 
the awareness of the inner self which is the only cause for 
all (kinds of) expectations, since that obtains only while there 
exists ignorance. [853] 

(This is so) because, for us, injunction is only that where 
we get the knowledge of something which is not obtained 
from (by) any other means of knowing; (so) also there would 
not obtain any injunction while there is independence of human 
(effort). [854] 

In this verse, Suresvara uses the term vidhi only to mean an 
injunctive text. 
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There is a scope for an injunctive text where there is distinction 
understood between a person who is to be impelled (to an 
activity) and a thing in respect of which he is to be impelled, 
but not in respect of the knowledge of (the nature of) the 
inner self on account of their being non-difference (between 
them). [855] 


^ 3'«Tdl3dl II^SJI 

o 

Indeed, a word which is informative of some unknown thing 
can become an injunctive text even though it is devoid of 
the potential suffix (Jin) etc. and in respect of the thing which 
becomes known by means of its power (greatness or potence) 
there can be (only) the nature of description. [856] 

IhcuS- 5 ^ n^^v9ii 

^ 5T-S'£jo|5fr^'cf,r<cfe^l: I 

w Iddcki ||c;y.=;|| 

O 

[Verses 857-867 discuss that the Vedanta sentences are author¬ 
itative in respect of the knowledge of the Brahman.] 

(That known thing) from which all expressions of speech that 
are employed for knowing (it) return without having expressed 
(that) and having made (that) known; [857] 

and that knowledge which was produced by words, possessing 
the shape of the intellect, does not touch (lit. reach) that 
self-known and returns together with the name (given to self- 
known). [858] 

1 Cf. Taittiriyopanisad 2.4: yata vaco nivartante. 

o o o 
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This is the greatness of the Veda in that it removes ignorance. 

It is affected 1 owing to its weakness in the same way as 
a sleeping person (is awakened) from his sleep. [859] 

translation follows the reading badhyate accepted by NKL edi¬ 
tion and this is supported by the paraphrases in SP as prabudhyatc. 
AnSS reads badhate. Cf. verse 870 below. 

On the removal of ignorance, we know that one (viz. the inner 
self = the Atman) on the removal of ignorance owing to its 
weakness, since the Atman in the form of knowledge and 
(also) thanks to the incomprehensible (potence) of the words 
(in the Veda). [860] 

o o o 

(Such is the wonderful potence of the words of Veda that), 
even without their having touched the connection between the 
expression and what is to be expressed, (the ignorant ones), 
who are awakened in their sleep (i.e. ignorance) by others, 
wake up having given up their sleep. [861] 

i i 

^his illustrates the observation in the preceding verses. 

3# 5lFral 55TFI sipRTfifa ll^ll 

(This is so said) since nobody in deep sleep knows (the mean¬ 
ing of) the word(s) as in the waking state. Therefore, when 
ignorance (about the nature of the Self) is destroyed by the 
knowledge (of the Self), there follows the result (in the form) 

‘I am Brahman.’. [862] 
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^ fc^l ■ChtHqNsm ll'^M 

The awareness ( = the shape of the intellect in the form) I 
am Brahman.’, which arises from the word(s) of the Veda 
that destroys ignorance, also gets destroyed together with 
ignorance in the same way as a medicine (in the body of 
a diseased person gets destroyed) after it has destroyed the 

disease. I 863 ! 

This sets aside the notion of the continued existence of intellect 
after it has grasped the nature of the Atman. 

SfcifasS Wg ^ HcPHril Tt^cl I 

Thereafter, there would remain the Self known, pure, (and) 
free; therefore; there would not be any expectation of an 

implulse and also with regard to any other means of knowing. 

[864] 


cfl cW: I 

Indeed knowledge destroys by mere appearance of itself entire 
darkness, for there is absence of any kind of action. The 
removal of darkness is not different from that (viz. appearance 
of knowledge). [865] 

Therefore, since there is not any distinction between (the 
so-called) two actions * in accordance with the difference 
between the action and its fruit. As such, knowledge (of the 
true nature of the inner self) by its very appearance destroys 
that darkness (in the form of the absence of knowledge) about 
the inner self. [866] 
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One action is making effort to know* and the other is Acquiring 
the knowledge’. 

ct^n ^ ’Sr*TPTETf: ||=;^v9|| 


As an axe etc., though (already) produced, cannot ever 
differentiate (between an action and its result) when there 
is absence of any operation (with it), so also the knowledge 
(about the Atman resulting from) the authoritative means (i.e. 
Vedic sentence) does not at all (differentiate between the 
so-called two actions.) [867] 

^cJ^ncFTOlcTR: I 

5^sn ScFrat ||=;g,=;|| 

% 

(This is so) because of the non-worldliness of what is to be 
known and because of its nature of its being self-known, for, 
(only) in a worldly object of knowing, there is such an expec¬ 
tation of outside help so that it can be known. [868] 


5Icqsri^FFf8fra: | 

ll^n 

O 

[Now begins the discussion of the inner seifs being beyond the 
scope of any other means. It is continued up to verse 875.] 

What do you expect here (in respect of the knowledge of 
the Atman) from other means of knowing when there is the 
Sruti statement (about it), 1 when there is no expectation of 
(any means of perception such as) direct perception as in 
respect of (a statement) ‘There are fruits on the bank(s) of 
a river.’? [869] 

This is to emphasise that sabdapramana is stronger than any 
other means of knowing. 

1 Sentences like tat tvam asi. 
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mm ^ ^ m$\ i 

feRdSrSR ||^o|| 

-J 

What is expected for establishing that on account of whose 
presence (lit. nearness) (the structure of a worldly dealing) 
namely (that which comprises) the knower, the means of 
knowing, the object of knowing and the decision, gets 
established? [870] 

translation adopts variant reading apeksyate which seems better 
for apeksate. Cf. verse 859 above where badhyate is preferred 
to badhate. 

o o o 

^ -^§lRd dsilc(i^l^TlfSId: IRvs? || 

In the knowledge This is a pot.’ (which occurs) in the states 
of waking, dream and deep sleep, there is some delimitation 1 ; 
(but such dilimitation) does not exist here (in respect of the 
knowledge of the Atman), since (the Atman itself) is the seer 
of the presence and absence of that (thing). [871] 

Cf. SP refers to the example of a lamp that manifests a pot. 
1 Namely, this pot exists on such and such a thing for such 
and such a period. 

■§d4}c|HK 3c|Mc1 I 

SRI# IRSS3II 

Since such a notion as ‘This is so and this is not so.’ effects 
distinction and is of the nature of the non-Atman obtaining 
in one who has the Atman within; (therefore) what does that 
(Atman) expect (as a means of differentiation)? [872] 


11=^311 

o o 
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Indeed before the activity of the agent etc. what would (the 
individual self) expect while it is experiencing what is not 
characterized by delimiting ajuncts, what is not unconcealed 
to it, and what has not slept together with it * ? [87 


atma va are drastavyah ... is not an injunction, for it lacks in 
akahksa expectancy’. On this basis, Suresvara develops his theory 
of anubhava experience’, which is no doubt regarded as Anukta 
portion of the Vartika. 

Here, taking help of the deep sleep state, Suresvara has discussed 
the experience of an experiencer: ‘I am Brahman.’. The existence 
of the experiencer is however inferred from a thought on the part 
of the experiencer after his sleep is over; that is to say: Existence 
of the experiencer at the earlier moment could not be established 
by usual means of perception. 

This argument has a basis in Upanisad: anyad eva tad viditat 
... (Kenopanisad 1.4). 

5TRT ll^yn 

o 


Whence can there be the impossibility of existence of that 
resting on which they produce (the so-called) right knowledge 
as also what is authoritative, what is not authoritative, and 
what has the semblance of right knowledge? [87 


Therefore, why should not there be authoritativeness of the 
statement of the Sruti (which is thus understood) through this 
( = experience)? Authoritativeness of an injunction also is not 
without dependence on this right knowledge. [87 


Gfjcfsr ! 

o 

(Now, there is discussion in verses 876-894 that the statement 
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pasycd... is not an injunction for knowing.] 

The sentence ‘He should see the Self within his own Self/ 1 
and such others would be injunctive in respect of the activity 
of acquiring knowledge for a person after they had enjoined 
(him to undertake that activity). [876] 

Read SP: niyogaraginam niyogavasat pranatyagadav api pravrttih 
sambhavati tasya sakyatvan nasakye ’rthc tato ’pi pravrttir astlty 
arthah. 

*CP. BU 4.4.23 where pasyati is used, not pasyct. 

^oqjqit S^SF^f cR'dcki ^ m: I 

o O O C o o 

(And) since (this) statement enjoins a person (to some activity) 
without having (any) reference to the state of the thing (viz. 
the Atman), therefore the state of the thing is extremely difficult 
(to know or to establish). [877] 

3c^i4 cn^q^Tcfcfq i 

o o ^ 

If an activity which is to be undertaken is beyond a person’s 
capacity, that (person), even if he is enjoined (to undertake 
that activity) by even hundreds of (injunctive) sentences, will 
not be able to accomplish that activity, for (he) is capable 
(of doing) (only) what is possible. [878] 

In verses 876-877, Suresvara had, for the time being, accepted 
that there is an injunction in pasycd... Now, he rejects that there 
is any injunction. 

o c 

If there were a statement of the Sruti that one should attempt 
with effort to accorrmlish that th^.n that datpmpnt rh^c nr»f 
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concern an existent object, because it follows the way of the 
injunctive statements and is not independent. 1 [879] 

The purport is: The Sruti does not enjoin a person to create 
by his effort the inner self. Since the inner self is already a known 
thing, no sentence, which is injunction, can refer to the poroduction 
of the inner self. 

l lt is purusatantra ‘expecting human activity’. In an impossible 
task, there is never any human activity and in respect of that there 
is no injunction operative as well! 




Those who do not transgress the injunction would eat even 
their own flesh; they would even give up their dear life, only 
because (these two acts) are possible for one to accomplish; 
not otherwise 1 ! [880] 

1 

In an impossible task, there is never any human activity and 
in respect of that there is no injunction operative as well! 

^ O ^ 


An injunction which enjoins on one an impossible activity as 
in (a statement) ‘He should cook masa grains of gold.’, then 
a person (who is so enjoined), making all efforts to do that, 
would do it like a thief called Kandu. 1 [881] 


SP. asakyc niyogad apravrttir ity ctad drstantenaha. 

The purpose is (in accordance with Mimamsa Sutra 10.2.2): 

Let there be no cooking of masa grains of gold, for in the attempt 
at that cooking there would be only loss of energy. In this context, 
a story is told of a thief, called Kandu, who, in order to escape 
arrest, entered into a kitchen and began to do some cooking, of 
course not knowing anything about it and, as a result, only fell 
into the hands of the pursuers. (Both SP and NKL do not give 
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This is not so, because the knowledge that the Atman is to 
be worshipped (arises) from the remainder of the sentence: 
This from the remainder (in the form of the words) padanlya , 
antaratara, and priya etc. [ 935 ] 

Now follows the answer. Translation follows the variant reading 
in the AnSS edition where pa danlyan tar a tar apriya , a samaharadvan- 
dva compound is used. 


stfctth i 

||^3v9|| 

(This) is understood in the remainder of the sentence, viz. 
atmanam priyam ; therefore, Atman alone is to be worshipped, 
it is not desired that the non-Atman is the object of worship. 

[937] 

N 

And also there is rejection 1 (of worship) on the basis of 
incompleteness* that is not desired in the case of the worship 
of the Atman. The use of the word iti is for declaring the 
character (of the object, viz. Atman, as) what transcends the 
knowledge from words. [938] 

J Cf. verse 935 above. 

2 Namely, the rejection. 

||<^ smi 

So also words in the Sruti yato vaco nivartantc 1 , ncti neti 2 
etc. (indicate the same). This being (only) thus, all (that is 
staled in the Sruti) becomes meaningful and, if otherwise, that 
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would be meaningless. 

1 Taittirlyopanisad 2.4.1. 

BU 2.3.6 etc.; see verse 539 note 4 above. 


[ 939 ] 


o 

With a view to rejecting the notion of any non-Atman (it 
is that) the word atmanam is uttered; therefore, that is not 1 
(considered as a) different 2 sentence, for there is (in it) a 
restatement of what is said. [ 940 ] 

This verse has in view the word priyam in verse 936 above. 
The Sruti statement(s) in view is (or, are) atmanam eva priyam 
upaslta and/or atmanam eva avet. 

! It literally means: should not be. 

It should not be different in meaning. Two parts of a sentence 
under purview should form unity of thought. Cf. the NKL edition 

note, arthaikatvad ekam vakyam arthabhede na ekavakyatvam ity 
art hah. 


snciicMqraicifa i 

[Verses 941-950 explain the Sruti atra by e/e sarve ekam bhavanti.] 

In (the statement) atmety eva ... there is stated the reason 
(for worshipping the Atman) and, for averting the fault of 
incompleteness that might attach to the individual self, there 
is stated its completeness. [941] 

SRTR: 

The Atman has relation to the non-Atman in its entirety 1 
exactly as there obtains (the relation between) a rope and 
a serpent, therefore, (the non-Atman) is not stated as being 
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away from the inner self. 


[942] 


Translation follows the variant reading parak supported by the 
NKL edition, because we expect in the verse the neuter from 
parak to yield the adverbial sense. Contrary to this, the word parah 
is a Nominative singular (masculine) form and that does not seem 
to be correct because that does not qualify anatmavastu (neuter). 
1 anavasesena = tadatmyena ‘being entirely identical’. 

511% ^ 5^) qiqrqic<Hqq*cM: 11^8311 

C O 

If this Atman were to remain not-known, all of the world 
would have remained entirely unknown and (this) being known, 
(that) becomes known. 1 That one (viz. the Atman) is complete 
(and) all the world (of objects) has only that much as its 
dimension. [943] 

a This is similar to CU 6.1.3: yenasrutam srutam bhavati ... 

qqxm pcTfl flr<WHIc4H : I 

iHcqi^pqici: q-qi'iiC'Hi ||^88ll 

When this non-Atman is examined with proper reason, its 
true nature (would be revealed as only) the Atman; but if 
that one is rejected, 1 then how could this non-Atman be 
established? [944] 

^hat is, not recognised. 

3HlcHcnrq-H-qfc1 Pc4-1HHif) 5yT) 5§ra I 

^ cTcf: 11^8911 

Indeed, the Atman associates itself with the non-Atman things, 
being (at the same time) unattached, qualitiless and without 
duality, (and) if it does not get established by itself, what 
then would be the source 1 of (liberation)? [945] 
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1 bhesajam literally means: medicine. The use of the word 
medicine is metaphorical; it expresses Suresvara’s intention to 
indicate cure of the malady of misery. 

Ararat ci-^'Tifr'-idi'-ri tiINktt i 

As when (the true nature of) a rope is known, there is 
(understood) oneness of all the notions which had arisen out 
of ignorance about it, so also, in the case of the individual 
self, oneness of all the notions, resulting from the ignorance 
about that (individual self), is accepted (by us). [946] 

[Verses 947-950 are the explanation of atra hy eke sarve ekam 
bhavanti ... by Bhartrprapanca.] 


Some 1 say: All particulars 2 are contained within the thing 
which is expressed by the word atman and which has several 
and collective forms. * [947] 

1 The word ‘some’ refers to Bhartrprapanca. This view was earlier 
referred to in verses 693ff. 

2 

This means: distinct individual selves, objects etc., i.e. jagat. 

dfg^oqtdiiq ^ | 
qr ^kdd: 11^8^11 


Being common (in those in collective form) that (Brahman 
is) whole; by its particular forms, it is several; thus, this highest 
Brahman should one ever worship with particular care. [94 

3Tc^^||q^cj^?qfq; I 

WWW ^ 

Sometimes they describe the completeness (i.e. the Brahman) 
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as possessed of different states by the different states 1 ; so 
also do they sometimes describe the same by its form (as 
made up of) causes and effects. [949] 

i 

This refers to the world in eight states of the Brahman; cf. 
verse 487 above. 


n^y.o|| 

And also (they describe the same) by resorting to its division 
of the parts and the whole as in the case of the hub, the 
rim and the spokes (of a wheel) — thus do the learned describe 
(the Brahman), indeed on the strength of the tradition (which 
they follow). [ 950 ] 

This concludes Bhartrprapanca’s explanation of atra hy ete sarve 
ekam bhavanti. 

[Verses 951-968 are the refutation of Bhartrprapahca’s view on 
the sentence.] 


We are not able to understand the highest (Brahman) to be 
that, 1 in a neat way, because the words 2 (of the Veda) do 
not have that as their purport and also because thare is no 
possibility of it (being so) for reasons (shown below). 3 [951] 

That is, of that nature in Bhartrprapahca’s view. 

2 Suresvara uses the word aksara letters’. 

Suresvara rejects the view of Bhartrprapanca on the basis of 
srutisamanvaya and tarka. 

ST^TTcT ^TJcf ^ cTcf I 

^ ik^ii 

^ c C 
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That Brahman is such that, if it is not known, the world (also) 
does not become known, and, when that becomes known, then 
does that (world also) become known — thus the Brahman 
is (described as) the whole, it is not understood as cows, 


trees etc. 


[952] 


1 Refer to verse 693 above, adi refers to sea and clay. Refer¬ 
ence to (i)cows indicates the samanya-viscsa relation; (ii)trees, parts 
and whole relation; (iii)sea, states and what has states relation; 
and (vi)clay, cause and effect relation. 

o£fjc^% iK*iK4-j | 

O ^ 

The common properties (of different individuals) and the 
particular ones differ from one another in the same way as 
Prana 1 etc.; therefore, the wholeness of them (being positive) 
does not 2 become reasonable. [953] 

1 prana = pranana. This refers to the functions of different organs 
of a human body such as breathing, speaking etc. 

2 It literally means: would not. 

And, on account of the infinite number 1 of them 2 , it would 
not ever be possible for even an able person 3 to know them 
in their entirety or serially or otherwise. 4 [954] 

*It literally means: the infiniteness of them. 

2 It 
verse. 


means: 4 samanya and visesa ’ mentioned in the preceding 


'y ^ 

The word Isvara is here a person who is possessed of parts 
or who has varied means of knowing at his command. 

4 In a sequential order, or in a desultory (or, random) manner. 


dWkJ-TOcRWi cl TO ™HlfM ^ I 
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Wl ^ cKo^mld: ll^^vtll 

o o o ^ £ o 

With regard to their being possessed of the nature of that 
( = Brahman), it is not possible even for an excellent (thinker) 
to entertain an idea of them; how can there be any employment 
of the same (by him)? [955] 

This refers to the notion of worshipping some object/being. Such 
worship becomes possible if only one knows/ascertains the nature 
of it and then tries to become one with it. Here there are diffi¬ 
culties; innumerable particulars and therefore the absence of the 
knowledge of the same. In brief, worshipping samasta-vyasta Brah¬ 
man is not possible. 

*l1jrlo|dKc|*Hlfa I 

As in the case of the descent of the Ganges, there cannot 
be here 1 an object (of the activity) of many worshippers, 
for there would not be a collection of the devotions of (many 
distinct individuals) if there were devotion in each one of 
them. [ 956 ] 

The basic idea is: The Ganges came to the world through the 
effort of many towards one goal; so also a number of individuals 
would, each of them, worship one form of the Brahman and the 
collected effort of them would suffice for getting to know the 
whole of the Brahman. (Yet the preceding verse has already pointed 
to the impossibility of the same!) 

*his means: in respect of knowing the Brahman of varied nature 
by many. 

VIc^fcT | 

ll^vsu 

A man (first) becomes a god and (then) becomes one among 
them owing to the increase (in the intensity) of devotion. (But) 
being so is impossible for a man, (even if) that is intended 
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to be achieved in respect of all objects (of the world). [957] 

This verse points to the impossibility of worshipping the Brahman 
by a single individual and also by many of them coming together. 

^T^IKIhIh dd^M^ I 

^1 Hd ^iiMd ^jR-l^l^d 11^9.^11 

How can a thing be called complete (or full) which, when 
seen, is not known in its fullness or by which, being known, 
any other thing is not known? [958] 

In the case of samastavyasta Brahman, there are difficulties (as 
already pointed out) in getting to know the variety of the 
individuals/particulars and therefore there cannot be anything 
complete. Naturally then that is not like the Brahman of the 
Vedantin. 

j^ddHld: ||<mil 

^ C\ C 

A thing which is away (from the inner self) cannot be 
understood by the knowledge of the inner self because it is 
opposed (in nature to the latter). (This is so,) because there 
is a statement about the reason for it in the Sruti paranci 
Therefore, there cannot be the knowledge of the entire mass 
of objects such as a body etc. [959] 

1 Kathopanisad 4.1; cf. verse 180 note 3 above. 

srafafd ^R^P-dfd d«JT 'TOT \\%Z,o\\ 

Thus is the highest (Brahman known) from ‘The Atman being 
known, all would become known.’. ‘By which being heard, 
everything else is heard.’ 1 and ‘In what...’ 2 . [960] 

yenasrutam srutam bhavati amatam matam avijnatam vijnatam 
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(CU 6.1.3) 

2 kasmin nu bhagavo vijnate sarvam idam vijnatam bhavati 
(Mundakopanisad 1.1.3). Or perhaps BU 3.8.7: kasmin nu phalam 
• • • 

Wf II^S,? || 

Even when one has grasped that the Atman is common (in 
all the non-Atmans), there follows merely the grasp (of them) 
as different from the Atman and, therefore, there would not 
really follow the grasp of the common and the particular 
properties of the non-Atmans. [961] 

The verse answers the following idea of the opponent: By knowing 
the common property, the particulars could be known. Hence, since 
Atman is common to the non-Atmans, the knowledge of the same 
would result in the knowledge of all the non-Atman(s). This would 
avert the opposition to the Sruti yenasrutam srutam ...’. 

c o o ^ 

ll^&.RII 

In the view (of the Brahman) as appearing in collective and 
individual (forms), this (argument stated just before) and any 
other (such argument), likely to be offered, would be very 
difficult to stand. Further, the Sruti statement (about the 
Atman), viz. it is apurva , anapara , anantara (and) abahya would 
stand in danger (of being unauthoritative or false). [962] 

5di -Hmcloi-Rdcli ll^&.?|| 

It is declared that there is a stultification or (denial of) the 
outside objects of knowing and the means of their knowing 
on account of the cognition of the inner (i.e. real) object; 
therefore; what you have said 1 about the character (of the 
Brahman) as collective and individual in forms is not well 
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[963] 

verse 947 above. 

^ITSTlf^KFpd I 

illc^l+K^jcj q^cT: ||^^8|| 

^ISK McMH I cJfH I 
WK\ 3^dy)d)fifKK:d«JT HH&.9.II 

In that way, the nature of the object of worship is (already) 
expressly denied by the Sruti itself, viz. in the words nedam 
yad idam ... 2 ; this being so, whence can there be the collective 
and individual nature (of the Brahman)? 
and also, on account of the concealment 2 of the entire 
of gross things etc. into the imperishable inner self and 
the statement that the world ends into its cause, since 
woven (in it) length-wise and cross-wise? 

1 Kenopanisad 1.5. 

2 That is, merger. 


[964] 
mass 
from 

it is 

[965] 
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said. 

*See 


o 

And it is not possible here (in our worldly dealings) to see 
an outside object by the knowledge of the inner self and thus 
the nature of the collective and individual forms of the Brahman 
does not arise from reason. rQfi 


This is to say: samastavyastata cannot be established by any means 
of knoinwg. 


cv O 

SW*d°^Krddl iKS^n 

o 

Therefore, when we have raised * the Brahman above the 
level/area of knowing and also beyond what is known and 
stated that merely the inner self is the Brahman, whence can 
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there be (in the Brahman) the nature of collective and 
individual (forms)? 1967] 

This states further: samastavyastata is opposed to the means 

of knowing, viz. Sruti. 

1 li literally means: said about. 

SREqr ^TSTrai Tlfe 3iq-q? ll^&.^ll 

o ^ 

So there cannot be seen either as collective or as individual 
or both of the (forms) together (of the Brahman) in the inner 
self; so, with a mind inclined towards (understanding) the inner 
self, let this be seen, if it is possible (for you). [968] 

cp^j-iicmpT? c^qrcll I 

3)| c £|c4<^WHdlclfc! TlfFTlc^: IIWII 

[Verses 969-983 are the explanation of tad etad padanlyam asya 
sarvasya (BU 1.4.7).] 

(Now, the question is:) Why should the Sruti make such a 
great effort and state abandoning this means of achieving every 
seen and unseen object 1 in atmety evopasllal [969] 

^his refers to Agnihotra and other ritual. 

o 

(The answer is:) This should be obtained/known , since this 
one (viz. the Atman) is a state/status above that of all the 
non-Atman (objects) and because all the ends of human 
endeavour are known to have been obtained when the 
knowledge of individual self has occurred (to one). [970] 

1 Generally verbs in Sanskrit which convey movement convey 
also the sense of knowing. 
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f? 5TcliPd Icj^iici | 

5«J: WUS^f ^T q^%TR^F 7T%c[ ||Sv9?|| 

Indeed, since no known object or end of human endeavour 
remains (to be achieved) when the inner self is known, there¬ 
fore that is to be obtained. [971] 

This states the reason for the argument in the preceding verse. 

^ Hmic-hio: sfafc'Hci: ii^^n 

As against this ( tu ), when a non-Atman is known nothing 
else would become known, as in the case of the cognition 
of a serpent which is superimposed on (the real thing) itself. 1 
Therefore the non-Atman is not sought to be known. [972] 

Here Suresvara’s phrasiology is peculiar. In his use of svadhy- 
astahiprabodhavat , the first member of the compound, viz. sva, 
stands for a rope/garland of flowers. We understand this because 
of ahi. It means that we do not understand the true nature of 
the object present, viz. a rope or a garland and also we do not 
know the serpent. This leads to the following; When we say, we 
grasp the non-Atman we have really grasped neither the non-Atman 
nor the Atman — there is just ignorance. Read SP: yatha svasabdita - 
dhisthana- :.. va jhay ate. 

TOT I 

9lclMl o-dfcK^I ^d 4 llcl4-l IjV^u 

The Genitive case in (the torm) asya is expressive of sesa 
remainder , in view of its association with the whole (world 
of the non-Atman) 2 . For, non-Atman gets connected with the 
inner self, though it remains apart from it. [973] 

This verse justifies the use of the Genitive form asya together 
with sarvasya . 
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1 Cf. sasthJ sese (Panini Sutra 2.3.50). ‘The Genitive case is 
expressive of relations between two words other than those which 
are not enumerated in other Panini Sutras’. 

2 This is to express the presence of the inner self in all the 
non-Atmans. In other words, this is expressive of the association 
of all this world with the self. 

f^TFT ycNHIc4-HI sfccT % I 

Indeed, there is no connection of the non-Atman with the 
inner self unless without (i.e. there has been an accepted) 
division. The thing, called the inner self, is undivided in nature, 
therefore, (the existence of) a pair (of distinctly existing inner 
self and the non-Atman) does not stand to reason. [974] 


This argument is based on the imaginary division of Reality into 
the inner self and the non-Atman and the consequent sese sasthJ. 


3^t ?: fcjcfedfti cLR M-'-ccl-d -OcTFI | 


Therefore, this external object, viz. the non-Atman, is very 
difficult to find while there exists (only the Atman). The true 
nature of intellect etc. is only that much, viz. they are only 
the Atman, as it 1 is in the case of a serpent (seen) in a 
rope. [975] 


J That is, the true nature. 

O 

Being an external object, the non-Atman would remain only 
unknown even if it is (said to be) known through the true 
nature of the inner self; 1 the non-Atman would remain (really) 
unknown, in the same way as there is the cognition of silver 
in a shell. [976] 
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] That is, thanks to its Maya (= avidya ) or bhranti. 

W\: W^\9\9\\ 


Or rather, this (use of the) the Genitive case is to be known 


for specification since the object of knowing is specified (in 
the Sruti statement); for, a thing other (than the inner self} 
cannot become known when the inner self has not become 


known. 


[977] 


This is the alternative explanation of the Genitive case asya. 

5TI# fsrcTcT q^: I 

o 

(Supposing) it was known also, it would not, like that (unknown 
non-Atman) exist as apart from this Atman, because here (i.e. 
in worldly dealings, the existence of) anything other than that 
(viz. the Atman) is possible only on account of the ignorance 
about the inner self. ro 7 si 


SHk'H'll ^riqtq oqicpqio^icpqi^^^j; | 

^ Cm 


Since the Atman is the highest truth (obtaining in) all this 
(world of) the non-Atman which is of the nature of the manifest 
and the umanifest, therefore (the highest Reality) should be 
known/obtained. ro 7 


This states the meaning of yad ayam atma. 

dqitfiqKHciTrqcp: ll^^on 


Since (the non-Atman) is seen, through the cognition (of the 
real nature) of the inner self, in the inner self, in the same 




























Brhadaranyakopanisad-Bhasya-Vartika 


307 


way as cowness is seen in an individual cow 1 , therefore (it) — 
one really of the nature of the Atman- is not far (i.e. apart) 
from it 2 . [980] 

khandadau in the verse is a paraphrase for gopinda. The word 
etc. refers to the shape, colour etc., but cowness is not seen as 
distinct from any one of these. 

2 The verse implies that what are called the non-Atmans are 
but the projections of (the superimpositions on) the Atman. 

_ \ 

o 

What should be sought to be known is only the Atman, not 
the non-Atman, because it is (forever) of the nature of what 
shold be obtained/known. 1 (The objector asks:) Let me say, 
when one thing is known another does not become known 2 

[981] 

^ee verse 970 note 1 above. 

2 

Cf. SP: na hi kvacid api desadau ghatadijhancna patadi jhaya- 
manam drstam ity arthah. 

o -S 

(The answer to this is:) True, this could be so, if it were 
accepted that the Atman also 1 is known as another (i.e. distinct 
object from the non-Atman). That it is the Atman and it is 
distinct (from the non-Atman) is not a statement of one who 
is not mad. [982] 

The force of api also’ is to emphasise the impropriety in 
comparing it with ghata , pata etc. 

3FFifd I 
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In the word anena , the (use of) the Instrumental case is for 
indicating an object of some (lit. what has become of such 
and such) particular nature, because whatever is understood 
from the word idam is of the nature of only the inner self. 

[983] 


wrvqt 

[Verses 984-990 explain that all this world is but of the nature 
of one’s experience (samvid).] 

(This is an objection:) What is the meaning acquired from 
this means of knowing (viz. our experience): ‘There does not 
exist a pot.’? Insofar as samvid ‘cognition’ is concerned, it 
is obtained from all the means of knowing. [984] 

ll^ll 

CN 

(The answer is given:) Not indeed should the non-Atman be 
seen as an object distinct from samvid ‘cognition’ and not 
also with the cognition (i.e. notion) of that (viz. samvid ). samvid 
can be understood as an object which is non-Atman, since 
samvid (exists) in its own right. 1 [985] 

1 That is to say: samvid is merely the Atman itself. 

C\ C\ O CN 

A pot is known as an existing thing 1 , having a broad brim 
(lit. long lip) and having a place and (some) period of time 
(for its existence) (and, in) every subsequent detail (of this 
cognition), is not experienced in supersession of every preceding 
detail. [986] 

This justifies the argument in the preceding verse. The non-Atman 
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being seen in the samvid ( = Atman) in succession would not 
disprove its absolute existence. 

1 Cf. NKL: sann iti sattasamanyayogah astiti svarupasattvam iti 
bhedah. 


ct^cqi >b<Hiqcl ||^vs>|| 

O C\ 

samvid ‘cognition’ is indescribable since, before the activity 
of the agent etc., it has remained in its own nature, owing 
to its non-differentiation 1 (which occurs through ignorance); 
(but) it shows the result(s) by the appearance of that 
(differentiation). [987] 

*Add: into a number of non-Atman objects. 

As the world dances 1 by the rise, existence and loss (of the 
various forms etc.) in the non-active sky , so does this world 
which assumes all these forms of the existents and the 
non-existents dances within Me (i.e. the individual self 
possessing Ego) 3 . [988] 

This metaphorical expression means: It appears to present 
various forms. 

SP points out that all thinkers accept the sky to be devoid 
of any activity. 

The sudden use of mayi ‘in Me’ is expressive of the association 
of samvid and ahamkara\ also (very possibly) of the influence on 
Suresvara of some God-oriented philosophy. 

3iq*icqiC'H’ii ii^^n 

The inner self (sattva)} which is free from (every) modification, 
would be the seer of all after having concealed (both) the 
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nan ( abhava absence’) and the pot 2 by its knowledge that 
is merely its existent form of samvid , that is by its nature 
of knowing. j 989 j 

IThat means satya ‘Reality’. 

2 This refers to presence of the pot (ghatasya bhava). nan stands 
lor absence of it, as translation shows. 


sfwt 5ft I 


As they have held (lit. imagined) in the case of the partless 
sky a division into quarters, so also (do they hold) different 
notions (in Me), in whom the entire (world of) differentiation 
is already destroyed (i.e. not existent). [99 

Verses 991-1019 explain *yatha ha vai padenanuvindet ’. 

t 

cpsf: ||^n 


Now, the subsequent statement (of the Sruti) is made with 
a view to setting aside this objection: How is that highest 

(Reality) make the truth known by a means arising (or derived 
from ) 1 ignorance? 2 j 991 j 

[ That is, devised on the basis of. 

It literally means: the absence of the knowledge of the Atman, 

that is to say, we proceed to know the Atman on the basis of 

the knowledge of the non-Atmans. This latter constitutes ignorance 
( abodha ). 


[Verses 992-993 are the first argument adduced by Suresvara 
on the meaning of the word padam.] 
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Even that word (indicative/expressive of the Atman), untrue 
(i.e. non-conveyer of truth) by nature (though it is,) is the 
conveyer (of the Atman); thus should be seen or accepted 
the character of the means of knowing in the non-Atman 
towards the meaning of its own essence, i.e. towards the Atman. 

[992] 

Leaving aside the trueness of the means of knowing/ there 
is not employed another (means) which sees another 2 . Indeed, 
here is in respect of (knowing) what is there to be known — 
what (else) is desired by that ( = trueness of the means)? [ 993 ] 

The point made is: The acceptance of true means etc. is also 
imaginary (kalpitatva). 

! This means its character as the existent and refers only to 
the Atman (i.e. the inner self). Its satyata consists in its grasping 
the true nature of the objects, viz. their having no essence ( = truth). 

2 We have accepted the variant in AnSS edition, anyadrk is in 
contrast with upayasatya . 

Cf[ I 

5£f cl«TT ^ ||<mi| 

Or rather, the word pada is mentioned (here) in the sense 
of the footprint of a cow * etc. (There can be an objection 
raised here: But) that being so, this illustration (can be under¬ 
stood) for proving the object not connected (with the means 
of knowing). [ 994 ] 

This is another meaning of the word pada We have translated 
go as cow* because it is convenient, though go can stands for 
animals in general. 
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SF5P7% II^SJl 

C\ 


There results (the acquisition) of the knowledge of the cow 
etc. by means of a footprint and the knowledge of it; (the 
acquisition) ends into the knowledge of Reality, viz. the animal 
itself, (though) the footprint and the knowledge (of the animal) 
are not (in reality or directly) connected. [995] 

As this happens, (so also) there arises the knowledge of the 
self in what is great and what is not of the nature of this 
(multifold) universe, with the help of the means in the form 
of this (multifold) universe which is made up of names, forms 
etc. 1 [ 99 6 ] 


Verse 995 answers the objection in the preceding verse and 
verse 996 shows how the illustration is understood. 

^he word etc. refers to various activities. 

C\ 

5fq ||^vs|| 

The uniqueness of the Atman is not experienced on the level 
of the various (worldly) means of knowing, on account of (their) 
opposition (to Reality); so also, it is not known (lit. seen) 
even in the absence of that (viz. the world of means), since 
the Atman cannot be an object of knowing owing to the 
continued darkness (i.e. ignorance). [997] 


The first line refers to the waking and the dream states and 
the second line to deep sleep state. In all these states, there 
continues ignorance and therefore the knowledge of the Atman 
is obstructed. 

^ q-qfqq I 

Wl u iP-KqgT <H£<:cq<H ^q'nRi^q ii^^ii 
fitiKMqaK: ^ | 


(An objection would be raised:) Indeed, there does not exist 
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anywhere a thing which is by itself capable of destroying 
ignorance about itself. (The answer is:) (But) an existential 

entity which is independent of any means of knowing, is capable 
of establishing itself [ 998 ] 

and there would not have come to exist this transmigratory 
world and so (also) there would have been (felt/experienced) 
the uselessness (or futility) of the means of knowing (viz. Veda). 

[999ab] 

Here in 998ab, there is an objection that the knowledge of the 
Atman is not necesary for the removal of ignorance about the 
non-Atman, the non-Atmans themselves would be capable of 
removing it. 998cd and 999ab are an answer to that objection. 

If the non-Atman was capable of removing ignorance about itself, 
there would not have been the necessity of any means of knowing 
etc. 

A thing known through the use of the means of knowing is 

not capable of removing wrong knowledge about itself; that is to 
say, worldly pramanavyavahara is not itself useful in removing any 
ignorance. 

qRgKW ||<mil 

||?ooo|| 

^IWTlRwifsra: I 

n?oo?ii 

O "S 

And (what now) follows is the answer to (or, for answering 
away) this objection (abode) raised. [ 999 cd] 

As one, following (the track of) a cow’s foot(print), would 

find an individual cow itself as having the nature of a cow, 
so also would one get that highest object by following the 
course (i.e. activity) of the inner consciousness, [ 1000 ] 

which appears as being within (a body), on account of its 
being the witness of whatever comes and goes in various 
cognitions of the different organs by the body, and manas 
and which has the form of the flash of sentience. [1001] 
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3HkW l II?oo<n 

O 

The (only) one among many non-sentient, the immutable among 
the many that are perishable in a moment, and also the Atman 
in the non-Atmans, though not collected in a mass, (is) yet 
collected in a mass 1 . [1002] 

x Or alternatively, samhatesv asamhatatah ‘The partless among 
those that are made up of parts’. 

d^lciic^i^-Wq q^cTc5RST% I 

qilct ||?oo3n 

o 

This 1 they call as a word (expressive) of that which is of 
the nature of not the sentence-meaning; since by this is obtain¬ 
ed/reached that; therefore, this is called word (expressive of 
that). [1003] 

x The description given in verses 1001-1002. 

ll?oo8M 

fcmfe dcT ii?o ou.ii 

If the means were to get established, like the highest Reality, 
by its own potence; then, owing to its self-establishing, it would 
not have any falsity just like the highest Reality (would not 
have it). [1004] 

If it is not distinct from the highest Reality, then it has certainly 
the nature of what is not (ever) false— all this, which we 
have said before, should be remembered here. [1005] 

||? 00&.11 
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in the case of the uniqueness of the Atman will be said later 
(also) — though already stated (before) — (of course) owing 
to want of satisfaction. [1006] 

V O C\ o ^ 

O O O ^ 

TJ(m ^Icm ^Tf^l ;= nM , ' r i'HKH T 1i II? O oc;|| 

o o 

When the inner self is known, there does not remain anything 
that is not known— that has been already explained by the 
statement anena heti> [1007] 

(and) obtaining the entire (group) of the ends of human 
endeavour, (consisting in) getting rid of grief, is the fruit of 
that ( = knowledge of the inner self). This is said by the Sruti 
tatha ha ... where the Atman is (understood as) non-distinct 
from the means. 1 [1008] 

This is another meaning of yatha ha , expressed in anena hy 
etat sarvam. 

^hat is, the means to liberation. 

-Misled I 

(An objection is raised:) Let me ask, ‘It is said, when the 
inner self is known, everything else would become known, thus, 
you have introduced the topic of knowledge at the start, (and 
then) for what (reason) is there a conclusion with the 
(statement of the) object of gain?’ [1009] 

5IPRPqi«J4l4^^l^0Co| I 

-\ 

(The answer is:) (This is so,) since it is intended to state 
the unity of meaning between the object of knowing and the 
object of gain. Let there be (understood) the absence of 
contradiction (in meaning) on account of (the latter) being 
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merely the destruction of the absence of knowledge. [1010] 

SsTFTdt S^IcF: I 

^10^ dtd dlTflt 11 ? o ? ? 11 

(In fact) there is no absence of gain as different from the 
absence of knowledge of what is ever of the nature of (a 
thing) obtained/known; therefore, this being so, the gain of 
it would also not be different from the knowledge of it 1 and 
not from any other (source). [1011] 

! That is to say: It is the same as that. 

o^idc-dikralsdR^ Is^-Md ||?o?qn 

o 

The Brahman becoming the individual self 1 is the gain; so 
also, the seifs becoming the Atman is the result— (thus) 
is the unique thing stated twice (i.e. in two ways) on account 
of the basis, viz. their distinction from each other 2 . [1012] 

] The word atman here is used for individual self. Also we notice 
the pair the Brahman and the Atman used in contrast — one 
of the rare occasions for such expression. 

2 This explains that the difference is purely linguistic, and not 
pertaining to Reality. 

?J^raT dlc-Hdl dlc-Hdl 5^?d: I 

The nature of the Brahman does not obtain elsewhere than 
in the Atman, (as also) the nature of the Atman 1 does not 
obtain elsewhere than in the Brahman. Since this is so, 
therefore here (in this Sruti passage) there is non-distinction 
of the two meanings expressed by the words jnana and labha 2 

[1013] 

] That is, the individual self. 
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2 Namely, the object of knowing and the object of gain; cf. verse 
1010 above. 

fcqpteRpsf ?P7t: ll?o?tf|| 

Where (therefore), in the states which arise from ignorance, 
there is the difference between the one who obtains and the 
one that has to be obtained; there is (also) a distinction among 
the results on account of the distinction between (two) actions 
and there are two meanings of the two (words expressive of 
the actions as well.) [1014] 

^ ^ ll?o?vt|| 

An individual, though he has obtained the entire group of 
the ends of human endeavour, becomes, on account of igno¬ 
rance in respect of the true nature of the inner self, a non- 
omniscient being and also one who has (really) not obtained 
(any) end of human endeavour. [1015] 

C\ > 

There (in that state) the individual self, who is a non-knower, 
is (lit. would be) the one who will obtain (the reward) and 
the reward which would be the result of (his) action of obtain¬ 
ing it is obstructed/hindered by (the process of creation etc.) 
and is preceded by taking up some effective means (of achiev¬ 
ing it). [1016] 

u^o^n 

O 

(The Atman), though obtained in such nature (as is described), 
is (to be taken as) un-obtained for only one reason, viz. (its) 
ignorance and also owing to the absence of the beginning 
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and the end of itself, as in the case of the obtaining of a 
son in a dream. [1017] 

^Cf. verses 1015-1016 for qualifications of the ignorant individual 
self. 


^ ll?o^|| 

Therefore, the existence 1 of the Atman is of an altogether 
different kind, viz. it is ever (existent) in its own right. It 
appears, on account of ignorance, different and turns away 
from knowledge 3 . [1018] 

*It literally means: coming into existence. 

2 That is, being overpowered by ignorance. 

It ceases to be the witness and appears as a partial knower. 

srat u?onn 

Therefore, having begun (the discussion) with the words sarvam 

s 

veda , which convey the notion of knowledge, the Sruti stated 
the conclusion in the word anuvindct (and) has (thus) conveyed 
the reward, viz. knowledge and liberation as fruits, namely 
the only gain. [1019] 

This explains away the contradiction conceived by the objector. 

3W?yid) oTflcf^l 1 

C ’■s 

II? o^o || 

[Verses 1020-1024 explain evam kirtim slokam vindate ...] 

As the unknown 1 Atman came to have a name (lit. description) 
when it (had become) manifest; similarly, does a man come 
to have an ever-lasting name (i.e. fame) by knowing (the true 
naure of the Atman). [1020] 
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^his stands for avyakrta ‘non-manifest’. 

Collection of eyes etc. is expressed by the word sloka. As 
the Atman, when it became manifest by organs etc., obtained 
(the nature of) a collection, _ [1021] 

so does a knower (of the true nature of the Atman) obtain 
a collection of sons, relatives 1 , and others. Therefore, is this 
sentence accepted (or understood) as an Arthavada for 
purposes of producing, i.e. urging, an effort towards (securing 
that) knowledge. [1022] 

*For amatya. It does not mean here a minister. This sense is 
noticed in Grhya texts. 

ll?o33ll 

O c 

Indeed, such a result is not relevant (lit. necessary) in the 
case of those who do not have any desire and who wish to 
abandon transmigratory existence. Therefore, this Arthavada 
is (only) for generating (in them) an activity towards getting 
knowledge. 1 [1023] 

1 This refers to ‘not towards acquiring worldly prosperity’. 

o ^ 

(The knower obtains) fame, viz. knowledge of the uniqueness 
of the Atman, and reward, viz. association with the uniqueness, 
i.e. the Atman. Thus he obtains the desired result which informs 
him of the thing as described (above). [1024] 
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cR-d-^WicIc^^dP-Hci^l TO «I%: |^o^y.n 

c o 

[Verses 1025-1028 state the purpose of the Sruti tad etat preyah ... 
(BU 1.4.8).] 

(There has been stated earlier) the explanation of the division 
(or manifestation) of what has been (never) divided (mani¬ 
fested) 1 in order that there occurs the seeing (i.e. knowledge) 
of the inner self. (And) the obstacle to that 2 is one’s adherence 
(lit. attachment) to that (notion of division). (And therefore) 
the subsequent Sruti (proceeds) with the purpose of the re¬ 
moval of that (viz. adherence to that). [1025] 

SP reports that this verse conveys what Bhartrprapanca has held. 
! This refers to tad asya rupam ... BU 2.5.19 ( Rgveda 6.47.18 
and Jaiminlyopanisad 1.44.1). It is the purport of tad etat preyah ...; 
cf. NKL: srstisamklrtanam atmajhanartham krtam. srste ca jagati 
saktir atmajhanapra tihand hah. 

The first tat in the second line refers to pratyagdarsana , the 
second to antaraya and the third, (pratyagdarsanantaraya-)sakti . 

TOFctTOT °y|ck^4 TO stfd: II? o^£,|| 

C o 

Because, on the part of one whose mind is attracted by the 
baits, viz. word etc., 1 there is no capacity for seeing the inner 
self, the subsequent Sruti (proceeds) with the purpose of 
warding (one) from those (word etc.) [1026] 

J NKL points out that sahdadi causes obstruction to one’s 
knowing the inner self. 

rfS'clfcfdilK^U! ||?o;>\9|| 

o o 

Or, with reference to the Atman being the object of knowing, 
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there is the statement (lit. instruction) of another reason in 
the statement of the Sruti tad etat ...(so that it becomes useful) 
to one who desires to know that. [1027] 

The earlier portion of the Sruti pointed out why one should 
attempt to know the inner self, viz. because it has generally 
remained unknown to human beings. This verse points to how 
knowing the inner self is the most desired means to liberation. 

Or, let the subsequent Sruti be for the removal of the notion 
of liberation posited by the Samkhya(s); because the word 
preyah with reference to the Atman (viz. the inner self) conveys 
(that it, viz. the Atman) is the basis of the (highest) delight. 

[1028] 

SP quotes Satpkhyakarika 57 and 68 as the basis for the argument. 
They purport to say that liberation consists in mere making between 
Prakrti ‘matter’ and Purusa ‘sentience’. They do not refer to the 
state as consisting in bliss. This verse controverts the Samkhya(s)’ 
position and lays emphasis on the state of being full of bliss — 
this alone is in consonance with the Sruti. 

drcj f^TlfoRTdt ^ | 

This Reality is (to one) more dear than a son. So also (it 
is) more dear than wealth (of every kind); and it is well-known 
in the world 1 that a son and wealth are taken to be (very) 
dear (to one).“ [1029] 

This is the restatement of the contents of the Sruti in brief. 
^The force of api is that it indicates abhivyapti (SP). 

>>ee SP: na vastuto ’sya priyatvarp kim tu pratltya. 


^ITcMdldHi atgcdd 

^ o 
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^Wc)c^|q o^o u 

[Now starts the ascertaining of the character of the inner self 
as the most dear and continues up to the verse 1045.] 

The suffix Jyasun is in the sense of - tamap 1 because of (i)the 
maniness of sons etc. 2 and (ii)the character of (the words 
is) chandasa 3 . Also, it means that the Atman (alone 4 ) can 
be in the same way the most dear to one. [1030] 

] The suffix Jyasun expresses comparative degree and the second, 
viz. -tamap the superlative. 

2 The word putradi refers to vitta already mentioned. 

3 In chandas the usual rules of grammar do not hold as they 
are; that is, the comparative suffix may be used for the superlative. 
The suffix -Jyasun is mentioned by Panini as equivalent of -tamap 
in Panini Sutra 5.3.57: dvivacanavibhajyopapade tarabJyasunau and 
sanctions the option in Panini Sutra 3.1.85: vyatyayo bahulam. 

4 CL SP: atmaiva priyatamah ; apir avadharane ... 

to: I 

to: W] SHoRI todl-Kcfd: ll?o3?ll 

A son is more dear 1 than wealth; one’s own body is more 
dear than the son; also a (certain) sense-organ might be more 
dear to one than the whole body; Prana ( = the inner self ) 
is more dear than the sense-organs. Therefore, the Atman 
is the dearmost (of all to one). [1031] 

That the Atman is the dearmost is shown by parisesya ‘what 
is left over and above others’ and anubhava ‘experience . 

j The word priyah , though not in the comparative or the super¬ 
lative, is in the sense of priyatarah and priyatamah , according to 
the context, cf. vyatyayo bahulam quoted above. 

2 The difference between Prana and Atman has to be noted. 

fc|Td3|®^H •‘J^lcl I 

^oi qTI cf5: ll?°33ll 
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In this (statement of the Sruti), 1 the word vitta is understood 
as vitta 2 of both the types to be. Even that from which results 
(the attainment to) the world of gods is not a place (to be 
attained) by the god. 3 [1032] 

SP refers to the Sruti vidyaya devalokali — this vidya should 
not be mistaken for Atmavidya; it is understood here in the sense 
of any Upasana as mentioned in an earlier part of the text. 
lr The word atra is saptamyartha ‘in the sense of the Locative 5 . 

2 One is in worldly prosperity and the other is in the form 
of knowledge of some Upasana. Also this refers to the twofold 
means, viz. gold, cow ( karmasadhana ) etc. and Upasana which 
is related to some god or object of worship (NKL). 

3 Because it is impermanent. As against the knowledge of the 
Atman is ever-lasting; (cf. vidyaya devalokah (cf. BU 1.5.16); na 
muktih tatphalam nisedhasrutch — SP) dev a here is the shining 
one, the Atman. Its goal is liberation, not the world of gods. 

o 

1 • • • 0 

In the case of the sense-organs etc., they entertain a liking 
for them because they are the means to (acquiring) pleasure , 
(but) the principal (pleasure ) is not at all (entertained) in 
respect of (any of) the non-Atmans in the same way as a 
longing 2 for a courtesan, 4 [1033] 

because a person who is oppressed by disease etc. (and is 
therefore) dejected in mind, says (to himself) ‘For me, who 
am afflicted with sorrow, death just today is more agreeable. 5 5 

[1034] 

Verse 1034 explains how prana etc. are not dear as the principal 
objects. 

1 prana in the sense of ‘sense-organ 5 ; cf. our book [Vol.4:1991] 
p.1'28. 
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9 — 

prlti = snehah/sakdh. 
prlti = manasah ullasah . 

4 SP notes the variant reading vardhakipritivat for bandhaklprld- 
vat and explains the word vardhakl as an infidel woman. The editor 
of the AnSS edition does not have vardhakl as a variant reading 
in any manuscript consulted. NKL and NKL edition also do not 
support vardhakl. 

5 SP adds: tasmat pranadav amukhya prltir id sesah. 

o 

During all the states of (one’s life), a liking is entertained 
for the inner self, even if there is not any cause whatever 
(eva) for it — (this is) in the same way that heat ever abides 
in fire. Therefore, the Atman is more dear than (any) 
non-Atman. 1 [1035] 

J NKL points out the purpose of the verse: The Atman is dear, 
because it is the cause of bliss (to an individual). 

^ o o 

t°ld ^ coHSAKrdl 11 ^ o ^ ^ 11 

In this regard some 1 say: Since all beings and the objects 2 
outside them, are (the combination) of the three qualities 2 , 
they are of the nature of (having been affected by) infatuation, 
misery and pleasure; this is so by their very nature and (this 
condition is) not superimposed on them. 4 [1036] 

SP identifies them to be the Samkhyas and supports this idea 
with Samkhyakarika 55 and 60cd, together with a very brief 
comment thereon. 

“The word bhava refers to whatever undergoes a change or 
modification; therefore, both beings and things. 

Qualities are: sattva , rajas and tamas — the three constituents 
of Prakrti. 

4 SP cites here gunavaty agunasya satas tasyaparthakam carad 
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|| ?0?v9 || 

® u ‘ th f f is , n0t SO j because k » only Sattva which causes the 
trio infatuation etc. (This is thus justified:) We see the sunrise 

(as the cause of confusion) for the thieves, (of sorrow) for 
those who are afflicted with disease(s) of the eye, and (of 

dkecdoT 2 6 Wh ° ^ t0 fUld ° Ut (lit - see > the 

[1037] 

pratiiaim ‘- •* » particularly true in 

1 ““ the m, «« calanivmuror aMavir. 

,That is, moha, sukha and duhkha. 

NKL is more specifically helpful in ascert aining this. 

4 s; 4) | 

TKlImqri sfc ^ s rrpi dfj J_lri * 119 /x Q 11 


CN 


the th^e r > • 6 ,S the comb ™tion in the sun of 

fviz Mm q , Ua eS) *“ CqUaJ P r °P° rtion - 1 in all the three 
(viz. infatuation etc.) it would have been the same (ie equal 

m propomon to others) and it is not (i.e. cannot be) accepted 

SLX“sZ e ■* A 

[1038] 

The argument of the Samkhyas could be: ‘Being a bhava the 
sunrise could also be Irigvnaimaia- and this would imply’ the 
impropriely of Ihe illustration i. ,h. precedin B P J ™ 

argument would go against the Stokhya doctrine according 
Which the sun is only sattvatmaka, i.e. it cannot be at the same 
time ca/a or avaraka in accordance with rajas and tamas- it 
can be only prakasaka. As such, the illustration is only apt 

samarp trayam trisu=gunatrayasya samyam sukhaduhkbamohesu 
adhikara = pravcsa (SP); it is literally entry 
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4HMlfccK^ ^c^lloRfa feet IK<>3SII 

(Thus) delight (lit. liking), which is not uniform (i.e. the same) 
is ascertained for (all) the non-Atman objects, (with the help 
of) different means of knowing 1 as in the case of the (notion(s) 
of) a serpent etc. in respect of a rope 2 etc. But this is 
not so seen in respect of the inner self. [1039] 


Here concludes the discussion of the Samkhya view, 
ijhis stands for the means acceptable to the Samkhyas: 

pratyaksa , anumana and sabda. 

2 The word rajjvam should be understood for rajjvadau , since 
the word sarpadi stands for sarpa , suktika and otner well-known 
upamanas in illustrations. 

3 This refers to vyabhicarinl priti ‘variously changing liking’. 

dSd^’dic-HdV’?^ II?©Soil 

o ° 

In respect of this statement ‘The Atman alone is dear (i.e. 
dearer than others).’, the reason is clearly stated by the Sruti 
in the words ‘it is the nearmost within’. In this (statement) 
is mentioned also the reason for that 1 , viz. the nature (of 
all this universe is) the Atman 2 . [1040] 

1 !\KL reads taddhetusthiti for taddhetus ceti. This is obviously 

misreading in the manuscript of NKL. 

2 This refers to the first sentence in BU 1.4.8, repeated by BUB: 

yad ayam atma. 

d|-c|<M©'MSrcF?fa ll?°8?ll 


It will be stated later as to how the inner self is the nearmost 
within (antaratama) , i.e. in the later portion of the text 
(beginning with) the word vacaknavJ and ending with the word 


_ C 
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Suresvara’s wording is cryptic; it stands for the beginning of 
Yajnavalkya’s discussion with Vacaknavi and ending with his 
statement about aksara (BU 3.8.8ff.) 

The purpose of the verse is to say that the conclusions of the 
discussion in the earlier portion will be reaffirmed in the subsequent 
portion of the BU, viz. in the dialogue of Yajnavalkya and 
Vacaknavi Gargi. This indicates that Suresvara follows Sankara’s 
method of showing ekavakyata (= ekarthata ) of the entire text. 

NKL refers to tatparyalihga abhyasa ‘repetition pointing to but 
one purport’. 

Since the nature of the inner self does not indeed depend 
on any other (object etc.) and what is other than that (exists) 
only depending on it, therefore, is the pratyak ‘existing within’ 
thus understood as the nearmost within. 2 [1042] 

Namely, the inner self 

2 The purport is: It is one with the Atman; or, in other words, 
the inner self. 

cp=Fi ll?o«3il 

^ O > 

But, in the case of him who holds that the nature of the 
inner self is the same 1 in all of its eight states 2 , the word 
(lit. expression) antaratamah would be very difficult (to explain 
or understand). 3 [1043) 

This and the next verse express the view of Bhartrpraparica. 
In his theory the expression antaratama does not go well with 
the Atman. 

^hat is to say: It remains unchanged. 

2 See verse 487 and note thereon. 

3 According to Bhartrprapanca, so Suresvara intends to convey, 
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the inner self undergoes, i.e. gets modified into eight states and 
is yet unchanged. This does not stand to reason. 

i 

^ TT^f: ||$o#8|| 

In this connection (we ask:) With reference to which distinctive 
feature does the Sruti hold that the Atman is the nearmost 
within, while it persists in the eight states of the same nature, 
viz. that none of them is not less or more than another? [1044] 

It literally means: Having resorted to ... 

y4Vc4q fr4si4d n^og^n 

Since liking for the non-Atman objects is understood only in 
the secondary sense, therefore, having given up (lit. warded 
away) the entire liking for the non-Atman, let one fix 1 delight 
only in the inner self. [1045] 

Thus Suresvara states his own view; after he has pointed out 
the defect in Bhartrprapanca’s view. 

T This means: entertain, fmd. 

Mdlfq s4)fqqc('HM4i: l|?otf&,n 

qqi u i ^ qqifqfq ||?otf\an 

^ fsrci n?og=;ii 

O c 

[Now follows the explanation of sa yo ’nyam atmanah priyam ... 
(BU 1.4.8)] 

Such being decision 1 (of what is liked and not liked), there 
is (now) stated some (more) argument: Between the two, who 
are arguing (against each other), holding the views (such as) 
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the son etc. is (more) dear’ and ‘the Atman (alone is more 

dear )’> [1046] 

to the one who, overpowered by ignorance, would say that 

a thing than the Atman is (more) dear, should one say, ‘Such 
is the instruction of the Sruti: [1047] 

That one, which is desired by you as the dear one, would 
soon be the cause of (your) misery, because the one will soon 
perish (and), thus perishing, will be the cause of unhappiness. 

[1048] 


All these three verses together are an explanation of the Sruti 
statement priyam rotsyatiti ... pramayukam bhavati (BU 1.4.8). 

*Or, division. 


eraser ^ i 

And the words in the Sruti tat tathaiva (syat) (reaffirmed) 
in a -way that it does not involve (any) contradiction with 
the statement of the proposition ‘The Atman alone is dear.’, 
which was made earlier. rind 


Translation is in agreement with the first explanation of SP, 
confirmed by NKL. This brings out the relation between the two 
sentences atmaiva priyah ... and tathaiva syat. Or, as SP points 
out alternatively, the Sruti reaffirmed ‘the Atman alone is dear’ 
in such a way that it is not contrary is to what is stated earlier. 

HcSfT I 

fei ^ ll?oRo|| 

Since this is so, therefore, having abandoned prana etc.^ which 
are such as cannot be dear, one should ever consider as dear 
the Atman, which is the most within of all. f10501 


This verse is the explanation of atmanam eva priyam upasita. 
Some explanation of SP, sarvasmat antarata ... drastavyah , though 
ingenious, is not acceptable. 
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1 The word adi refers to the sense-organs. 

u?o^^n 

o o 

In the statement of the Sruti sa ya atmanam , there is the 
refutation of the evil that would affect (lit. reach) the self; 
but the perishable nature of prana etc. is not (i.e. cannot) 
be warded away, since they are liable to death. [1051] 

This brings out the purpose of sa ya atmanam ... ‘Though 
agreeable like other things, it (i.e. self) does not perish.’ 

^ f*Ki ii?ou.^u 

v o o ^ 

Therefore, in the words na hasya , there is not a statement 
of the fruit 1 for him who has withdrawn himself from any 
liking for all external objects 2 and who has a desire for 
freedom from that 3 and for one who wants to be free from 
this (external world). [1052] 

lr This is literal translation. It means the result, viz. liberation. 
2 They signify prana etc. which certainly perish. 

3 That is, the bondage of it. 

>p o 

That person among them here 1 is eligible for securing libe¬ 
ration, who is averse to (the entire universe) beginning with 
Virinca, if at all, as from (the hell called) Kumbhlpaka 3 , after 
he has performed the entire mass of activity to be performed 
(according to the dictate of Sastra). [1053] 

1 Cf. SP: iheti madhye ’dhikrtanam iti yavat. 

2 It is literally ‘is enjoined to acquire’. 

^TViic ic nnp r»f the narakaz enunciated in Puranic or old 
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tradition. 


C^T5I erfrrert ^C^cTRlfc -WcRfa II? oU-tf II 

To that purpose is there the Sruti statement parJksya lokan ... 
and also a similar one from the Smrti, (such as) tyaja dharmam 
adharmani ca ? [1054] 

1 Or alternatively, so also is ... 

2 Mundakopanisad 1.2.12. 

3 Mahabharata 12.167.10. 

Verses 1055-1165 pertains to BU 1.4.9. 

WrafcW II?oy.U.11 

o C\ o ^ 

The subsequent 1 2 Sruti begins (lit. has proceeded) with the 
purpose of removing ignorance about (the nature of) the Atman 
and the Sutra, which has its beginning in the words atmeti , 
has been already introduced. [1055] 

The purpose of verses 1055-1068 is to show the connection of 
the foregoing discussion with tad ahuh in BU 1.4.9. 

] Read NKL: paravisayatvat parety arthah. This is because there 
immediately follows the (the Sutra, viz. statement) atmety evopasita. 

Fh^FMcI: I 

cT^eWUrat iUWlfed: ||?oU.8,|| 

The purport to be known from this 1 Upanisad has been ex¬ 
plained in the statement tad dhedam So also is set aside 
by (the use of) the word akrtsna what (would have) appeared 
as the knowledge of the truth. [1056] 

1 Supply: which has been stated immediately before. 

2 BU 1.4.7. 
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^ qioRte-q% ||?o^|| 

In (connection with the teaching of) this (Upanisad), the Atman 
alone is to be known (lit. seen), because of its completeness 
and not what is other than the Atman, (because) it is seen 
that what is other than that (viz. the Atman) is 1 only 
incomplete, £3.057J 

1 It literally means: would be. 

^5^ <bd) cf>$} | 

UZo^w 

The meaning of the injunction which conveys the inciting 
thought is this: ‘Who am I? or, to whom do I belong? whence 
(was I) born? or what shall I be and how?’ [1058] 

NKL here points out that the questions in the verse pertain 
to the exposition of tvampadartha ‘an individual mentioned by the 

word tvam . Both SP and NKL point out the fuller significance 
of each question. 

w4u|j FT cfj^t fcctfcT I 

o£j|L||<| 5^ Il\ oVt^ll 

Whence indeed would they be— origin, sustenance and 
destruction of the products (i.e. effects)— (to explain this) 
there is enjoined here the activity of applying (the method 
of) Anvaya and Vyatireka. [1059] 

This is an explanation of the earlier verse where the injunctions 
atmety ... and atma ... drastavyah expect one to think about the 
nature of the Atman by the method of Anvaya and Vyatireka. 

It is taken for granted here that an injunction is always about 
some ritual and therefore one is expected to begin to think, and 
this is taken as an activity. 
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SiT-q^o^[q<;cp|<o^| o^||H|{] cRj TT^TR H?o8,o|| 

Therefore, from the Sruti statement tapasa tatparam brahma 
viddhi'} tapas is understood to be an activity, called applying 
the method of Anvaya and Vyatireka. [1060] 

1 Taittixlyopanisad 3.2. 

^ u I)<p 4 31k4fd ?fcT Sf%: II? oS^? || 

o 

There would not be on the authority of the Sruti statement 
yato va imani bhutani jayante 1 (the idea of) any tapas ‘penance’ 
other than that 2 ; (this is so) owing to the statement in the 
Sruti which is the definition of (the Brahman), viz. ya atma- 
pahatapapma ... and which further enjoins so ’ nvestavyah? [1061] 

So far Suresvara has made every effort to show the oneness 
of purport of various Sruti passages (from BU, CU and Taittirlyo- 
panisad ; viz. their ekavakyata). 

1 Taittirlyopanisad 3.1. 

This refers to applying the method of Anvaya Vyatireka men¬ 
tioned in the preceding verse. 

3 CU 8.7.1 and 3. 

plfwwl | 

One, who has abandoned all the unlikable external objects 
and is possessed of means such as being without attachment 
to the body 1 , should, being a Brahmacarin like Sakra 2 , think 
of the Atman as the dear one. [1062] 

1 Cp. Gita 13.7. 

2 Refer to CU 8.11.3. 
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^fdtqfd ||?08,?|| 

3TTci[c^#R ^ ^f^IgT 5 ^ I 

grtiTOt cfl <HWdl 5 ^TO?-^n^T^ II?08,811 

In this statement, viz. atmety... is introduced the lore of the 
Brahman for (conveying) which the entire Upanisad (has 
proceeded). Now will be given a full explanation 1 of that; 
viz. one Sutra atmety..., or two sections (kandjkas), or this 
entire chapter 3 or these two chapters 4 . [1063-1064] 

*The Upanisadic sentence tad ahuh is the explanation of the 

x _ 

lore of the Brahman. This, according to Sankara (NKL). 

(i )tad dha ... and (u)tad clal... This, according to Suresvara 
(NKL). 

Thai is, BU ch. 1. 

4 That is, BU chh. 1-2. 

qcp|c| ^#r cT«7PW q qisq% II?oSdui 

C\ 

[Verses 1065-1068 mention the view of Bhartrprapanca.] 

Others (however) have understood (the explanation to be) only 
the five Sutras beginning with the statement of the division 
of what, was unmanifest; but, even in that way, the desired 
purpose is not lost (lit. obstructed). [1065] 

3ioU|<j>d q WTU I 

crai qftcIT: ||?08,8,11 

C\ 

* 

(Thus, according to him,) there are (references to, or Sruti 
statements about the five Sutras heard (or enumerated,) viz. 
avyakrta , sa eseha} atmaiva} padanlyam and prey ah, as the 
objects of knowing. [1066] 

The first four references occur in BU 1.4.7 and the fifth in 
BU 1.4.8. Cf. SP: ajnatam atmatattvam jagato nidanam , tad eva 
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srste jagati pravistam , tad eva canatmano hitva jhatavyam , tasyajva 
jnatatvena padanlyatvam , /ad eva ca priyatamam iti padarlhapahca- 
kam atra sutram. 

1 In BU it reads sa esa iha. Suresvara has adopted double Samdhi 

in Chandasa manner. 

2 This is atmely eva for metre’s sake. 

TI^cPHI ^ I 

c o 

(Let it be understood that) the subsequent portion of this 
text up to the completion of this Upanisad is the explanation 
of the Sutras as stated (above), because, in that (portion), 
there is proper construing of them. [1067] 

|(? o 8,^11 

Now, the Sruti, desirous as it is to explain the thoughts in 
the Sutras in a smooth way, proceeds to introduce the 
discussion with an aim to state their purpose. [1068] 

Now follows the discussion of the meaning of tad abuh. 

For upoddbata, cf. NKL: cintam prakrtasiddbyartbam upoddba- 
tam pracaksate, i.e. the statement of the basic thought or the pur¬ 
pose of the discussion which is undertaken. 

^ fastrcrat fasrt ii^ os,^ii 

By the word tat is expressed the thing about which there 
is a discussion to be undertaken (in the subsequent portion 
of the text), viz. what the Brahmanas, who were desirous of 

knowing the Brahman, said in the presence of the preceptor. 

[1069] 

To begin with, the Vartika explains the meanings of the words 
in tad ahuh ... 
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I<=wiiai9ieiq<*l*-cw4*ej ^jf&i l 

'3’TOU ^ ^f%Fggs^f: ||?o\so|| 

■yi'idlR'^MTf^Vqt fq^cPi: ^jssjgi^: ||^o\9^|| 

^#1 Rt:W: ! 

■y<dKlf®S[ fqo)fcj=i: ||?o\93|| 

3TI fqflo--qi<:w^Mi'H<j)<:'<:H<:c|llc;<^|t|d: I 

q^mc|: n? 0 vs?|| 

^I8)h+HI§: sfaTCT 5tFXf Rr^TE: | 

‘J^SW ^57:5fIHt SECT XJcI: ||?o\s>8|| 


Having approached the preceptor who had known the essence 
of all the Upanisadic texts and who abided in the Brahman 1 , 
some seekers of liberation addressed (him) in the prescribed 
manna 2 , [1070] 

— (the seekers) who had purified themselves by (lit. placed 
in themselves) some s&niskzir<i& (by the performances of) sacri¬ 
fices etc. 3 , who had discarded (lit. thrown away) all the means 
(of ritual performance etc.), who had become averse to the 
ends of human endeavour, and who were thus pure in intellect, 


[1071] 

who were without any attachment, after having abandoned the 
ritual activities, since the purpose of (their) activities had been 
fulfilled, and who were desirous to cross over this ocean of 


worldly existence in a boat in the form of the lore of the 
Brahman, [1072] 

who were without any desire owing to there being faults in 
all the ends of human endeavour up to Virihca, such as incom¬ 
pleteness etc. and seeking to attain bliss (which consists in) 
the destruction of all of the faults in them, [1073] 

devoid of any desire, having approached an excellent preceptor, 
with courage 4 addressed him; since, here in respect of obtain¬ 
ing bliss, only knowledge through (the guidance of) the pre¬ 
ceptor is an effective (means). 5 [1074] 
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There description here of Brahmanas who are seekers of 
liberation. 

! That is, who was given to constant meditation on the nature 
of the Brahman. 

There are statements in the Sruti and the Smrti about the 
manner in which one should approach the preceptor. Refer to 
Mundakopanisad 1.1.12. 

-'That is, who had purified their intellect by the performances 
of rituals. 

4 saksepam usually means: thoughtlessly (or, without much 
thought). Here the idea is: They made bold to address him. 

5 See CU 6.14.2: acaryavan puruso vcda ... 

^|frj ^ 4 |fc|4-j ||?ov9R|| 

Co o 

||^ ovsa.ll 

° o 

(With a view to answering) the curiosity as to what they said, 
this is said in the statement: manyante ... and thus (i.e. in 
this way), the word yat gets properly construed. [1075] 

By the word brahman is mentioned that (real) thing which 
is not differentiated from anything else and is not followed 
by (i.e. is not similar to) any other. This being the case, this 
word brahman becomes reasonable in its primary sense. [1076] 

Here is introduced the Sruti yad brahmavidyaya sarvam bhavi- 
syanto manusya manyante. 

cTSTOT sREEn I 

o ^ 

Cli ^TSTT5#IM II? ovovoil 

O 

They call that instruction as the lore of the Brahman by which 
the Brahman, in its uncommon nature, becomes known; they 
declare that itself 1 as devotion (to the Brahman). [1077] 

This explains the word vidya. 

! This refers to the lore of the Brahman. 
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^4 era f^grra^ral ll?ov9=;|| 

^c^Mira sra: ^rarci#ra>rr i 

C o ■N 

e1cy4Hl«|fc|ij|<3?ra«? ^W-d TTOSra: ll^ovs^n 

sD "N O O 

We hold an objection to that, viz. men think, ‘We shall become 
by the lore of the Brahman all that is complete/, [1078] 

because the thing, which is the ultimate Reality, is described 
to be all this; 1 therefore, the seekers of liberation raise an 
objection with a view to ascertaining the clarity of the argument 
(lit. means of knowing): [1079] 

Now, there is discussion of the meanings of the sentence. To 

begin with, verse 1078 expresses the intention of the disciples. 

These justify the questioning by the seekers for liberation. They 

raise this question not because they desire anything, but they seek 

fuller clarification of the Reality which is described as ‘all this’. 
1 

The entire mass of this world. Cp. atra hy ete sarve ekam 
bhavanti. 


crasn# cra^tera oiraeiHirat *fsra n?o^on 

"s 

Since the lore of the Brahman alone is declared to be the 
means to obtaining fullness (or completeness), therefore, only 
ignorance about that (Brahman) would be the obstruction to 
acquiring that. 1 [1080] 

•i 

Namely, knowledge of the Brahman. 

fasn ^ era: i 

[The objector might emphasise the word ‘arguing’ which leads 
to the idea of ‘producing’ (the knowledge of the Brahman). The 
following verse answers away this objection.] 
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Since knowledge is only an indicator 1 (to Reality, i.e. the 
Brahman), indeed, it is not, therefore, a means of producing 
(that) and therefore, in this context 2 , no doubt should be 
entertained as to any activity and its effect beginning with 
production. 3 11081 ] 

NKL writes karmasamuccitadhlphalatvam mukter arthan nirastam ; 
the editor of NKL points out that this remark is for setting aside 
the idea of the combination of knowledge and activity which 
Bhartrprapanca has posited. 

] It means: what throws light on. 

2 It means: securing liberation. 

3 These are: apti, samskrti and vikrti (beside utpattS). 

fat 5^ ifoFPT tl’t ^ ^ ^ I 

H^IFTTOTcf: ^it fa^: 5tFlfq %IcT: ll^o^il 

• 

Since a lamp is an illuminator of an already existing object 
and not of what is to be produced, therefore (let it be 
understood that), in the case of all (the persons), becoming 
(one with) the Atman is accomplished even before (they have 
acquired) the knowledge 1 . [1082] 

This is to affirm that liberation ( sarvatmabhava ) does not have 
to be produced. 

1 It is the knowledge of oneness of the individual self with the 
Supreme Self. 

Therefore, we are incomplete on account of (our) ignorance, 
even though we are in reality of the nature of (what is) 
complete 1 (and), having destroyed ignorance (by the knowledge 
of the Brahman), we shall attain fullness' which is already 
within us. [1083] 

1 sarvam krtsnam manyante. 
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z Or, completeness. Mark the conceived motion in kartsnvam 
yamah. J • 

JT^Plt % sfaf faifa : '||? outfit 

This word manusyab is for specifying eligibility, since men 
have eligibility with respect to the meaning of all the three 

VedaS ' [1084] 

Since the lore of the Brahman secures a ‘seen’ 1 purpose, 
therefore, there is a mention made of (all) men 2 (in the Sruti' 
regarding the lore of the Brahman). Here, whosoever is man 
is eligible (for the study of the lore); not like only someone 
that is eligibile for (the performance of) Agnihotra 3 . [1085] 

Here is another explanaltion of manusyah. 

In the case of injunctions regarding rituals the results are 
unseen, since ritual does not directly lead one to the final result. 

“ tavanwatra = manusyamatra. 

Regarding Agnihotra and other such performances, there is 
restriction of caste etc. of the performer. This is not so in the 
case of the lore of the Brahman. 

Hlcl: n?ot;sai 

And (the Sruti) will later declare (in words) pratyabudhyata 
yo yas tat. For this reason, 2 it is not found here necessary 
that one has to be eligible by (the performance of) some 
(ritual) activity, since (this lore of the Brahman) has a seen 

reSUlL [1086] 

Though the preceding verse has expressed this idea, it is repeated 
ere purposely. One who performs a ritual activity becomes eligible 
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for the final result. This is indirectly known. In the case of the 
lore of the Brahman, the case is different, i.e. one knowing the 
Brahman becomes one with it. Read SP: karmadhikarl tadvadvisisto 
’ dhikarlty arthah. 

! This has a reference of BU 1.4.10 which reads pratyabudhyata 
sa eva tad abhavat. This justifies the second line of the preceding 
verse. 

In other words: Because there is a seen result. 


O \ 

||?oc;v9|| 


They hold that there results definitely the fulfilment of some 
end from knowledge as from the performance of (rituals), 
since, in the case of both *, there is no difference in respect 
of the means of knowing them, viz. the Sruti. [1087] 


This explains why they decide the lore of the Brahman as leading 
to liberation. 

'This means: the knowledge of activity and the lore of the 
Brahman. 


£fcTt 5^ ||?o=;t;|| 


Since there appears here in the statement many ante narah 
something which is opposed (to the acquisition of the result 
of the lore of the Brahman as explained above), therefore 
we are adducing how there is opposition. [1088] 


This is to introduce the question kim u tad brahmaved yasmat 
tat sarvam abhavad id; (parichinnam aparichinnam va). 


feq 'Z&tt ^5lHlc'H4c1|UJd | 

C "N 


What is that Brahman, which is to be known (and) from the 
knowledge of which is obtained full nPQQ mrnnlptpnpcc \9 A 
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further, what 
to fullness 1 ? 


else did it know from whose knowledge it attained 

[1089] 


1 


This is the paraphrase of sarvata. 


Tfcj | 

||? o ^ o || 

If that Brahman is held to be incomplete ( = not full), then 
it would certainly not be what should be pondered over (lit. 
worshipped, or meditated on), in the same way as the 
sense-organs etc. which are similar to that/ because there 
is no removal of the fault (already) stated 2 before. [109(1] 

! That is, akrtsna like the pranas. 

2 Namely, pondering over ‘that which is not full, would not lead 
to the result, viz. fullness’. 


'pel'll I 

In this context, it is not proper to hold a metaphorical notion 
while the principal meaning/object is acceptable 1 . Indeed, they 
do not kill in any sacrifice a Vahika (a man from the Punjab) 
when there (really) exists a bull 2 . [1091] 

Calling the Brahman incomplete, one cannot establish that the 
knowledge of the Brahman is the result called incompleteness. 

That Brahman is full is a matter of experience, therefore it 
is not correct to consider that it is not full (as said in verse 1090 
above). 

2 

We have an example of laksana ‘metaphorical usage in language’ 
in the oft-quoted sentence vahikah gauh ‘A man from the Punjab 
is a bull.’; therefore, since a Vahika is here called a bull, one 
should not proceed to kill him in a sacrifice where a bull is to 
be killed. Such an activity never takes place; it is only improper 

to do so. Metaphorical usage in language should not imply an 
actual action. 












Brhadaranyakopanisad-Bhasya-Vartika 


343 


-H<P*wF r 1 foH| fj)u| ^=f ll^o^^ll- 

Supposing there did not exist the Brahman in the principal 
sense (of the word), how could there be a metaphorical Brah¬ 
man without that? (Indeed,) unless there is a real fire, people 
do not entertain the notion some metaphorical fire. [1092] 

This refers to the laksanavyapara whose example is agnih manava- 
kah ‘Young Manavaka is fire.’. Here, unless the speaker has known 
what is real fire— or, in other words, if there did not exist a 
real fire he would not have employed the metaphorical statement 
mentioned above. In the same way, the real Brahman being un¬ 
known, nobody could hold it as metaphorically existent. Cf. San¬ 
kara s statement in Adhyasabhasya (p.81): sarvo by atmastitvam 
pratyeti ... 




And, further, the end of human endeavour is not obtained 
from knowing what is incomplete, because (that knowledge) 
has arisen from the ignorance about the Brahman, i.e. because 
it has arisen from false knowledge. [1093] 

If at all we find here 1 the differentiation among the object 
of knowing, the means of knowing etc., that is like the objects 
of knowing in a dream since they are of the nature of what 
is not real. [1094] 


This explains mithyajnanatvakaranat in verse 1093. 

This refers to the use of pramana-prameya-vyavahara in respect 
of the Brahman and in that is that vyavahara based on unreality 
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of objects, the example of a dream makes the idea clear. For 
this, see Gaudapadakarika 2.1. 

It means: in respect of knowing the Brahman 

And (holding) an incomplete thing as the Brahman involves 
internal contradiction as (in holding that) the sun is possessed 
of cold; therefore, by none of the means of knowledge is an 
incomplete object reasonably held as the Brahman. [1095] 

9|cpq<:qq: h^o^sji 

Let then that Brahman be full (i.e. complete), since it is not 
inseparably associated with the faults stated earlier and, further, 
for the reason that it is the matter under description and 
from that we get to know the principal meaning of the word. 

[1096] 

C^-qq^q^Siq ||?o^\9|| 

Let not that Brahman be understood as full, for there cannot 
be any means etc. of knowing that 1 (And) if there is held 
to exist another object, the nature of the Brahman would get 
disproved 2 . [1097] 

1 lt means: its fullness. 

2 

In the first half of the verse the objector points to the need 
of having some means of knowing for the nature of the Brahman 
and, if a means of knowing were accepted to exist, that should 
mean some thing else than the Brahman existed and therefore the 

nature of the Brahman as one without a second should get 
disproved. 


4-IMIHUP7?T7 Ji!! i . 
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And nobody accepts as proven what is not dependent on a 
means of proof; for, if that were so, there would result the 
contingency that there is uselessness of a man’s effort to employ 
the means of proof etc. [1098] 


o O 

C N 


Even if it is held that (Reality) is ever unoriginated, unnegated, 
and of the nature that is merely knowledge, in that case also 
it cannot be the remover of ignorance about the Atman. [1099] 

sfa ^iqcld il^oon 


Indeed, there cannot be a thing which is the remover of 
ignorance ‘about the Atman, unless without resorting to some 
means of knowledge; for this fault would occur when (the 
absence of any means of knowing) is not noticed in (the 
apprehension of) a garland, a tree etc. [1100] 


<a^cci o^|c|^ ||? ? o ? || 


Indeed nothing can be proved if any means of knowintg it 
etc. is not accepted and if that 1 is accepted then the nature 
of the Brahman cannot be established because it is then already 
differentiated (from something). [1101] 

1 = manadi. 


n??o3l| 

O 

And, indeed, if the meaning of the Sruti (passage) is somehow 
accepted (as known), in that case also, the Brahman will have 
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(to be accepted as having) a fault — how that is so is now 
explained. [1102 

^ ^ cl?7l^ clef I 

^qqta^q f^T clcM<dl TRW ll??o?u 

(Well!) let that Brahman be complete or incomplete, in 
whatsoever (form) you may hold (lit. desire) that (to be). (We 
ask a question.) Does the nature of the Br ahman exist in 
its own right or on account of (a thing) other than that? 

[1103] 

^ qiqc*qq<;Ct<:'<:llW<Sl$jlc|t)| I 

^ ^ u lcq tfqpitq WRl: sJSJT: ||^o8|| 

O 


If, in the first place, that would exist in its own right, then 
the lore of the Brahman would be meaningless. Indeed, the 
wise do not accept the hotness of fire as (coming) from 
another. [1104] 


q+HlqtW<v<a$t '-WlM'-iilcl II? ? ov.11 


f arther, in the case of what has the form of knowledge, 
ignorance cannot be either adventitious or natural in the same 
way as darkness in the sun 1 . Therefore, such 2 Brahman does 


not get reasonably explained. 


[1105] 


‘That is, together with the sun. 

Namely, which is accompanied by ignorance. 


sfq sipw n^ 0 y 

And there would also be contingent the fault of meaninglessness 
(or uselessness) of/in the effort ol the Sastra 1 and also 
contradiction with one’s own experience, if it would be held 
that the state of the Brahman gets established by itself. [1106] 
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The Sruti text giving instruction on the nature of Brahman; 
arambha ‘activity 5 — cf. vametaras tasya karah prahartus ... 
citiarpitarambha ivavatastbe (Raghuvamsa 2.31). 

cM IIUovsn 


(Again) if the Sruti would enjoin one merely to look upon 
(something as the Brahman), in the way as one should see 
fire in the place of a woman 1 , there would be in that case 
no opposition, since the Brahman and the so-called other thing 
do not have (two) different bases. [1107] 

a Cf. CU 5.8.1: yosa vava gautamagnih. This pertains to the 

✓ 

conflict between Sastric sentence and direct perception. 

Cm 

The sentence sad asi ‘You are existent. 5 is based on (what 
is formally expressive of) action and is based on what is directly 
perceived etc. What contradiction could there be in this case 
where these so-called two are not touching one another? [1108] 

This verse is the explanation of the second line of the preceding 
verse. 

sad asi has the word asi which grammatically refers to some 
action, but being and action are here just non-different. They refer 
only to being, therefore there is no contradiction between the two. 

^ O O "N 

^ zff ^l^ilfcfan u icqa: ii??o^n 

But, this is not so, since there is already a statement made 
which pertains to Reality. Therefore, there is indeed contra¬ 
diction in that (since the two are mentioned in that sentence) 
as having but one basis. [1109] 
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This refers to the earlier passage sarvo y py ayam ... (SV 556). 

Also, it is not possible to look upon something as the Brahman 
because of the non-knownness of the Brahman. As against 
this, a young woman and fire are already existing in the world 1 
and therefore that (metaphorical) seeing is easily acceptable. 

[ 1110 ] 

2 As two distinct entities. 

nm?n 

o 

If that Brahman were taken to be established by another means 
(of knowing) in the way as fire, then by that very (means 
of knowing) the purpose being served 1 what else is expected 
from the Sruti? [1111] 

The argument is: Fire is seen and immediately known, there 
is no need of any other means of knowing it, i.e. a Sruti or a 
statement of somebody about it, for example. Similarly, if the 
Brahman is seen (i.e. experienced) by one, where is the need of 
such a Sruti? 

1 Namely, that it becomes known. 

Since there is the attainment of all the ends of human 
endeavour when the Brahman is seen, therefore there is no 
need to see it (in another object) for achieving (yet) another 
result; (and thus) this would not be like seeing the fire (in 
a woman). [1112] 
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Before one hears the statement about fire in a woman, one 
does really see the fire, and one’s purpose is not fully served, 
viz. no purusartha is obtained; therefore, that purpose has be served 
by yet another means, viz. by accepting laksana ‘metaphor’ and 
doing meditation on ‘fire in the woman’. As against this, when 
the Brahman is seen every purusartha is obtained, there remains 
no other purpose to be achieved whatsoever. It means, therefore, 
that seeing Brahman in some objects is entirely redundant. This 
argument in the verse is supported by the illustration of a dissimilar 
obj ect ( vaidharmyadrstanta ). 

C O > 

And in the opinion that completeness (of the Brahman is 
established) on account of another, the character of the 
Brahman is difficult to establish. 1 One would entertain ideas 
about the nature of the Brahman as established from some 
action, or from the knowledge (of it) 2 or perhaps from both. 3 

[1113] 

The argument, which is controverted in this verse, presupposes 
that the nature of the Brahman cannot become known from itself. 

J The Brahman would be determined as impermanent like heaven 
etc. 

Supply: by some means of knowing. This also points to its 
impermanent character. 

3 This is clarified in the next verse. 

Indeed the nature of the Brahman cannot be established on 
the basis of some action, because that (viz. action) is 
inseparably connected with an origin etc. 1 Further, the Brahman 
would not be having a beginning and an end, since there is 
a scripture saying that it is apurva , aja etc. [1114] 
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The first line clarifies the argument in the preceding verse and 
the second offers the reason for not accepting it. 

The word etc. stands for apti, samskrti and vikrti; these would 

show its changeable nature and, consequently, its impermanence. 
BU 3.8.8. 

iTRSjcq^q ^ cRTcl: ||? ? ?VUl 

Many a time it is noticed that there is rejection of (lit. ex¬ 
ception taken to) there being an effect of some action in re¬ 
spect of liberation 1 ; it has that (Brahman) as its cause and, 
therefore, it is not an effect of that (viz. an action). [1115] 

] Cf. Mundakopanisad 1.2.12; BU 4.4.22. 

If it is held that the Brahman became full 1 , owing to 
knowledge, then, having accepted (that knowledge) to be 
different from it, not different from it, and different and 
non-different from it also would (i.e. does) not establish the 
truth (or get established). [1116] 

If knowledge and the Brahman are accepted to be the source 
and the product, we can pose three different relations between 
the two: (l)the two are different, (2)the two are not different 
and (3) they are in part different and in another not different. 
This is the basic supposition in the word jnaaatah of verse 1113. 

1 his verse points out very clearly that none of these three relations 
can be entertained and therefore the supposition gets disproved. 
That is, produced cf. utpattyadi mentioned earlier in verse 

813 . 
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If it is held that the unique Brahman is an object knowable 
from what is not different from it, then there results opposition 
to the activity 1 (viz. making it known) and, further, there 
becomes contingent the opposition to another Sruti 2 regarding 
seeing the inner self. [1117] 

A If the Brahman is understood as produced from what is not 
different from it, then there is opposition as regards what is the 
agent and what, the object of production. 

2 Kenopanisad 1.4: anyad eva tad viditat . Or BU 3..5.2: na 
drsteh drstaram pasyet. 

So also it would be contingent to accept the nature of the 
Brahman as what can be obtained or acquired by means of 
knowledge 1 . And this fault 2 is difficult to avoid in that it 
is accepted as a knowable from another or not from another 
(i.e. from itself). [1118] 

SP points out that the argument in the two verses is based 
on acceptance of the distinction and the non-distinction (obtaining) 
between knowledge and the Brahman. 

A It is accepted in the expression that knowledge and the 
Brahman are related as a means of knowledge and the result to 
be acquired thereby. This is against the Sruti which says that 
knowledge and the Brahman are not different. 

^ kriya virodha and srutyantara. 

^ 4-! I 

O 


If (it is held that) the Brahman became complete on knowing 
a different thing, then what was that other that was known? 
Holding that it 1 also was yet another thing earlier would make 
infinite regress contingent. [1119] 
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In case (the Brahman), which did not have a cause (for becom¬ 
ing full), attained fullness 1 , why should not this (be) in the 
case of persons like us 2 ? (Indeed) such partiality on the part 

of the Sruti cannot stand to reason because it is the real 
means of knowing (Reality). \\yy 


This verse has set aside the view beginning with the words: 
ctcna kimcapi tad aved iti. 

^ That is, becoming one with the Brahman. 

It means: Those who are required to know the nature of the 
Brahman by the study of the Vedanta. 


5f^FlTfl^ sfq 


And 1 there will be clearly stated the rejection of the com¬ 
bination (of knowledge and activity 2 ) by (adducing) reasons. 
Also, there cannot be the relation between the two as the 
principal and the subordinate, because of their (mutual) contra¬ 
diction. . [1121] 


This refers to Bhujyu Brahmana ( = BU 3.3). 

By the word ‘and’ Suresvara suggests (this is according to SP 
ind NKL) the idea of the combination has been already rejected 
vith reason in the SV 357-377. But this refers to BUBV 1708ff. — 
his justifies vaksyate 

1 his i efers to threefold combinations of knowledge and activity, 
iccording to SP and NKL; knowledge and activity in equal 
>roportion, knowledge and activity in unequal proportion, knowledge 
irincipal and activity subordinate, or vice-visa). 

oil s rnioid : I 

° o ^ 
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Because there are these and many other fault, (attaining 
completeness) is difficult to occur on the strength of any means 
of (right) knowledge; (therefore) we shall obtain this wholeness 
etc., which was stated, only by knowledge. [1122] 


This concludes the introductory to the Siddhanta which follows 
soon after. 


o 

There is not be even a little of fault here 1 because (all) 
this will be stated with reason^; if this is understood 
otherwise, there follows a chain of faults stated (above). [1123] 

1 According to NKL, this refers to Vivartavada. 

^ # 

It will be shown later that knowledge about the Brahman will 
effect liberation. 

3 

This is a reference to Parinamavada: According to some, the 
Brahman undergoes modifications. According to a note by NKL 
on verse 1160, Bhartrprapanca’s view resembles this view. 

Thus far, we have briefly explained the introductory 1 in the 
commentary of (our) revered teacher(Saiikara), to begin with, 
and now in this (i.e. in what follows, or ‘here’) another 
introdutory is also being presented." [1124] 

The word upoddhata has to be understood as words tad ahuh 
in the beginning of BUB 1.4.9. 

Earlier explanation has followed the argument of Sankara and 
what now follows is the argument of the Vrttikara. According to 
SP and NKL, he is Bhartrprapahca. SP states that Suresvara finds 
the exposition acceptable. 
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Verses 1055-1124 presented an exposition of the introductory re¬ 
mark by Sankara and now from verse 1125 the Vartika discusses 
the meaning of BU 1.4.9 according to the Vrttikara. 

cioiqv^'cll^ ^ 

With the words tat... there is here 1 , at the very beginning 
of the lore of the Brahman, the statement of the result (of 
the lore) and, the statement of the result of the same is made 
as an ancillary to the activity towards that (viz. acquiring the 
lore of the Brahman). [1125] 

lr This is etat. 


cRT: qt I 

||^3SUI 

(A question is asked:) If the introductory is going to be stated, 
and the lore of the Brahman (also will follow) later, and then 
thereafter (there is going to be) the statement of the result, 
then why is (that result) expressed by the word tat ? [1126] 

NKL clarifies the question thus: tat signifies the introductory 
atement; tad atmanam avet is the lore of the Brahman and tat 
irvam abhavat is the mention of the result. Therefore, Bhartr- 

apancas view: tat, which is expressive of the result, is duranvaya- 
usta. 


3H-ck u I I 

q>cT: ||??3v9|| 

o 

(The answer is given thus 1 :) When (in your opinion also) 
the word tat (is said to have) the capacity to be connected 2 
with what has preceded, (though) it is in distance (from it) 

(and) though there is no authority for it, why do you object 
to our view? mo 
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J Add: by a counter-question. 

*It means: has a syntactical unity. 

3 In kandika 8: na hasya priyam pramayukam bhavati ; the 
vidyaphala. 

cicM 

STlf^i Hr^n: | 

^|o^d S( 4 t1 3 r v-|q: ||?^^|| 

o o 


Having experienced (lit. obtained) that entire result which is 
of the nature of (knowing) only unity in duality before there 
arises the direct knowledge about the Brahman, 1 they, who 
have their curiosity about the highest aroused, [1128] 

(they) who have become averse to the earlier stage of their 
life— the persons of three castes 2 , becoming desirous of 
knowing the meaning of that which is thought/pondered over 
by the knowers of the Brahman, thus said: [1129] 


This is according to Bhartrprapanca the meaning of ahuh. 

The knowledge of the Brahman does not refer to the instruction 
about the Brahman but the knowledge about the nature of it. 

“According to BUB it refers to the Brahmanas. But translation 
follows SP which notes the significance of the word dvijah according 
to one view; read: dvijagrahanena traivarnikanam cva vedadvara 
vidyadhikaram sucayati. However, SP does not keep from noting 
its view: dvija indicates the maxim of manusyanam sahasresu 
[... kascinmam vetti tatvatah] (Gita 7.3). 

^ C\ o 

^TF sfiyfdiWI ll???o|| 

Becoming all (i.e. complete or full) is not at all possible by 
earlier (gained) knowledge of unity in duality, which produces 
(only) an insignificant result, 1 since that (becomes possible) 
by the lore of the Brahman. [1130] 

This refers to earlier upasana which would lead only to 
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transmigratory existence; cf. SP: upastir hi samsaraphala. 

ffi c P<:q-Hra4slc'!:c<H^q45^iy£) | 

C (N O 

3T?r 

As getting to learn 1 unity in duality is capable of resulting 
into one’s acquiring its own proper result, so is the knowledge 
of all (as the Brahman) is capable of resulting into one’s 
acquiring (the result, i.e.) the becoming all (i.e. complete). 

[1131] 

I 

1 This is mad, viz. dhi (i.e. vijnana) already noted in the preceding 
verse. 

T|lqc>,L||,H: cpcH clfe: | 

11^3311 

Since the knowers of that (knowledge of the Brahman or the 
Brahman itself) think (i.e. hold:) ‘We shall become the complete 
Brahman by getting to known the Brahman.’, there is the 
question asked, ‘What did that the Brahman know?’ [1132] 

This is the explanation of BU: yad brahmavidyaya ... tat 
brahmavet. 

^ * 

fayfMi: ^4 4^ fefgfcTR ||????|| 

Is the question, viz. ‘What did it know?’, with reference to 
the agent or the action of knowing? 1 That is to say: ‘What 
is sought to be mentioned, the knower or the object of 
knowing?’ [1133] 

This verse seeks the specific matter under question. 

* kartrkarmanoh is an optional compound. 

fen feqf^t 4 i 

qTlfq gel 

CN O -V 
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If it is held that the Brahman obtained this lore, then it is 
futile (to say so); since that Brahman was that (viz. itself) 
even earlier, i.e. even before the rise of (the result of) the 
lore of the Brahman. [1134] 


This sets aside the possibility that the Brahman was the agent 
in the act of learning the lore. 

SriWtqTSTOT^ m: ||???*|| 

Therefore, it is only ( tu ) the object of knowing which is 
questioned about, since the authoritativeness (of a means of 
knowing) is said 1 (to exist) only by its connection with (lit. 
resorting to) the object to be known (that is becoming known). 

[1135] 


This is suggested: As a result of the answer in the preceding, 
the Brahman is the object in that act. 

^hat is, held. 


^iH<>6cc|d) limsjl 

y<^HIcHHIEirc u l=bKU|-M Il???v9|| 


And even if (the Brahman) were intended as the agent of 
the knowing, there would be no fault, 1 since (the character 
of the agent) is abiding in the thing (i.e. Reality) 2 . [1136] 
That is called the lore of the Brahman from which (there, 
arises) the knowledge: ‘All (this) became the Brahman.’; that 
is, therefore, the uncommon means of acquring (the fullness) 
of all. 1 [1137] 


^oth SP and NKL rightly point out: adosah id padacchcdah. 
Also, read in this context, SP: na ca kartrprasne vidyavaiphalyam , 
svatah sada brahmatve ’pi brahmanah avidyadhvamsitvena tatsa- 
phalyad id bbavah. (This is accepted by NKL). 
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2 Supply: which is the object of knowing. That means the 
Brahman. 

nU3=;|| 

This, namely, knowing about all (duality) merges into but one 
(Reality), is expressed by the word brahmavidya because of 
one’s knowing thereby about the duality as the real nature 
of non-duality (exactly) in the same way as the truth about 
a serpent etc. that was imagined (in the place of a rope was 
realised). [ 1138 ] 

This states the purpose of Brahmavidya. 

4'^ccj wn?4f4 4 f4^: i 

cFRtf^Fri ^ ct?4 qwra: nsmn 


The unity of all (duality) is the highest Reality, the Brahman; 
that is what they have known as the highest Atman, it is, 
in reality, the true nature 1 of all that are the products of 
ignorance about itself. [1139] 

This is according to SP in consonance with the Bhasya on BU 
(of Bhartrprapanca): sarvaikatvam param brahma paramatma yah 
... sa atma. 

*Both SP and NKL have rightly invited attention to sa tattvam 
id padadvayam. 

o 

SF31T Tjsfl ||??Bo|| 

o 

On account of that very highest Atman (and) on account of 
only one cause, viz. ignorance about that (Atman), the things 
other than that come have their existence in the same way 
as the serpent etc. come to have their existence (really) on 
account of a wreathe (etc.). [1140] 
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This is the meaning of the Bhasya (of Bhartrprapanca?) on BU: 
anenatmanatmanvanti. 

t^cn4 ^ ||??8?|| 

c o c 

On the part of those who have lost 1 the knowledge (lit. sight) 
of (the true nature of) the Atman, as described before, there 
is (this world of) duality beginning with the Brahman up to 
a pillar that has nature of names, forms and actions on account 
of only one reason, viz. ignorance about that (Atman)— this 
(world of discrete objects) is produced only by ignorance and 
not by the knowledge of the thing (viz. Reality) as it is. [1141] 

't 

It literally means: fallen from. 

cldt II??8311 

<^0(1 dcd^ycKciqa i 

C o > 

C\ *N 

Therefore, the Brahman is obtained only by the lore of the 
Brahman which destroys darkness, [1142] 

(and also) whatever things 1 , viz. the Sutra 2 , the deity (called) 
Viraj etc. the different elements 3 that were mentioned are 
here the Reality 4 as in the case of a rope there exists a 
thing (which) is imagined in its place. 5 [1143] 

This is how Bhartrprapanca would hold the Brahman as 
dvaitadvaitatmaka. According to Sankara and Suresvara, this refers 
to vyavaharabhumi. 

1 vastu in singular stands for vastujata ‘all things’. 

2 It is for Hiranyagarbha. 

3 This refers to the five elements. 

4 This refers to the Brahman which really persists in all the 
eight states mentioned earlier. 

~ This refers to a serpent seen in the place of rope and 
temporarily as a real thing. 
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qqi f^lTqT cT^STSTR I 

?ftp ^llc^LW-l ||??88|| 

& C\ > 

As by (securing) the knowledge (about the Brahman) it is 
understood that all this and whatever is produced by the 
non-knowing 1 (about the true nature of the Brahman) is only 
the Brahman, in the same way, is the Brahman (understood) 
by not securing (that knowledge) (to be) incomplete and 
possessed of forms, beginning with Sutra. [1144] 

This is another statement about how the Brahman, which is 
without any particulars, comes to have them; these particulars are 
the eight forms, Sutra etc. Refer to note on verse 487 above, 
^hat is, ignorance. 

TfTcjHNH^F ui wfa | 

5 ^ 1 : ^ 

Even if (it is said that) devotion, knowledge and action are 
the means (of acquiring the knowledge of the Brahman), yet 
for the reason that their nature is, (ignorance) only, that itself 1 
is the cause (of this multifold universe). [1145] 

Namely, ignorance. 

Indeed, a thing, which depends on the means (of knowing 
it or for its becoming known), cannot be a real thing. The 
ultimate Reality is also not a thing which, for getting 
established, depends on another. [1146] 

WIIc+hm: | 

The different individual selves have originated from ignorance 
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and they get established as existing through their dependence 
on (different) means; (those things/objects), beginning with the 
Sutra and ending with (a blade of) grass, are things which 
have variance with one another. [1147] 


^ c fflRcH : | 

^)k 41 wsrarr 

CS O C\ O 


All of these, viz. the Sutratman etc., are understood by each 
person, who is possessed of (i.e. overpowered by) ignorance, 
as he sees them, in accordance with his activity, and his 
learning. [ 1148 ] 


Hl-qd: 11^9^11 


Since ignorance alone is the prior non-existence of these 
(multifold objects), (and) not the highest Reality, 1 the origin 
of these is from devotion, knowledge and action and not from 
any other thing. [1149] 

1 

This implies that one should not try to infer the cause of 
these, viz. Pradhana (as the Samkhyas would do) or the Brahman 
(of the Parinamibrahmavadins). 

Iqqj|4 ^ I^-Miqplld 11^ ^ y.o II 

As these are the different phases (or types) of their worship 1 , 
the functions connected with these also are of those kinds; 
viz. they are things (i)which can be created, (li)which can 
be obtained, (iii)which can be polished or improved and 
(iv)which can undergo modification(s), by some action. [1150] 

This explains the result produced by Upasana-jnana "meditation/ 
worship'. 

l This is literally seeing or notion or view. But these are: bbavana , 
karmans or Upasanas. 
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I^F5TcTn#T#STFT: iWffa I 

^ ^ TIcl: ll??Vt?|l 

CN C. 

One, who considers about oneself: ‘I am this body.’, becomes 
(only) body; being dead, that one becomes the divine Sutratman 
or Viraj. [1151] 

This explains pindatmadarsl pindatmanam evabhisampadyate. 
pretya in the Bhasya (of Bhartrprapanca? — SP and NKL editions). 

^ 3m II?? II 

As one becomes a certain deity after amassing together a 
number of impressions 1 and becomes that deity itself, so also, 
there occurs the destruction of one’s status of the deity by 
the diminishing of the impressions — there is no doubt about 
this. [1152] 

This is to emphasise that the result of the Upasana of Sutra 
etc. is impermanent. 

1 This is for bhavanajbanakarmani mentioned in verse 1145 above. 
Cf. SP: bhavanaprakarsaj jlvann cva devatabhavam anubhuyantc 
yathopasti pratipadyate. 

?R%IW<i-Vrast£IK'5l^ clrSfcT: ll??*3ll 

Since a thing which is (known as) other than the Brahman 
is in reality the Brahman itself; that thing is other (than the 
Brahman) owing to ignorance about that (Brahman); so also 
it would become Brahman itself (just) on knowing that 
(Brahman). [1153] 

This verse justifies the statement in verse 1143 above. 

JLi Jlr-U'dlcTlH T797T TFTr^TJ I 
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As the Sutratman etc. themselves would be the result of the 
worship of the Sutratman etc., similarly, in the case of looking 
upon (oneself as) of the nature of the highest (Reality), there 
would be the result, viz. becoming one with that. [1154] 

Read SP: paramatmadarsanavasthayah paramatmabhava eva kar- 
yam iti bhasyenaha\ (possibly Bhartrprapanca’s Bhasya on BU). 

Here, becoming one with the Brahman would be permanent 
because that (becoming) does not have dependence on any 
(external) cause. Everything else (than the Brahman), viz. that 
which has proceeded (lit. spread out) from ignorance, is im¬ 
permanent. [1155] 

This sets aside an argument that Brahmabhava, being a product 
of jhana , can be perishable/impermanent. 

3#lc4 3R ferfl qWR: I 

In the case of even the perennial highest Atman, consider¬ 
ation/seeing (of it to be such) is not ever-lasting. Indeed, seeing 
occurs only sometimes, because of the sole difficulty (in the 
form of) ignorance (about the nature of it). [1156] 

This explains away the possible objection to the rise of trans- 
migratory existence. 

wi II? ?v^9|| 

O 

We say that not knowing this truth, viz. ‘I am the highest 
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Brahman.’, is ignorance and which does 
part of the Atman. 


not ever exist on the 


[1157] 


This is Bhartrprapanca’s explanation of avidya. Cf. SP: yatho- 
ktam savidyaham evedam sarvam ity etasyarthasyasambodha id. 

o o 

As against this (fu), there is on the part of the highest Atman 
perfect ( sam ) knowledge, permanent (or invariable) in the same 
way as there is cool in the moon. (But) in the case of those 
(beings), whose intellect is wrapped up in ignorance and who 
have a nature other than one of that (highest Atman), it 1 
is impermenent. [1158] 

^his refers to sambodha ‘perfect knowledge’. 

^ ^ipsrsrtsfci: i 

^ • 

This being so, the person who has become a limited being 1 
on account of ignorance about (the nature of) the Brahman 
would become the Brahman after having struck down that 
ignorance by the knowledge about all that it is the Brahman. 

[1159] 

And since even before knowing well (the nature of) the 
Brahman this person was only the Brahman, therefore (what 
really happens is that) the Brahman (itself) becomes the 
Brahman by knowing well the true nature (of its own). [1160] 

-j 

It literally means: incomplete. 


cJ- ^ <4 1 £TM<? v t| ^ c< XJI | 

4d3WI s||^ct>4o^M|Sfqr ll??S^II 
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If there is any thought about something else than the inner 
self, on account of well knowing the true nature of the inner 
self, then that thought is to be known as one about another 
(i.e. non-Atman), dependent as it is on external activities. [11( 

This points to that the knowledge about the inner self is r 
dependent on any means of knowing. 

3^ i^3lH dfet^cl I 

foSlqMwisfhi ^iHi ^ifq <£c-Hci: i 

SWlfecl: IIS *8^ II 

O 

But that knowledge, which has the form ‘I am Brahman/, 
is accepted as the knowledge for itself, because it is the cause 
of the destruction of the darkness which is of the nature of 
the seed of all activities 1 , [116 

because of its fullness in respect of the knowable objects which 
do not have left any end of human endeavour (to be achieved), 
and also because it has attained (completeness) at the rise 
of the all-sided knowledge about true nature of the inner self. 

[116 


This reiterates the point discussed in the preceding verse. 

It includes ritual activities. 

5# ifq ci nue,8ii 

O 

This is the standpoint (or rather, view) of Bhartrprapanca 
as stated above; so also is his explanation of passages other 
than this; it would inform about (the relevant) matters in this 
very way. [116 

According to SP, the theory of Bhartrprapanca is really 
agreement with Vivartavada. 
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cTPlft^f 54 5fTC®4t *r#T: ||??e,R|| 

Keeping in view those (others) who explain (the thought of 
the BU) on hearing the word about (the inner self) as what 
is going to be the (known) Brahman, some other way, our 
teacher has begun to state his clear opinion (on the same). 

[1165] 

This is Suresvara’s view: Bhartrprapahca had stated that, in the 
sentence brahma va idam the word brahma signifies a human being 
who is going to be the Brahman. Therefore (SP observes:) some 
wrongly understand Bhartrprapahca to be opposed to Vivartavada 
of Sankara. With these persons in view, Sankara has introduced 
in BUB the opinion of Bhartrprapahca, intending to remove their 
mis-conception. 

Verses 1166-1589 are the longish explanation of BU 1.4.10. 

Cs 

An effort is (now) made to explain away the faults mentioned 
in the introductory with the intention to bring out the purpose 
of the explanation of the Sutra 1 which is already stated. [1166] 

This explains BU: brahma va idam agra aslt ...tat sarvam abhavad 
ti (BU 1.4.10). 

1 This is understood to be the Siddhanta; atmety evopasita (or 
he two kandikas?); cf. verse 1064 above. 

^ *N 

And the subject matter of the instruction in the lore of the 
Brahman is ascertained thus (in the form of three possibilities, 
viz.) whether the Brahman is directly perceptible Brahman 
itself, or that which is not Brahman 1 (viz. that which is the 
inner self) or that of both the types? [1167] 
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'Not perceptible. This is antahkaraaadyavachinna. The NKL 
edition reads correctly -athavabrahma not like -athava brahma in 
the AnSS edition. 


Sfgrfg 54 I 

CS ^ 


Indeed, the Brahman is clearly untainted by the entire multitude 
of faults which are conceived (as affecting it)— the Sruti 


has given an answer that completley destroys (any idea of) 

fault. , l 1168 l 

This word brahma is to be known from the Sruti (statement) 


beginning with (the word) apurva as expressive of that object 
which is the principal Brahman. The nature of the Brahman 
cannot be anything else than that. 2 [1169] 


*Cf. the Sruti apurvam ... BU (Madhyandina) 3.8.8. This shows 
that the Brahman is principally known as non-delimited by desa , 
kala and vastu ( = vastvantara). That is the principal purport of 
the Sruti texts. 

2 For example, a pitcher etc. But these would not really exist 
apart from the Brahman. 

That the Brahman appears to those whose minds are wrapped 
up in ignorance as the non-Brahman on account of the 
ignorance about (the nature of} the inner self which has 
somehow 1 come into existence. [1170] 


x This refers to the indescribability of ignorance. Here the NKL 
edition reads: avicaritasamsiddhapratyagajnana- which is better than 
the AnSS edition reading - samsiddhi -, or even the variant noted 
by it, viz. -samsiddheh pratyag-. Translation follows the NKL edition 
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reading. 


qriC'HH: | 


One who has destroyed one’s own ignorance about the nature 
of the inner self by knowing (the true nature of) the inner 
self understands from that knowledge that there is no other 
thing than the highest Atman. [1171] 


TOR I 


Just in this way, a man whose intelligence is wrapped up in 
great ignorance (about the nature of the inner self) does not 
even understand that, though he himself is the Brahman. [1172] 

\ 

For one, who has known the true (nature of the world), this 
world is like that unto an unintelligent, or madman or a goblin. 
And also for this one, who has known the truth (of the world), 
is this world like to an unintelligent, or a mad person or 
a goblin. [1173] 

Though both SP and NKL mention that this is a verse from 
some Purana, but we have not found it in the Purana texts. 

^ TOt clK<dc|<rc!|<*HK<* ||??\98|| 

If indeed there is a mixture of a real and an imaginary serpent, 
that (serpent) is for the one, who is afraid, not distinguished 
(by its real property) and is not ignored as out of the world 
of reality . 1 [ 1174 ] 

^A person who is afraid does not really know that there is 
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not a real serpent and the cause of his fear is but an imaginary 
serpent. 


sRETHiqlla ^ m^dqrqoq^srm ii??vs^n 

o o 

Here 1 , only on account of the obstruction of ignorance it 
is that the true element, viz. the inner self, is mentioned as 
what is goint to be the (known) Brahman not on account 
of the view of the real nature of the thing (viz. Reality). [1175] 


^hat is, in the Bhasya (of Bhartrprapanca). 

o 

Here 1 , it is only that Brahman itself which is understood 
from the word (expressive of) the knowledge ‘(ft is) this.’, 
which is distinguished from the real form of the Brahman 2 
and, being delimited by that (i.e. this world), that is here 


expressed by the word idam 


[1176] 


1 In the sentence of the Bhasya: idam iti namarupavyakrtam jagan 
nirdisyate 

2 Namely, that which is in fact formless. 

SP points out this as the meaning of the word idam as stated 
in the Bhasya (of Bhartrprapanca?). 

^ 5W Il??v9v9|| 

That one, who, being on the lap of ignorance 1 , was mentioned 
earlier as the one who entered, was really inside his own 
appearances (and) only out of complete (sam) ignorance came 
to be possessed of a name and a form. 2 [1177] 


! It means: being delimited by ignorance. 

2 SP cites Bhasya (of Bhartrprapanca?): sa idam jagad atmatvena- 
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bhisampanno ’bhud avidyaya. 

cr: ^cj e clfeifcim | 

dsicncq 11? 11 


It is only the highest self that has become possessed of the 
nature of that, which begins with the unmanifest and ends 
with a body, only owing to ignorance and not in reality. [1178] 

^ra^roiPi fwi ii??v9^n 

That firm consciousness, viz. there is only the Atman, which 
existed in respect of a body etc. before one’s knowing the 
true nature of the self, existed there because it had not obtained 
the form of the truth in the same way as (the knowledge 
of) a serpent in (the place of) a wreathe. [1179] 

f^pHTcTHt l|?^o|| 

Therefore, having thrown away (the notion(s) of) all the 
non-Atmans which were created by ignorance with (the help 
of)) the method of Anvaya and Vyatireka, a person knows 
that (real) form of the inner self. [1180] 

This refers to tad atinanam (BU). 

O 

The person, who has completely ( sam ) burnt the entire darkness 
about that 1 by means of the fire in the form of the knowledge 
about the real nature of the inner self, knows himself as the 
Atman by means of the Sruti statement 2 . [1181] 


This refers to the inner self. 

2 In the form ‘I am the Atman.’. 
























Brhadaranyakopanisad-Bhasya-Vartika 


371 


yc-M’WTfskl IIU^II 

C. "V o 

Indeed, one, who has burnt (one’s) entire ignorance, does not 
see in the inner self even a little (thing) other than (the inner 
self) by adopting the notion that it is the inner self; because 
that other (thing could thus be imagined only) on account 
of the ignorance about it (i.e. the inner self). [1182] 

37fclfwj I 

<SH4-Kd°4-Rddl ll??=;3ll 

And it is declared that only this unique Brahman is not the 
object of duality , since (its) collectiveness and individuality 
are not seen when there has occurred the knowledge (of the* 
true nature) of the inner self. [1183] 

It refers to existence of the Self without any second. 

m ii^sii 

> 5 * 

It is on account of false conception that there is becoming 
(manifold) in different states that have arisen from ignorance — 
so has the Sruti sung (i.e. declared) in the statement yatra 
va anyad [iva syat tatranyo ’nyat pasyet ] ..- 1 [1184] 

x Cf. BU 4.3.31. 

||??*^|| 

Since there is no possibility of any cause of effecting 
differentiation in non-duality, in which there does not exist 
any ignorance, there is (its) becoming (manifold) only on its 
own 1 — this (is known) from the scriptural statement yatra 
tv asya [sarvamatmaivabhuttatkena kam pasyet]..? [1185] 
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This sets aside a possible argument that the individual seifs 
becoming the Brahman is also a product of avidya. 

1 SP points to iha punar advaite sarvabbavanam ananyatvat san'am 
anjasaivatmatvenabbinsampadyata {id bbasyena)— as the Bhasya 
of Bhartrprapanca(?). 

2 BU 4.5.15. 

Cm 

Therefore, in the word tat is expressed the result, viz. the 
completeness of knowledge and, as against this, there is a 
desire of abandoning everything else than that ( = the Brahman), 
because it is incomplete and not an object (of knowledge). 

[1186] 

This explains the meaning of BU: tasmat tat sarvam abbavat. 

That, which is mentioned by the word idam and which has 
originated from only one cause, viz. complete ignorance, became 
complete owing to the destruction of that (ignorance by 
knowing) ‘I am Brahman.’. [1187] 

This explains that the individual self was wrapped in ignorance 
and, therefore, incomplete and, then, on knowing T am Brahman.’, 
became complete. 

O O O 

This one (i,e. thus) is shown (to be) the accepted purport 1 

of the explanation, given by Bhartrprapanca, in keeping with 
• / # ^ 
the wording of the Sruti and also with experience. [1188] 
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1 This means: It is in accord with Vivartavada, according to 

* 

Sankara and Suresvara. 

2 With reference to the second line, read SP: kim ity evam 
tadlyabhasyasya gatir ucyate; this is to state that his explanation 
is in accord with the Sruti and is supported by experience. 

They say (kila) 1 : By the word brahman is mentioned that 
Brahman which is of the nature of duality and non-duality 
(both) and not the highest Reality, for that does not expect 
any instruction (about it). [1189] 

This has a reference to verse 1165 above. The purpose of this 
and the following verses is to remove the misunderstanding on 
the part of some of Bhartrpraparica’s commentators on his 
interpretation of BU: brahma va ... Suresvara follows Sankara, as 
implied in the preceding verse. 

1 Cf. SP: kilety ubhayor bhasyakrtor atranicchoktih. 

TO I 

O 

Because the highest Reality has the character of the Brahman 
which is not dependent on any other (thing or means) and 
is of itself established; therefore, it is not mentioned by (the 
word brahman). [1190] 

This is the reason for the argument na param brahma in the 
preceding verse. 

^3% cwtlcl 

CS 

So also, because it is not delimited by time, there cannot 
be with reference to it the use of the word aslt ‘it was.’ 1 ; 
in respect of Viririca, however, it stands to reason. [1191] 
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This is another reason for saying that para is not understood 
by the word brahman . 

Cf. Kathopanisad 2.14: anyatra bhutac ca bhavyac ca. 

cFTfifq fcj^iH | 


One might say that the information about him (viz. Virinca) 
also is not dependent on instruction 1 , since that gets 
established at his very origin; therefore, this word brahman 
is not reasonable. [1192] 

V 

Also Virinca or Hiranyagarbha, though different from the 
Brahman, may not be the meaning of the word brahman ; this 
is the thought of the questioner. 

Namely, the statement tasmat tat sarvam abhavat. 




So also the mention ‘There he was.’ is not reasonable in the 
case of that (viz. Virinca), because Virinca belongs to all the 
three periods of time; (that is to say:) ‘He was, he is and 
he will be/. ^9 

ftvCfcl q^fqfsguji ||^<^n 


Since this is so, viz. there is dissatisfaction (about the answer), 
therefore, the other view is resorted to and the prima fade 
view is put forth manusyadhikrter va ..} [1194] 


This verse gives the view of the Bhartrprapanca’s Bhasya as 
the basis for the doubt in verses 1192-94. 

NKL cites: manusyadhikarad va tadbhavl brahmanah syat as 
the Bhasya (of Bhartrprapanca?). 
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O C Cv 

Wit WfWlcI: limvt.ll 


At mention was made first of men and they were described 
as desirous of the highest bliss; but the Brahman is not 
(intended to be) desirous of anything, because that is not the 
matter which was begun in the discussion. [1195] 


This is to explain the other view. 

% 

Plfel I 

o 


Also by the statement about the sages etc. it is not the lore 
of the Brahman that is distinguished and therefore it is 
introduced as one having the first-born (Hiranyagarbha) 1 as 
its subject. [1196] 


1 

This conveys by implication the Brahman also. 

o 

51M+H!nla^ ^ ^ ||^<^|| 


It is already established at its very birth and has no dependence 
on any instruction; and this is based on the Smrti statement 
jnanam apratigham [119 

1 As we have noted in verse 79, this is the Vayupurana. 

Cm 

FT:$|twi^i n^<^u 

5^ ww\ ll^oon 

Therefore, by the word brahman is mentioned here a man 
who will be the Brahman — (he) who has the sole means 
(of achieving his ends) by activity connected with the knowledge 
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of the Brahman which is of the nature of unity in duality; 
who has become another Brahman 1 , who has his mind turned 
averse to (all) enjoyable (objects), who has cut off the bonds 
in the form of desire, activity, etc. by obtaining the entire 
(multitude of desires), and who has become the highest by 
the increase of his devotion to all-sided knowledge about the 
highest Brahman. [1198-1200] 

This is the view of Bhartrprapanca, according to his commen¬ 
tators’ explanation in respect of BU 1.4.9-10. 

1 Namely, Hiranyagarbha. 

31) cM tfciWd ll^o^n 

In worldly dealings also, we notice employment of a word 
with the notion of the function of the future, as for example, 
in the sentence ‘He is cooking rice.’ 1 etc. 2 ; so also, here 
(the man) will be (the Brahman). [1201] 

This is the explanation of the second line of the preceding verse 
in the light of linguistic usage. 

! What is cooked are grains and after they are cooked they 
become rice. Yet we say ‘He is cooking rice.’, so also here the 
employment of the word conveys the sense of the future. 

2 SP refers adi to making a gift of village or weaving a carpet, 
while NKL refers it to shaping a pitcher. 

*rrqf f^F^T ^ifq I 

^ ||?3o3|| 

In the Sruti text also it is seen (in the sentence) ‘A householder 
should get a wife.’ 1 — thus do some thinkers who talk about 
the profound rules (of interpretation) 2 , explain (the purport 
of the Sruti). [1202] 

! It means: one, who wants to be (i.e. is going to be) a 
householder, should get married. Cf. Gautama Grhya Sutra 1.4.1. 
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Suresvara dropped the word sadadrsJm from the original Sutra 
for the sake of metre; not because he ignores varna. 

2 SP says the word gambhlra indicates ridicule (of the Bhartr- 
prapahca’s commentators). 

Verses 1203-1234 refute the view of the commentator of the 
Vrttikara whose views are presented just before. 

(But) that is not so, because all beings will necessarily become 
(the Brahman). And also there will be contingent the fault, 
viz. impermanence (i.e. non-eternality of the Brahman). (Indeed, 
whatever 1 ) comes into existence owing to its dependence on 
some means is known even in the world 2 as non-permanent. 

[1203] 

lr rhis has a reference to liberation which has to be produced 

s 

by certain men, as taught in the Sruti. This has a basis in the 
experience that things related as causes and effects are imper¬ 
manent. 

This means: in the Sruti also. 

XJT ||?3o8|| 

SFlfa 5RJ: ^TOIdcT: | 

d^cdwiydsid) facdiid A ^nsRra ii^'rov.ii 

Now if you understand here 1 (liberation to be) the cessation 
of the incompleteness that had arisen from ignorance, then 
this notion (which you entertain), viz. that (an individual) is 
what is going to be the (known) Brahman, would be just use¬ 
less, [1204] 

since, even before (the rise of) the knowledge of that 
( = Brahman), every being had been by its very nature the 
Brahman, and therefore, having had already attained the nature 
of the Brahman, was therefore eternal, not by (any) means 
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(taught in the Sruti etc.). 

Namely, in this context. 


[ 1205 ] 


||?q 0 Sj| 

An individual, whose intellect is blurred in respect of the inner 
self on account of only one cause, viz. the covering of its 
true nature by mere ignorance about it, entertains the notion 
of insufficiency (or incompleteness). [120 

||?3o\9|| 


That character of what is a non-Brahman, which has arisen 
from only ignorance (about the true nature of the inner self) 
and not by its own nature, gets destroyed by the knowledge 
of the thmg (viz. the inner self) as it is, i.e. by the destruction 
of the root (of ignorance). flTf) 


n?qoe;ii 


If such is the intended thought, why then (entertain) the notion 
of the Brahman in an individual, having given up the primary 
meaning of the word without any reason? [1208] 


This amplifies the thought in verse 1204 above. 


qqjqqcFq q | 

37tpqiqt q imo^n 

Thus there would be (i)abandoning what is heard in the Sruti 
and (ii) (entertaining) the notion of what is not heard; thus, 
this would be a bad way (or manner) of interpretation since 
there would be no possibility of (securing) the end of human 
endeavour, viz. liberation. non 


























Brhadaranyakopanisad-Bhasya-Vartika 


379 


3T^}Jc4 ^ ll?R?0|| 

If it is held that the character of what is a non-Brahman 
exists in its own right (svatah eva) as apart from what is arising 
from ignorance, then there is no possibility whatever of the 
existence of any means (of removing it) at all 1 . [1210] 

! It means: at any time, at any region, and in any condition. 
Cf. SP on the next verse: kvacid ity avasthadesakaloktih. 

spqiui ^ <=( | 

II^UII 

^ O > 

The means (for the removal of the notion of the non-Brahman) 
is held (by us) to be what reveals it and ( tu ) not what produces 
(it); then also, this lore (of the Brahman) is neither the remover 
nor the producer of anything at all 1 . [1211] 

The first line gives a general notion of what a means of knowledge 
should be, viz. it is merely informative, and the second line extends 
the notion to the means of knowing the Brahman (i.e. to the lore 
of the Brahman). 

^ee the note on the preceding verse. 

"N C > 

0 

f 

In worldly deahngs, (any) lore is desired to be what destroys 
the entire ignorance about the object to be known by it; so 
also here (in respect of the Brahman), let (the lore) be ac¬ 
cepted as the destroyer of that 1 (ignorance about the Brah¬ 
man). [1212] 

This verse is similar to the preceding. In the first line is stated 
the general rule regarding any branch of knowledge and in the 
second is extended the general rule or procedure to the lore of 
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the Brahman. Cf. SP: lokanusaritvad vedasyety abhiprayah. 

This refers to svapramcyakhilajnana. 

^IdPddH^dfild WqPgiaHHiqd : | 

dfs^ddHI^: ||?3?3|| 

(And) if it is (asked by the opponent:) How can there remain 
in the Brahman (as you have understood) ignorance which 

is opposed to it in nature 2 , since it is ever only bright 
knowledge , which has ever been there 4 and which will never 
disappear 5 ? [12 i 3 ] 

The idea in the first line is that of the sunrise and the sunset - 
these two occasions occur again and again, but knowledge on the 
p&rt of the Brahman has ever been abiding. 

1 brahmani is visayasaptaml and not adhikaranasaptaml ; cp. iha 
in verse 1212 above on which SP: brahma saptamyarthah (for iha). 
The word tanu means svarupa. 

3 vijnana here stands for jnana. 

*anudita literally means: which has not arisen; i.e. which is 
beginningless. 

It literally means: which will never set. 

dfHl^ld^J-ilFTTlfdcfcl I 
^ ^kqdTjfdft =HdMWk-H'Hlfa7^1 ll?3?«|| 

(Our answer is:) No. (This is not so), because that 1 gets 
established by one’s experience (of the cause) as a pitcher 
becomes known 2 by means of its experience. (Indeed) all 
of them have a personal experience, viz. ‘I do not know 
(myself).’. []2 14| 

This verse states why the objection cannot be raised. 

It refers to moha of the previous verse. 

That is, when ignorance about it is removed. 


^ Tppp VimWKHd: I 

dldtjlRfM-M II?3?till 
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Further 1 , whatever was briefly said (by us earlier) 2 in 
connection with the topic of the undifferentiated — all that 
has to be remembered here in order to become aware of 
the ignorance in respect of the Brahman. [1215] 


lr This is ca. 

2 

Namely, the means of knowing convey information about what 
was not known earlier. 




And let it be understood in respect of the Brahman that there 
is ignorance about the Brahman, since there is a prescription 
of the lore of the Brahman; for such a prescription of the 
lore in respect of what is already known (would have been) 
like grinding what was already ground. [1216] 


This is a further argument in confirmation of what is stated 
in the preceding verse. Also, it brings out why the Brahman is 
at the same time unknown. 

SP and NKL refer to tat tvam asi (CU 6.8.7) but better 
understand atma va are srotavyo mantavyo nididhyasitavyah in this 
very Upanisad. 

o 

Ignorance (about the self) is itself false knowledge, because 
it is not connected with the object of knowing. Therefore, 
the elder one * had given the illustration ol the superimposition 
of silver (on a mother-of-pearl). [1217] 


In BUB we read na hi suktikayam ...this is justified by Suresvara 
as pointing to how false knowledge is rooted in ignorance about 

a real thing. 

* 

SP makes out this to be Sankara. 
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the Brahman. Cf. SP: lokanusaritvad vedasyety abhiprayah. 
lr This refers to svaprameyakhilajhana. 

^dldfedldidfad^clfeiylH^Md: I 

als^dddf?: sRjjfa ^«-'-Md-H ll?3?3ll 

o o 

(And) if it is (asked by the opponent:) How can there remain 
in the Brahman 1 (as you have understood) ignorance which 
is opposed to it in nature 2 , since it is ever only bright 
knowledge 3 , which has ever been there 4 and which will never 
disappear 5 ? [1213] 

The idea in the first line is that of the sunrise and the sunset — 
these two occasions occur again and again, but knowledge on the 
part of the Brahman has ever been abiding. 

1 brahmani is visayasaptaml and not adhikaranasaptaml ; cp. iha 
in verse 1212 above on which SP: brahma saptamyarthah (for iha). 

2 The word tanu means svarupa. 

3 vijhana here stands for jhana. 

4 anudita literally means: which has not arisen; i.e. which is 
beginningless. 

5 It literally means: which will never set. 

dfH^ld^J-VTH'dfddd I 

O Cs 

(Our answer is:) No. (This is not so), because that 1 gets 
established by one’s experience (of the cause) as a pitcher 
becomes known 2 by means of its experience. (Indeed) all 
of them have a personal experience, viz. ‘I do not know 
(myself).’. [1214] 

This verse states why the objection cannot be raised. 

*It refers to moha of the previous verse. 

2 That is, when ignorance about it is removed. 


C 
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Further 1 , whatever was briefly said (by us earlier) 2 in 
connection with the topic of the undifferentiated — all that 
has to be remembered here in order to become aware of 
the ignorance in respect of the Brahman. [1215] 

lr This is ca. 

Namely, the means of knowing convey information about what 
was not known earlier. 

And let it be understood in respect of the Brahman that there 
is ignorance about the Brahman, since there is a prescription 
of the lore of the Brahman; for such a prescription of the 
lore in respect of what is already known (would have been) 
like grinding what was already ground. [1216] 

This is a further argument in confirmation of what is stated 
in the preceding verse. Also, it brings out why the Brahman is 
at the same time unknown. 

SP and NKL refer to tat tvam asi (CU 6.8.7) but better 
understand atma va are srotavyo mantavyo nididhyasitavyah in this 
very Upanisad. 

3*51h£M yi^HlWTcf: I 

Ignorance (about the self) is itself false knowledge, because 
it is not connected with the object of knowing. Therefore, 
the elder one 1 had given the illustration of the superimposition 
of silver (on a mother-of-pearl). [1217] 

In BUB we read na hi suktikavam ... this is justified by Suresvara 
as pointing to how false knowledge is rooted in ignorance about 
a real thing. 

SP makes out this to be Sankara. 
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~ CN 

cl cTT 11^3^11 

o o 

(Therefore), on the strength of the example stated before, 
let there be ignorance on the part of the highest pervader 1 
(i.e. the Supreme Self). But let not the Brahman, which is 
omniscient, create that 2 in the inner self. [1218] 

Suresvara uses the word bhuman for the Brahman because 
of metrical exegencies. Cf. BS 1.3.8; CU 7.23-24 . 

It refers to avidya. 

C\ > 

ydi^fcitii ^ wt n?3mi 

Indeed, a human being who acts on thought would not create 
in the inner self ignorance which causes all kinds of undesirable 
results (and) that which is not desired elsewhere also. [1219] 

Everyone knows that ignorance causes disasters and therefore 
would not create it anywhere. 

3w4cdlrqfc|&IMKCc!S?P ll?33o||'- 

>3 0 "N 

If ignorance is (lit. would be considered as) an effect (lit. 
product), let there be this, viz. what is (already) said. 1 As 
against this, if ignorance does not have the nature of a product, 
then your making a statement 2 is (like) pounding the chaff. 3 

[ 1220 ] 

The argument is: Though omniscient, the Brahman cannot be 
considered as the basis of avidya. 

! It is already stated that the Brahman does not create ignorance 
in the inner self. 

“Namely, the argument: avidya is a product of the Brahman. 
This example means: it is useless for one to try to get any 
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grains out of chaff. The Brahman produces nothing. Cf. verse 1214 
above. 


cT£#I ||?33?|| 

If again, the nature of a product (is attributed to ignorance) 
in a secondary sense, because it is affected by ignorance; then 
also this is not a fault on our part, as there is no possibility 
of the existence of anything else (than the Brahman). [1221] 

The idea behind this verse is: We know that the inner self is 
affected by ignorance; i.e. there exists ignorance and therefore the 
Brahman must have created ignorance (viz. it is a karya). 

O *N 

Indeed, it is not held that there exists beside the Brahman 
(another) Brahman which creates ignorance. (For, there is) 
instruction in the Sruti to that effect, viz. there is not any 
other seer than this one. 1 [1222] 

This sets aside the possibility about the existence of another 
sentient being apart from the Brahman. 

*Cf. BU 3.7.23. 

W ^4-1-llcJ^Mcl S[f%: I 

W 10 11^^811 

o c\ ^ 

Whatever be here 1 , whether action or agent of an action 
and 2 the existent or the non-existent, it is such that the truth 
of its nature is not known; (therefore,) let that be accepted 
(lit. seen) as only the Brahman itself, [1223] 

for, (there are) the Sruti statements ‘All this is only Purusa.’ 
(and) ‘This is only the Atman/. (And) neither from experience 
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nor from (any) means of knowing is known 
than that (Purusa or Atman). 


any object other 
[1224] 


This is to set aside the existence of even an insentient thing 

beside the Brahman and to establish the existence of the Brahman 
alone. 

1 

Namely, in dealings worldly and Sastric as well. 
va = ca (so understood by us). 


ST^Vjqi^cll ^q^tf ^ 


(An objection may be raised:) But if this were so, this 
instruction in the-Sruti would be fruitless (i.e. meaningless). 
(For) that (instruction) does not become fruitful with reference 
to the Brahman or anything other than that; [1225] 

(for), the nature of the Brahman abiding in the highest Atman 
does not depend on (any means of knowing or another thing), 
since that is not possible 1 . (And) instruction in regard to 
the other 2 would indeed be useless (lit. fruitless). [1226] 


This would explain the thought arising from the preceding verse 
regarding the aphalatva of Sastra. 

Namely, any other means of knowing or another thing does 
not have any existence. 

That is, non -brahman. 

3llq&n<n\jvjitisi*-£|ir«f>acq sfq ^ ii?33v9|| 

(This is in answer to the doubt:) The Brahman, though a 
non-agent (of any action) was there existent even before *; 
it has been non-transmigratory. (And if it is held) to be an 
agent of some action, thanks to its connection with ignorance 
and its products, it does not have (that) fault 1 even then. 

[1227] 
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The Siddhantin answers away the thought in the two preceding 
verses. 

x It means: before the transmigratory world came to exist. 
Namely, the character of being transmigratory. 

im^ll 

As indeed ( eva ) the uniqueness of it, which was not known 
before, is understood (i.e. grasped) through experience, in the 
same way, there will be understanding of the knowledge, T 
am Brahman/ through experience. [1228] 

'N 

If any means of knowing, which brings about knowledge about 
the object of (its) knowing, were held as fruitless, (then we 
ask) where else 1 could it be fruitful? Therefore, there would 
not be any fruit other than the knowledge (of it 2 ). [1229] 

^hat is, in what other respect. 

2 It means: the object of its knowing'; here, the Brahman. 

c o 

Therefore (the Bhasyakara) said, as if with a smile of ridicule, 
‘Well, let it be so ../. Let there be this 1 fault, when the 
Brahman is being known; for, what excellence can there be 
other than this? 2 '. [1230] 

! This refers to the fruitlessness of instruction which brings about 
ajnana(-dhvasti ). 

2 Namely, the knowledge of the Brahman brings about the 
destruction of ignorance, thereby declaring the fruitlessness of 
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HcidT q R^ltld I 


Now, if you happen to posit fruitlessness of even the knowledge 
(arising from instruction of the Sruti), in that respect also 
our answer would be that there follows destruction of 


ignorance 


[1231] 


This means: not understanding the true nature of the Brahman- 
and that latter is conveyed by the Sruti. 


fHdl4d l|?333|| 


(Now) if an argument is adduced (by the opponent:) The 
rernova 1 of that i s not possible even when the uniqueness 
ot the Brahman is understood; (the answer to the objection 
is:) Indeed (this) removal is not desired (i.e. expected) by 
one who has acquired the knowledge of the uniqueness of 
the Atman from the Sruti. But, this removal is here urged 2 
y the Sruti in respect of the uniqueness of the Brahman 
when it is not known; then the (fault of) opposition to what 


is seen 


would come to you and it could not be averted. 

[1232-1233] 


2 t . .. ,, is made in verse 1231. 

, 11 hterally means: enjoined to be destroyed. 

That is, experienced. Here, the uniqueness of the Atman. 


?t><i<sM|S5rmcT | 


Ai U u re .? 0nableneSS ° f whatever (was argued) is (thus 
established) on the support of what is seen. But, on the support 

of what can be established the unreasonableness of what is 
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seen? 


[1234] 


This is said for reaffirming the argument in the preceding verse 
which is related to drstavirodha. 

'dcPiM aiqsqiRi 3h|UnPi j^TFT^J: I 

Cv Cv 

STsipw} sftpTfM m-miMci 

C O 

Thus are shown (lit. stated) a number of faults, one after 
another 1 in respect of the non-Brahman which is accepted 
to be what is going to be the (known) Brahman (in future). 

[1235] 

It means: part by part; as divided into various parts of the 
argument. 


iqqt I 

CV V ^ 

O 


Yet once again an attempt is made (in what follows) to offer 
more support to (lit. to strengthen) the prima facie view with 
a view to removing completely (i.e. disproving), with care, the 
mistake (in that view) caused by what appeared (to him) as 
the meaning of the Sruti statements. [1236] 

Now follows in verses 1237-1277 a discussion on the purport 
°f BUB: punyo vai ... brahmabhavi purusa ucyate iti cen na\ 

S|c|f% qtq: q[^=f cfnfrn | 

limvsn 

^ o V 

That ‘He becomes holy by performing holy acts, he has become 
a sinner by performing sinful acts.’ 1 is stated by the Sruti 
with reference to a transmigratory being. [1237] 

J Cf. BU 3.2.13. 
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g ^ ^tfg ^fgtfg g 3Tlcilcgifggi gen ||^?t;|| 

[In verses 1238-1245, there is shown the difference between Isvara 
and a transmigratory being.] * 


So also (in the Sruti passage) ‘This one indeed ...’ 1 only a 
transmigratory being is clearly mentioned (and) so also Isvara, 
who is in nature opposed to him, is mentioned (in the Sruti 
statements) sa esa tied tied ..., 2 and ya atma ..., 3 etc. [1238] 

1 Prasnopanisad 4.9. 

2 BU 3.9.26 etc., see verse 539 note 4 above. 

3 CU 8.7.13. 

C 

So (also), other (exponents of philosophy) have severally made 
effort to establish in their works on logic (e.g.) by Gautama 
and Kanada with hundreds of arguments the existence of 
Isvara. . [1239] 

1 This is hyperbolic number for saying ‘numerous’. NKL cites 

some arguments; so also does the editor of NKL in his note. 

^ # 

This may refer to even Sesvara Yoga that also seeks to establish 
the existence of Isvara. 

O C 

And also, on noticing the activity (of individuals) who have 
the desire of removing their sorrows, one has to know (i.e. 
accept) the extreme difference between a transmigratory being 
and Isvara. [1240] 


g fgfectgggfg g>4^fawTg: i 

&)g9li?cR4l^4 1 lo^|s?fe-iqggg h^8?ii 

C -s 
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And also from the Sruti passages tam viditva ... , etam eva ... 
etc. on the basis of the division made between an agent and 
an object (of action), as also from the statement about a 
ksetrajna ‘knower of the field’ and Isvara (should one 
understand) the difference as that between a deer and a 
hunter. 3 [1241] 

X BU 4.4.23. 

2 BU 4.4.22. Suresvara’s verse reads: etam eva ...; however SP 
and NKL, etam vai tam atmanam which is BU 3.5.1. SP and NKL 
further refer to etam itah pretyaham abhisambhavitasmi (CU 3.14.4). 
It seems that Suresvara intended some Sruti passages as the basis. 
But one may refer to Gita ch. 14. It may be remembered that 
they held the Gita as an Upanisad. 

3 This illustration is well in keeping with karma-kartr-vibhaga. 

c 

(This is noticeable also) from different information (given) 
about the destinations in respect of the paths of journey for 
the one who is seeking liberation. (And therefore we ask:) 

If there were no distinction (between the individual self and 
the highest), why should there be the (twofold) movement 
with reference to the (individual who is) going and the 
destination? [1242] 

This has reference to suklakrsnagati or devayana and pitryana 
which are talked about in the Upanisads. (Cf. Mundakopanisad 
3.1.7; CU 5.3.2 and 5.10.2; BU 6.2.2; Kausitakyupanisad 1.3; 
Prasnopanisad 1.9.) Thus there are two different paths to two 
different goals, viz. devaloka and pitrloka and men are supposed 
to go by this or that of the two paths. How could there be this 
talk in the Upanisad, if men were not taken as transmigratory? 
In the case of Isvara, he does not have to take to (or travel by) 
any of these two paths or to go to any. This is understood in 
the following verse also. 
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^-rao«M$pn^iq|77-^ dla^qiHH^d 

And in case that was so (viz. as you say 1 ), then the statement 
about the southern and the northern paths would be contra¬ 
dictory (lit. opposed) and, since there is no distinction to be 
reached, there would not be any movement reasonably to be 
accepted. [1243] 

That is, the Brahman and the individual self are one, 
non-distinct. 


O 


So also, on account of the prescription of various means to 
worldly prosperity and liberation (one has to accept that the 
individual self and the Brahman are different.) 1 Indeed they 
do not accept that the state of liberation of Isvara is dependent 
on any means. [1244] 

1 This idea has run through verses 1240-1244. 


cT# ^T: fej I 

Therefore, 1 what is going to be the (known) Brahman is not 
Isvara but one who experiences the state(s) apart from the 
same (i.e. the state(s) of Isvara). Thus it is only a transmigratory 
being who would be talked about here (as a seeker of liber¬ 
ation) on the strength of the argument(s) stated by us. [1245] 


This is the concluding remark of the prima facie view about 
brahmabhavi purusa. 

! That is, for these reasons. This is samanadhikarana with yatho- 
ktanyayagaurava , viz. the same arguments (SP). 
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q^kwifad: ||?38S,|| 

o 

(The Siddhantin answers:) This is not so; for that would invite 
the contingency 1 of the fruitlessness of the Sruti which is 
meant for the instruction regarding the Brahman and also be¬ 
cause this (transmigratory) individual can obtain the end of 
human endeavour only by means of the lore (imparted to) 
transmigratory beings. [1246] 

l sakti is for prasakti ( —prasahga ). 

^ ^ ^^raifcl^cl: | 

O N 

And it is not possible to say that there is some other fruit 
(i.e. result) of the instruction regarding the Brahman beyond 
becoming all 1 and whereby 2 he would have obtained his 
desired end. [1247] 

1 It means: to become the Brahman, cf. tad ahur yad brahma- 
vidyaya sarvam bhavisyanto ... (BU 1.4.9). 

2 It means: by that other fruit (if there existed any). 

J-kqoKM cl 11^8^11 

o 

Further, an individual is not enjoined to acquire the end of 
human endeavour by any other means; (if it were thatwise), 
the instruction (i.e. the scriptural text) would have been fruitless 
(i.e. meaningless) in the same way as any other Mantra 1 . 

[1248] 


The argument of the Siddhantin has run through verses 1246-1248. 

*A Mantra like Ise tva ... in Yajurveda is enjoined for recitation 
while a branch of some sacrificial tree is cut; that makes the Mantra 
fruitful. Now, Upanisadic Mantras do not have any relation to 
sacrificial activity— their employment towards that is not pre- 
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scribed. As such, one would call them fruitless/meaningless. But 
Sankara and his followers have held that sacrificial purpose alone 
does not make Mantras meaningful. They can be (or rather, they 
are) meaningful in that they make one aware of the true nature 
of Reality, thereby effecting one’s liberation. 

TO f :f^H | 

If it is held that it (viz. instruction) is prescribed for the person 
who is sorrow-stricken in order that he looks upon the object 
of instruction 1 as the Brahman, then (the question is:) How 
could that 2 be possible in respect of the Brahman, when it 
is not known in the awareness: ‘I am Brahman.’. [1249] 

Verses 1249-1250 pertain to a view of some other opponent: 
Instruction regarding the Brahman is subservient to Upasana. 

*The purpose of such looking is ‘worship’ {upasana). 

2 Namely, sampad which consists in looking upon some object 
as the Brahman ( upasyajnana ) and therefore Upasana also. 

clRj-Kd ^l^d I 

But worship of the Brahman can be easily possible when that 
(Brahman) is known from the Sruti; thus the Sruti would 
become meaningful, being useful for that purpose. [1250] 

The opponent’s view is that, if a thing is taken as the Brahman, 
the Sruti statements talking about the brahmasampad ‘looking upon 
(or viewing) something as the Brahman’ would be meaningless. 

qfe ^TTcT dld^d | 

o c 

(The Siddhantin puts a question:) But, let me say, if the 
Brahman becomes known, only in that lies the fulfilment of 
the goal. If such is not the case, what would be the use of 
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looking upon something as the Brahman, so that you adopt 
(lit. follow) 1 it? [1251] 

*We follow here the variant reading anurudhyase for anurudhyate 
shown in the AnSS edition of the BUBV (and not shown even 
in the NKL edition). The verse becomes meaningful, if we accept 
the variant. The word tam in the fourth quarter of the verse refers 
to sampad mentioned in the third quarter. Of course, alternatively 
(i.e. following the printed editions), the last quarter can be 
translated thus: ... so that (the seeker of liberation) adopts (lit. 
follows) it? 

%3i I 

^3#^ ^ 5JH TO*? 

’■S 

(The objector persists to say:) This is not so because knowing 
the Brahman can be (said to be) fruitful only when it serves 
the purpose of another; for, all knowledge is accepted, on 
all hands, as fruiful if it serves some purpose of someone. 

[1252] 

pararthatva of knowledge is the basic argument of the opponent. 
He means that brahmajnana as understood by the Vedantins cannot 
be taken as parartha. 

(The Siddhantin answers:) Since a counterargument (to this 
view) has been already stated 1 , this would not (now) be an 
objection here , (we hold that) except in knowing the Brah- 
man, knowledge elsewhere is accepted to be serving the pur¬ 
pose of another. [1253] 

1 This refers to brahmajhanasya phalam nasti (verse 1248) above. 
“That is, in respect of brahmajnana and brahmasampatti. 

That is. in knowing any other branch of study. 
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^r4^c| % jg^TPf *k«t>Kc^H I 

TOf ^k^5lHW-M^c^c|gKTiTra II^U.811 

Indeed knowledge 1 is everywhere accepted as an impression 
(on a learner’s mind) and also as serving the purpose of an¬ 
other (i.e. some person) elsewhere than in the knowledge of 
the Atman— such is the decision. 2 [1254] 

! Suresvara deliberately uses the word vijhana , This has a refer¬ 
ence to the subject-object relationship in every knowledge situation 
of the world, that has duality at the basis. Suresvara uses the 
word atmavijnana not atmajnana because he refers here to Sastric 
instruction. Knowledge arising from it would work towards one’s 
becoming one with the Brahman. But he really means atmajnana 
by atmavijnana. 

SP and NKL point out that this verse is from Kumarila’s Tantra- 
vartika p.240, line 15 (on MImamsa Sutra 1.3.25, Benares Sanskrit 
Series No.3, 1882-1908, ed. by Gangadhara Sastri) Cf. sabda- 
sadhutajnanasya sabde pumsi va samskarakaritvena prayogahgatvam 
prakrtya vyakaranadhikarane vartikakaroktim atra manatvenodatarati. 

O O 

So also, by the scriptural use of the words brahman and atman 
in the same case relation, there cannot arise from the Sruti 
the notion of looking upon something as (the Brahman); indeed 
in no such looking is this the manner (of the use of words). 1 

[1255] 

There is no use of iti here as in the case of mano brahmeti ... 
This is clearly samanadhikaranya and an indication of the absence 
of the notion of sampad ; SP and NKL. 

1 While looking upon something as another, someone who is 
the agent and the object of his looking (or obtaining) are not 
expressed in the same case relation. Thus aham brahmasmi reveals 
samanadhikaranya , while mano brahma iti janati do not show that; 
for, in this latter case, manas is the object and brahma is the 
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object. There is not the use of iti here as in the case of mano 
brahmeti... This is a clear case of samanadhikaranya and an 
indication of the absence of the notion of sampad (NKL). 

STToRT I 

•N 

✓ 

In atma brahma ... and such other (Sruti texts), there is the 
expression (of two words) in the same case relation. Indeed, 
in sampad one would look something elsewhere (i.e. in some 
other); how can that 1 be there when there is absence of 
duality? [1256] 

J It means sampad ‘looking upon a thing as another’. 

’HicKs*<?IC1 I 

o \ 

o 

Likewise, the Sruti has declared a person’s becoming one with 
the Atman which is to be seen. So also in the Sruti ‘The 
Brahman etc. 1 is all this.’, it is not proper to entertain any 
idea of such looking upon one thing as another. [1257] 

This affirms the advayatva of the Atman. 

SP here supports the advayatva of the Atman by the Sruti passage 
idam sarvam yad ayam atma (BU 2.4.6). 

The words in the first quarter have a reference to ksatra and 
vaisya , as SP points out, on the basis of brahma tarn paradat ..., 
ksatram tarn paradat ... (BU 2.4.6). 

And even on the basis of the Sruti statement about (a person’s) 
becoming that, looking upon something as another is not 
acceptable here (lit. in this context), (for there are also) such 
statements as brahmaiva bhavati , referring to becoming that. 

[1258] 



















396 


Suresvara’s Vartika on Purusavidha Brahmana 


The second line implies that, only on the similarity between 
the words apatti and sampatti , one cannot rush to say that 
statements like the one about sarvapatti can be taken as the basis 
for the theory of an individual being looked upon as the Brahman, 
thus indicating the acceptance of duality, 
aapad with sampad ! 


If it is held that one can undertstand becoming the Brahman 
as an effect of looking upon something else as that (viz. the 
Brahman) on the basis of the Sruti statement, this is not so, 
because (becoming that) has the nature of only (one’s) 
experience, and that (viz. brahmapatti) is not accepted (as 
resulting from) looking upon something else as the Brahman. 

[1259] 

The Vedantins hold that the Sruti statement about the Brahman 
makes one aware of its own meaning and this knowing itself is 
becoming one with the Brahman. There is nothing intervening 
between knowing the Brahman and becoming the Brahman. That 
is to say, there is no such process as: Sruti — sampad —■ tadapatti. 

(The fact is) that it (= the Brahman) is not obtained 1 , even 
though it has been already obtained, because of its having 
the obstacle of mere ignorance about itself. And sampad is 
not the remover of ignorance, for it is itself of the nature 

of false knowledge. [1260] 

• 

II means: not known. 
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It is not possible to think of even a little fruit in addition 
to destruction of ignorance (which results) from right know¬ 
ledge; for, owing to its nature of being knowledge, not even 
a little of another fruit can be thought of. [1261] 

This verse has in view an objector’s notion: srutivacana — 
brahmasampatti —• brahmapatti. 

o c 

W^lfal ^ II?3&.3II 

O "N 

✓ 

And a Sruti statement, being (only) informative (about the 
Brahman), does not produce (any) power in the real thing; 

s 

for, the Sruti texts are only informative and nowhere productive 
(of any effects). [1262] 

The second line of the verse is a general rule regarding infor¬ 
mative means of knowing; it supports the specific statement about 
the Sruti sentences which declare the nature of the Brahman but 
not create it. 

ft^M^iqfcblR ^IcHISFFR ll?3S^II 

Thus, there will be contingent a difficulty in (achieving) the 
desired end of human endeavour for an individual; (as against 
this), informing (one) about the Brahman is capable of bringing 
about complete attainment of the end of human endeavour 
for an individual. [1263] 

The verse brings about the difference in the attitude of the 
two sides, viz. the Vrttikara and the Siddhantin. Also it points 
out why teaching about the Brahman is not a subsidiary to some 
prescription of worship (brahmopasana ). 

Namely, by accepting that sampad which results from Vedanta 
sentences, and in turn, into liberation. 
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& o 

o o c 

Similar (fruit) would not (result) from sampad , and also by 
knowing oneself as affected by sorrow; the complete achieve¬ 
ment of the end of human endeavour for an individual is 
obtained from knowing that (viz. the Brahman), since it does 
not depend on man (i.e. man’s effort). [1264] 

The first line refers to sampad and the knowledge connected 
with it and the second line, with the knowledge of the Brahman 
and liberation. 

Verses 1263-1264 emphasise that duhkhyatmabodha (i.e. sam- 
saridhl ), is, because it is not purusatantra , ever obtaining and that 
would involve the contingency of all-time absence of liberation. 
If it were not so held, then there would ever be the state of 
liberation for an individual (NKL). 

In both of the Kandas 1 there is only one thought to be 
expounded, viz. about that which did not have anything 
preceding it, as the principal matter; therefore, no other thought 
can be entertained (as the subject of discussion). [1265] 

The verse emphasises how the Upanisad does not anywhere refer 
to an individual who later on becomes the Brahman as a subject 
of discussion in the Vedanta sentences discussed above. 

1 These refer to the Madhu Kanda and the Muni Kanda which 
cover BU chh. 1-2 and chh. 3-4 respectively. 

(And) there is seen in the end the conclusion (in the words) 
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etavad are ; (indeed) contradictory statements in the introduc¬ 
tory and the concluding (parts of a work ) are nowhere ap¬ 
preciated 2 . [1266] 

1 In the upakarama and upasamhara. 

2 It means: acceptable. 

Wdlff I 

sfTEf: ^ ||?^^\9|| 

This being so, if there existed (according to one) a trans- 
migratory individual apart from the Brahman, there would result 
obstruction to the desired end 1 and not the removal of 
darkness 2 . [1267] 

1 lt means: liberation. 

2 It means avidya. 

Sircril q^K^rd^T: I 

^ IK^II 

(Also) on account of the mutual contradiction between the 
beginning and the end of it, the Sastra (i.e. scripture) would 
not be considered as reasonable — this, even when there is 
a possibility of (some scripture) that does not involve internal 
contradiction. [1268] 

If there is understood (from the Vedanta statement) information 
of something else than the Brahman, there would result 
impropriety (lit. unreasonableness) of the nature (of the lore ). 

So also, there is not a convention (to use the word brahman 
as) some other thing (than the Brahman) as in the case of 
word asvakarna etc. 2 [1269] 

! This is brahmavidya , if the Brahman were taken to mean 
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manusya , then brahmavidya would not be a significant name. 

O __ 

The first line conveys the argument based on the significance 
(or, strictly speaking, etymology) of the name (yoga); the second 
line refers to the convention which can be impervious of yoga. 
To explain this, the example of asvakarna is stated, asvakarna liter¬ 
ally means: a horse’s ear; but, by rudhi , one can understand the 
word to signify somebody of that name, or, as NKL points out, 
a particular tree. The word adi is not explained by SP or NKL. 
Though NKL writes adipadcna karnadisamgrahahah , one wonders 
if NKL understood by karna, which literally means an ear, the 
great hero of the Mahabharata bearing that name. One can point 

r / / 

out to the names Sunahsepa , Sunahpuccha , Sunolahgula from the 
Aitareya Brahmana , all meaning ‘a dog’s tail’, but actually standing 
for three brothers’ names. 

3TI^T ?!%: | 

o o 

If by the word atman is signified someone other than the 

knower, then there would not have occurred a specification 

* 

by the Sruti of the inner self as the Brahman in (the words) 

'I am Brahman.’ with regard to the Brahman abiding (as) 

the inner self. [1270] 

Identity of the inner self and the Brahman is here emphasised 
vith a view to warding off the notion that Brahman signifies manu¬ 
sya. 


The character of the Brahman is not elsewhere than in me 
(i.e. my inner self), on account of (hearing about) my immuta¬ 
bility among perishable (objects); the inner self (also) is not 
(existing) elsewhere than in the Brahman, since the Reality, 
viz. the Brahman, is directly perceptible (in it). [1271] 

SP refrs to the Sruti passage yat saksat... (BU 3.4.1) which 
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mentions the Brahman and the the inner self as identical. 


C O O 


That being so 1 , the primary meaning of the word brahmavidya 
gets established because of the Brahman not being distinguished 
(from any other object) and also not being followed (by any 
other object) 2 ; also, it 3 would not be improper. [1272] 


A 

The Brahman and the inner self are taken as identical. 

2 The word vyavrtta signifies what has differences in qualities 
like colour etc. with other objects in other class ( vijatlya ) and 
anugata signifies what shares a common (samanya) quality with 
the objects in the same class ( sajatlya ), i.e. similar to something 
else. The Brahman is neither of,them. The word avyavrttananugati 
points to two specific attributes of the Brahman and not of a 
man. 

Namely, the meaning of brahmavidya. 

;^ifq I 

o 

(Now) as to the statement (about the Brahman and the inner 
self) being different and non-different; that also establishes 
a difficult situation. (Indeed) there is no connection of qualities 
which are opposed (to the Brahman) with the inner self which 
is (in reality) without any qualities. [1273] 


This refers to the condition of the inner self as overpowered 
by ignorance. Only in this condition it seems to be different from 
the Brahman.This is the force of the word duhsthita. By merely 
calling it bhinnabhinna , one cannot establish one’s theory of bheda- 
bhcda. SP rightly points out BU passage (3.8.8) which describes 
the Brahman as only asthula etc. 
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The relations of qualities and those who possess the qualities 
are understood in the case of objects other than the Atman 
by such means as direct perception. One does not hold these 
(relations) in the case of the Atman. [1274] 

That is, the Atman cannot be known by any means other than 
the Sruti and dharmadharmisambandha is understood only by praty- 
aksa , anumana and upamana— those three pramanas are accepted 
in common life. 

3^Hk4nfiw sfa sfq | 

eft 

And (this) name ( brahmavidya ) also would be difficult to ex¬ 
plain even though it has both the Atman and the non-Atman 
as the subject-matter 1 of discussion. (One might argue:) Or, 
perhaps, that (name, viz. brahmavidya) would get established 
with reference to the Brahman and the transmigratory being 
optionally. [1275] 

1 This is the meaning of nimitta on the authority of SP and 
VKL which hold nimitta — visaya. The word atmanatmanimitta would 
iterally mean ‘caused by (or arisen on account of) the Atman 
md the non-Atman’. 

^ Rrctfsffi | 

^ o 

11 ^ 3 ^ 8 . 11 

(The answer is:) It is not at all (ca) proper to adopt half¬ 
killing 1 when it is intended (to secure/expound) the knowledge 
of Reality, since, from a statement wherein there is no cer- 
tainty,“ there would be on the part of a listener (only) doubt 
about that (viz. Reality). [1276] 

1 ‘One cannot cook one half of a chicken, keeping the other 
alf alive lor further regeneration.’ This is ardhavaisasa. 

~ That literally means: where there is vikalpa ‘option’. 
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^ f Effect iq-IP^ld ||?^\9V9|| 

(This is so) on the basis of the Sruti 1 , viz. knowledge is fruitful 
(in the case of him) whose (knowledge) is ascertained (i.e. 
proceeds from decision) 2 ; but not that which is beset with 
doubt, because (it is said in the Smrti,) One who entertains 
doubts perishes ... 3 [1277] 

1 Cf. CU 3.14.4: yasya syad addha na vicikitsasti. 

2 The word niscitam is misprinted in AnSS as niscittam. 

3 Cf. Gita 4.40. 

^TTSPbrGllIcJcbrMHI I 

[Verses 1278-1283 point out that the word brahman signifies 
the Brahman (i.e. mukhya-brahman ).] 

If (one argues:) The notion of being an aspirant (for liberation) 
on the part of the Supreme Self 1 is improper, (our answer 
is:) No, it is not so, for that (argument) would give blame 
to the this Sruti; this is indeed a notion entertained 2 by the 
Sruti. [1278] 

The argument is: The Sruti statement tad atmanam evavet (CU 
1.4.10) points to the Brahman as the agent of janati-kriya and, 
as such, it is unreasonable to hold that liberation results from 
knowing an agent of some action! This explains the word aksama 
in the nextd verse. 

i 

Namely, brahmabhavl jlvah iti kalpana. 

“As will be clear: ‘owing to ignorance’; cf. the next two verses. 


3TSM I 


(An objector argues:) What kind of ( ka ) inability is this on 
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your part, with respect to the notion 1 of (the Brahman itself) 
being an aspirant (for liberation)? (We answer:) Why! Do 
you not see this world which is imagined by ignorance resting 
as it is only on that (Brahman) 2 ? — (this is what we hold!). 

[1279] 

l lt means: you cannot entertain. 

~tatra is equal to paramatmani in the preceding verse. 

3Hlc-H<=Rd 4c<^dd^Hddl?*d: I 

^llWR'ddlfccId ll^oll 

O 

Whatever is a non-Atman object, is (what exists) thanks to 
non-knowing of (the nature of) the Brahman; (that) is super¬ 
imposed on the Brahman itself, in the same way as silver 
on a conch-shell etc., (for example). [1280] 

1 The word adi refers to rajjusarpa , mrgatrsnika and such other 
well-known examples. 

TO Slfo: l!?Wll 

Since this is so, therefore, the subsequent Sruti proceeds with 
the purpose of destroying the ignorance (about the nature 
of the Atman) as a potent remedy against the undesirable 
notion of this entire transmigratory existence. [1281] 

We take asesasamsara ... up to samucchityai as one word and 
not two, in this we follow the NKL edition of the BUBV not 
the AnSS edition. Also read SP: -svavidyadhvamsi brahma- 
vidyarthatvenarabdheti ... 

^ Cm 

* 

(In the Sruti text referring to) the Brahman, it is the (one) 
whole object that is signified by the word brahman and the 
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word vai (in the same text) is understood for the remembrance 
of the wholeness of the Atman which is the subject matter 
of discussion. [1282] 

Cf. brahma va idam agra aslt (CU 1.4.10). 

^ ll?^3ll 

(Therefore), lest there should be opposition ( uparodha ) to 
what is taken up for discussion, (and) owing to the profit 
(which should accrue) from accepting the meaning of the 
principal Brahman and also because (in so doing) there should 
be absence of faults as stated before, 1 let here be (understood) 
the whole Brahman (as the thing meant). [1283] 

The argument is: The word brahman signifies the Atman without 
duality ( advaya ). 

1 By Sankara in BUB, viz. prakrtahanaprakrtaprakriyaprasahga , 
mukhyarthabadha and upoddhatadosa. Refer to verses 1203-1209 
above. 

In verses 1284-1311 , Suresvara states and refutes the argument 
against the wholeness of the Brahman. 

cf^T: -m: HHIdd II? 3^811 

O 'N 

(An objector argues:) But, even a thing, which is not whole, 
is not acceptable 1 , if there is absence of any means (for 
proving its nature). Therefore, • whence is this wholeness (of 
the Brahman proved)? Indeed, everything gets established (i.e. 
proven) on the basis of some means of knowing. [1284] 

This verse, i.e. the objection, proceeds from resentment against 
yathoktadosabhavat in the preceding verse. 
l This literally means: accepted. 
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^ % Wnfcrf^ ^]o^d 5^: n^c;^|| 

And, in case (such) means is accepted (as existing), the 
wholeness of that (Brahman) is stultified, because, when there 
exists an object in addition (to the Brahman), the intelligent 
do not hold that it is the Brahman. [1285] 

The Advaitin is held as an intelligent person. There is obvious 
derision intended by the opponent, because, if the Advaitin were 
to accept that there are means of knowing the Brahman as apart 

from the Brahman, that would give lie to his proposition that the 
Brahman w'as alone. 


fa-Hq ^JcfT 

Even in the theory that (the Brahman and the transmigratory 
world) are distinct and non-distinct, there would be the 
Brahman which remains undifferentiated in nature; and because 
of their distinction (from the Brahman) there would not be 
(in the dissimilar objects) the nature of the Brahman as 
established in the case of a pitcher etc. [1286] 

In the case of a pitcher or a piece of cloth, we notice that 
though it may have some characteristics similar to those of a thing 
of its kind ( abhinna) it is still distinct from it because of its 
peculiarity; some pitcher may be bigger than another, it may have 
a different colour; so also, a piece of cloth may be longer or 
shorter than another, it may be old or new in comparison with 
another and so on. This explains the word 3 (Ji *etc.\ 

(And) acceptance (of the inner self 1 ) as something else than 
the Brahman would be an obstacle (to understanding) the 
wholeness/completeness of the inner self. However, acceptance 
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of the (different) means (does not obstruct) knowledge, because 
(their) end is that (viz. knowledge). [1287] 


The first line reaffirms the oneness of the Brahman and the 
inner self. It emphasises that, if bhedabhedavada were accepted, 
then the wholeness of the inner self (as seen in the sentence ‘I 
am Brahman.’) would be opposed. Thus bhedabhedavada and 
Sankara stand in opposition. The second line points out that the 
acceptance of the means of knowing does not bring about such 
an undesirable condition. Therefore, the means are understood 
to be there only up to the point when there results understanding 
of the nature of the Brahman or the inner self. That is to say: 
They do not really exist apart from the Brahman. There were 
notions of them held for the convenience of apprehension of their 
oneness. 

Supply: which is held to be subject to transmigratory existence. 

^51^: fat fawft | . 

■HMI&MSn fa^tM tifacl II? 3=;c;|| 

o 

The existence of an object other than the real object (viz. 
Brahman) would be opposed when the wholeness (of the latter) 
is established (and the existence of) the means etc. 1 in the 
case of (an object whose existence) is established is not upheld 
by one who is not mad. 2 [1288] 

! This stands for manameyavyavaharah which was understood 
in |he preceding verse where the word manabhyupagamah is used. 

This amounts to the discontinuation of the manadivyavahara 
when the Reality is established* . cf. miti in the preceding verse. 
Both, this verse and its preceding, indicate Sankara’s idea— That 
pram a na d i vya vahara ( = manadi ... here) is also understood as a 
product of superimposition. 

^ qKciql fafe: | 

■MatcKrqi ^faKR^fawr: 


Establishing of Reality is not opposed to (the acceptance of) 



















408 


Suresvara’s Vartika on Pumsavidha Brahmana 


the knower etc., since only when that comes to be (i.e. gets) 
established, (there arises) the superimposition on it of the 
undesirable transmigratory existence. [128 

O Cn 


Also, in the case of the self-established Reality, it is not 
accepted as what gets established in the absence of the various 
means of knowing, i.e. on its own strength, and this is (clearly 
known) from one’s own experience. [1290 

^q^Kt-q^Ciiilcqi-q ffT%: I 

Aqtq^HiqRicHKqi 4-iMtq 4-liqqi 

Not any doubt is entertained in respect of knowledge that 
it has a distinction (from the Brahman) because of its character 
of not having any opposition to the wholeness of the object 
of knowing, viz. the Brahman. Xhe character of the means 
of knowing as a means is not distinct from that it culminates 
into (grasping) the true nature of the object of knowing. [1291] 

Cf. verse 1287 above. 




(Indeed) that means of knowing is not vying with (i.e. is 
opposed to) the object of knowing, because the existent being 
established by the favour 1 of the means of knowing, the 
existent stands in opposition to (all the objects) which are 
stultified by knowledge. [1292] 

] That is, power. 


^ ^Hccj lira: | 




























Brhadaranyakopanisad-Bhasya-Vartika 


409 


Indeed, without having recourse to the real object (i.e. the 
Brahman), knowledge cannot get the character of (the 
authoritative) means of knowing. The knowledge about Reality 
(viz. the Brahman) cannot be (thought of) as an established 
means 1 without knowledge. [1293 

Supply: towards destruction of ignorance. 

Wfccll TTHcci 3 f>K<W | 

O O 

There is no other ground for a means of knowing to be that 
(i.e. the means of knowing) unless it has yielded (i.e. led to 
the knowledge about) the object of its knowing (viz. the 
Brahman). If it is held that there is opposition to what is 
yielded (viz. knowledge), well, let it be so, it does not affect 
(our position). [1294] 

^ TfH ifcrf | 

Even the object of knowing (in Vedanta, viz. the Atman 1 ) 
expects a means (of knowing it) before the knowledge (of 
it has dawned) and at the time of the knowing (of it); further, 
when the function of the means is accomplished 2 , (the object 
of knowing) does not expect anything else (than itself). [1295] 

^This is in view of meyah in the masculine gender. 

2 That is, knowledge has occurred by using that means. 

315TT# yfr 5Tfcl: ^ll^ld I 

The object that is not known is taken to be the object of 
knowing. What excellence could there be in the knowledge 
when its object is already known? When (however) the object 
is not known, there does not exist any opposition 1 (of any 
kind); and when that (object) has become known, it has the 
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character of not being 
means of knowing it). 


dependent on anything else (as the 

[1296] 


This reaffirms the thought in the preceding verse. 

Supply: to the existence (and consequent acceptance) of the 
means. 


Since (here in the theory of Advaita) the means of knowing 
is only the knowledge which arises from the object of knowing, 
i.e. the unique Atman, and it has conformity with Reality, 
therefore, there is non-distinction (between the means of know¬ 
ing and the object of knowing) and consequent absence of 
opposition. 




In the statement ‘He should see the Atman.’, the person to 
be enjoined is not (really) found to be away from the object 
(to be seen); therefore, for this reason also, there would not 
be any opposition to his oneness (with the object of his know- 

ln g)- [1298] 

5^: SraWl cRfa: \ 

o 

The primary meaning of the Sruti about the Brahman (i.e. 
the sentence such as He should see the Atman.’) is in every 
way difficult to fix elsewhere than in the inner self; therefore 
this (viz. the supposed absence of the whole of the Brahman) 
is not accepted. [1299] 
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Since the wholeness of the Atman exists by its own nature, 
that wholeness is not on account of any means (of producing 
it). (For) it is said that the Brahman did exist there even 
before the means became operative (towards the purpose of 
knowledge ) l . [1300] 

lr This is to say: Since the Brahman is already existent, the 
so-called means of producing the knowledge about it cannot be 
said to have produced that Brahman. 

nuo?n 

O ^ 

And even that word ash (is used in the Sruti) with an eye 
on (or keeping in view) ignorance about it. (The verbs) ash , 
asti and bhavisyati (are) not used (by one) depending upon 
the happening in the case of the real object. [1301] 

Suresvara uses the word vrtta in the sense of happening which 
requires cause the use of the verbs indicative of the past, the 
present and the future tenses while referring to the Brahman. There 
is no such happening in respect of the Brahman, i.e. it does not 
undergo any change; therefore, the indication of any tense in any 
proposition about it is ruled out. 

i 

It literally means: in expectation of. 

^<5Middi<;i9 c r>5iM'HidRId cdMI l 

55#? J-IHk-HH 'dWIddi RhI ||??o^|| 

(A question is asked:) Whence have you known that (the real 
Brahman) has a form which has not come into existence, which 
will not disappear, and which has the form of knowledge, 
unless without any means of knowing? — (And indeed) there 
cannot be a means (operating) without (having to make known) 
something which has the nature of being unknown. [1302] 

^5 W ^ | 

O O CN 
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As from the means (in the form of Sruti), experience and 
mstruction by the learned this formerly not-known Brahman 
becomes known as ever unique (i.e. one without a second), 
so also (does it become known) by resorting to (mere) one’s 
experience. 1 [1303 

This experience takes the form of *1 do not know.’. 

cTRT I 

sricP+HKqcci sfq ii^o^h 

Impossibility of (the existence of) ignorance is posited only 
after one resorts to the result of the knowledge arising from 
instruction. (This means:) Before knowledge from instruction 
(has occurred), there is understood (in the inner self which 
is really the Brahman) the state of having been overpowered 
by ignorance, even while it has the nature of the witness. 

[1304] 

This has reference to SV 176. 

This is to indicate the wholeness of the inner self that is equal 
to that of the Brahman and also to explain away the association 
of ignorance with the inner self. 

AnSS reads tamosambhava , wrongly 

^ ^ ^ Metier: I 

sfocf ll?3ot£|l 

Since the real object does not destroy ignorance on the part 
of the inner self by its existence, therefore even the fault of 
not-beginning the study of the Sruti also does not affect us. 

[1305] 

This pertains to a fault pointed out earlier, viz. the inutility 
of Sastric study. 

SP refers to BSB 1.1.4 (cf. p.154): sastrotthajhanad ajnanadh vast eh 
sastrarambho ’rthavan id samanvayadhikarane sthitam ity arthah. 
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WTRi Wl?4 ^ b|-c(T^f^r ||^o8,|| 

-s 

And if the removal of ignorance, which is beginningless, is 
also not accepted (by the opponent), (then, in that case, we 
have to say to him:) For you there will not be anywhere any 
means of knowing which has the character of the means of 
knowing. [1306] 

The means of knowing informs one of something not known 
before, therefore, if the Sruti sentence is held as not capable of 
removing ignorance and thereby conveying the nature of the 
Brahman, then it has to be declared as totally non-productive of 
any effect. 

3FTMcKc|rf.:y1ld ^ TO I 
3WK;dMHckcbl4 era qHlcyRwsqfa ll^ovan 

o 

(One would say:) That Brahman, which was not-known before 

✓ 

it was made known (by the Sruti), was (already or in reality) 
established by experience, but it can get (or gets) established 
by means of knowledge, as one from which is removed ig¬ 
norance and its effect(s). [1307] 

The thrust of the argument which is refuted is: There is no 
need of any pramana (or Sruti) for getting to know the Brahman. 

w?c^ra^ xf qR^Kci: i 
qR^KFrat cra^Msra: ii??o=;ii 

(And we answer thus:) Since there is (already) a refutation 
of these later (shown) faults by our earlier arguments, 1 
therefore yet another argument (for their refutation) has not 
to be adduced (lit. stated), since that can be effected by the 
same (automatically). [1308] 
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Suresvara’s Vartika on Purusavidha Brahmana 
by the opponent earlier in verse 1087 above. 

Since the object to be known is the inner self, it is not possible 
(lit. accepted) that there is infinite regress. So also, there is 
no contradiction in (stating about the) seeing of the self since 
the Brahman/Atman which is (in reality) not an agent of any 
action is immutable. 1 [1309] 

'Since the inner self is self-illuminating, there is not involved 
any contradiction (i.e. svaprakasatvan na svatmani kriyavirodhah). 

q^|cbiq- Wcc j <=[ II???on 

In respect of the similarity of (the Brahman/inner self) with 
a pitcher as an object of knowing also there is rejection stated 
m the Sruti. But, in no way, the character (of the Brahman) 
as what becomes known, as stated before, cannot be negated. 

[1310] 

The objector compared the statement atma va are drastavyo 
mantavyo srotavyo nididhyasitavyah ... to a popular statement ghato 

• # | j j ^ * means to point out the contradiction 

involved in the Sruti statement. Thus, like a ghata, the Brahman 
should be considered as impermanent, while the Sruti describes 
it as permanent! The answer is: Yet, the Sruti statement vijnataram 
are kena vijaniyat has negated any seeing of the object. 

^Hl’--I cbk-qscqq M?k^4ic4-l|cP|.£| I 

Tlk-Mip-sj oqiqgTI^' II? ? ? ? II 

% 

Therefore, here in understanding the wholeness (of the 
Atman/Brahman) there is not (lit. would not be) any fault 
whatever. As such, we shall now clarify the text of the Bhasya. 

[1311] 
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Verses 1312-1350 explain BUB: ‘tat pravistah srastr brahma ’ with 
respect to BU 1.4.7: *sa esa iha pravistah 

y|qc>C ||?3?3|| 

4t ylcPI 0 qiqiCl|oA4|Cf5q|c4-)cp: | 

^ql+Hcq^qd cT^qif?7^^fT^R ll??^|| 

By the word brahman is here referred to that very Brahman 
which was earlier stated as the creator by following the way 
of ignorance about its own nature, (and which is now mentioned 
here as) the effect like the moon in the water that appears 
to have has entered (into it) with her real orb.* [1312-1313ab] 
In the word idam is mentioned that Brahman 2 which has 
the nature of its delimiting adjunts, viz. that excellence which 
was mentioned as having the form of the differentiated and 
the non-differentiated. ' n 


tasya yo ... in verse 1313 explains BUB idam sarirastham 

This refers to bimba-pratibimba illustration; here the real entry 
is denied. 

2 

Cf. NICL. dehadvayavacchinnam brahma idampadapratipadvam 
ity arthah. 


Slfn^uciic-Harq 

(In the statement in the Bhasya), the word vai is to be under- ' 
stood m the sense of emphasis/specification. (That is to say 
that it conveys) only the Brahman and not anything else, being 
what has its true nature not-known, (and) it appears only as 
the non-Brahman. [ 1314 ] 

This is another meaning as given by BUB vaisabdo ’vadharana- 
rthah. 
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Suresvara’s Vartika on Purusavidha Brahmana 


3lfq dcfc-H d~H)SI<*d^8Fl% IK3WI 

Whatever is understood from the meaning of the word idam 
is only that whole Brahman; even before the rise of the 
knowledge of Reality. But, owing to ignorance about it, it 
is seen as otherwise. [1315] 

This is to re-iterate the meaning of the word idam and to explain 
the sentence in the Bhasya beginning with prak. 

o 

That (viz. the Brahman) is understood through ignorance (about 
it) like a rope (being seen) as a serpent or a stick etc. Now 
only on hearing the word brahmedam (the question arises:) 
Why is it said (that there was the Brahman) before ( agre )? 

It is (now) said (in answer): [1316] 

Tiff dl^ld II? 3^11 

Here is mentioned that time (which was) before the appearance 
of this transmigratory world that ends with the Sutratman (i.e. 
Hiranyagarbha) and that will again be clearly stated later in 
the words yad vai tat ..- 1 [1317] 

1 Cf. BU 4.3.26. 

HlfdtH'HdRl^dd dddd4cc|?>dd: I 

^ yd)^-M*c-M<*>K u lld ll^^ll ■ 

There, in that case there is no association of ignorance since 
it does not have the nature of an effect. Also, the effect of 
what is produced from ignorance is not (associated) with the 
inner self, because it is not its cause. 1 [1318] 

j The argument is: Ignorance is not the cause of the inner self 
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and therefore is ruled out its association with the latter which 
could be in accordance with the maxim regarding karyakarana- 
samgati. 


C -N 

Since, being within the body, ignorance etc. 1 has connection 
with the Atman (and) has similarity of nature with sentience; 
therefore, till when there remains (only) sentience, it is not 
false in the same way as an activity in ritual (is not false). 2 

[1319] 


lr The word etc. refers to the products of ignorance. 

On the vyavaharika leval, the ritual and all its pre requisites 
such as qualification of a performer, the deity, the result are taken 
to be real. This is acceptance of dvaita. Similarly, moha etc. are 
taken to be real. This is only hypothetical acceptance! 

%cT: | 

O 

There is no other cause than the knowledge of the true nature 
of the inner self to be seen as what is capable of destroying 
completely 1 all that exists in the form of transmigratory 
existence. [1320] 

This verse emphasises that only the knowledge of the inner self 

can remove ignorance. 

1 

It literally means: destroying it in such a way that there is 
no remainder left of it. 

On account of its immutability and non-association (with 
anything else), 1 this one has no association with ignorance 
and its effect(s). And, in the case of ignorance etc., there 
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Suresvara’s Vartikp on Purusavidha Brahmana 


is no association of them with the Atman, because they have 
incapacity to establish themselves, on their own. [1321] 

For there really does not exist that, asahga is for asangatva. 

chleu^d foq#rj: | 

d-Hl'dldi Rc-Mci11^33311 

(As) in the case of the sky, there is association with darkness 
etc. though it (the latter) is not in existence by its (i.e. of 
the sky’s) own doing, in the same way there is no association 

of ignorance with the Atman; (indeed) not following its own 
doing. [1322] 

Refer to Adhyasabhasya (p.39): apratyakse ’py hy akase balas 
talamalinatady adhyasyanti. 


^ G RjlH 

This so far talked about ( seyam ) association of the Atman 
with another (viz. the non-Atman) gets established by the 
absence ol proper thought (reasoning); this is (indeed) 
supported on the basis (lit. lap) of sentience which is not 
known 1 ; (and) this is not (supported) by the real object. [1323] 

It means, belore the proper knowledge of it has arisen from 
the understanding of the Sruti. 

Pi^icH=r>M<.i4cq5d3-Tn 

o O *\ 

And even the association of this (Atman with the non-Atman), 
though (understood) through ignorance, does not follow 
smoothly because (it is like the association) of a shell and 
silver for two reasons, viz. (i)that it does not have any 
essence “ and (ii)that it exists for the benefit of another. 3 

[1324] 
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2 

This use of suffix vat after suktirupya is according to Panini 
Sutra 5.1.116: tatra tasyeva. 

2 It means: the character of a real thing. 

Like Prakrti, every non-Atman is parartha as in the Samkhya 
view. 


c\ ^ 1 

O 


It is not at all possible for the opponents ever to establish 


with reasons that the non-Atman 
the inner self. 


has a form beside that of 

[1325] 


This is to explain the idea of niratmakatva of the preceding 
verse. 


Therefore, owing to its being non-different ( avyatirekatah) from 
the immutable, the beginning (of all) and (the one) ending 
with ignorance, is eternal this transmigratory world, beginning 
with intellect and ending with the object(s). [1326] 

This is to explain the Sruti sad eva somyedam agra asit\ for 
justifying the pseudo-identity of the Reality and the world. 


For this reason, there is on the 
is wrapped up in deep sleep 
seeing dreams, consisting in six 
the birth 1 . 


part of persons whose mind 
of ignorance, that error, viz. 
modifications beginning with 

[1327] 


| 

Cf. BSB 1.1.2. This refers to what Yaska has said about six 
bhavavikaras (Nirukta 1.2). 
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Suresvara’s Vartika on Purusavidha Brahmana 


55TC I 

^ 4 y^iuwict>gicy^iuii¥iraiqFifq n? 33^11 

As an individual, since he attaches 1 significance to all eternal 
objects, is not connected (with Reality/Atman) (and) is without 
proper knowledge, experiences (i.e. uses) all the means of 
knowing; so (does he experience) the semblance of the means 
of knowledge (as well). [1328] 

The NKL edition uses yathavyakhyatabahyarthapradhanah as one 
word. Translation follows the AnSS edition: yatha and vyakhyata- 
as two words. 

l lt literally means: explains. 

Therefore, the entire transmigratory world is (lit. would be) 
like ignorance established in the absence of thought (reasoning), 
produced as it is from it ( = ignorance). Therefore, when 
ignorance is destroyed the entire world would be destroyed 
and (become) knowledge. [1329] 

! Cf. SP: jnanad ajnanadhvastau tajjatvad dhvastam jagac citir 
cva syad ity arthah. 

stfil'-i-HiquMifc<jc^5 c £l SsT 5 ?: ll?3?o|| 

# -I 

While the things are differentiated as the effects and the 
causes, viz. as various knowers and the means of knowing 
etc., only the Atman, one without duality, is by its nature 
one that is not differentiated as knowers, the means of knowing 
etc. [1330] 

1 In the text vastuni is jatav ekavacanam; things refer to the 
world. 
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||????|| 


On the part of the Atman itself, there is not any dependence 
on region, time, condition etc. 1 since it is not established 
through dependence on any other (thing), whereas the region 
etc. depend on the same 2 . [1331] 

J The word etc. stands for the producer and that which informs 
one of it. 

2 

tat refers to anya. 


cj^ i 


Whatever thing would be (lit. is) dependent on region, time, 
condition etc. 1 , would expect that 2 and (tu) it does not give 
rise to region etc. [1332] 


1 

See note 1 on the preceding veTse. 
“It refers to desakaladi. 


•McitcKli ^ 11^5^11 

Since, before the rise of (the notions) such as the knower 
etc. , there was only the Brahman in the beginning, as stated 
earlier, therefore, it is not what is to be accomplished by 
such means as knowledge, activity etc. [1333] 

SP explains that by adi is understood the intention of producing 
something ( bhavana ). 

V^Hqif^Haw 
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Suresvara’s Vartika on Purusavidha Brahmana 


And even that Brahman, on its own, transformed itself (into 
the form of this (transmigratory world) owing only to not- 
knowing about itself, like a girdle changes into the form of 
a serpent. [1334] 

Such occurrence is due to ignorance on the part of a worldly 
knower. 


xjp-q | 


That highest (Brahman, when it has) mounted on the raft 
(in the form) of ignorance 2 , comes to have (i.e. assumes) 
such forms 1 , attains eligibility for (receiving) instruction 3 be¬ 


cause of its (assumed) dual nature.' 


[1335] 


1 The use of the compound evam-rupakam refers to rupaka in 
the contemporary world of drama. 

It is explained in the note on the preceding verse. 

It is the Sastric instruction regarding the Brahman. 

See the next verse for the explanation of this. 




Since it is by its very nature free 1 , that Brahman is eligible 
for (receiving) that instruction. The state of transmigratory 
existence (in the case of the Brahman) is owing to ignorance 
(and), for that reason, there would arise a desire to be liber- 
ated - [1336] 


1 he word dvaividhya used in verse 1335 is explained in the second 
half of this verse. 

That is, in the state of release. 


Up to the end of verse 1336 Suresvara has explained the sentence 
brahmevedam agra aslt m BU. And now follows the explanation 
of the word tat m the subsequent sentence. 
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3T&TT|c±wjsp^i ^ cT«7T I 

Cv 

That highest (Brahman), which is inflamed (i.e. affected) by 
Ego with reference to what is existing in bodies, what in 
elements, and what in deities, is expressed by the word tat. 

[1337] 

Hrwufoi cfJcWftTncirww i 

^ fe'W'Wfo $R|fg£|j cTR^ciH ||?\^e;|| 

C\ 

Having led the entire (world) of forms in the bodies to the 
status of Hiranyagarbha, let one 1 declare that instruction 2 
to that Hiranyagarbha who is wrapped by ignorance. [1338] 

This has a reference to the earlier portions of BU talking about 
Hiranyagarbha existing in every individual sacrificer. Suresvara has 
already referred to the sutranta jagat in verse 1317 above. 

*This refers to the knower of the Brahman. 

2 Regarding the nature of the Brahman. 

Thus, one obtains the highest delight by discarding (the notion) 
of the entire transmigratory existence, and by (acquiring) the 
instruction which effects destruction (lit. concealment) of all 
ignorance. [ 1339 ] 

shk-hmic-hicw fsnrq si^sTifernM^Ti i 

qqqp-qcqj lK?8o|| 

That (Brahman) knew (this) world consisting of Atman and 
non-Atman objects having for it the direct perception and 
other means, i.e. in fact itself, the highest basis of its nature 
of totality. (1340] 




























“ 4 Suresvara’s Vartika on Purusavidha Brahmana 

This explains the meaning of the sentence tad atmanam avet. 
It is the Brahman which receives the instruction as said before 
and comes to realise only itself as the basis of all supposed duality. 

^qWqq ^|qi S^iMHcl^drlrqfqsi^i | 

cfPfRf £q^q SqRi^qq 11 ? 3 8 3 11 

Ignorance (lit. darkness) on the part of the inner self has 
got established (only) in the absence of thought (and) has 
been the sole cause of all undesirable effects, on account of 
its being experienced only by the inner self. [1341] 

Since, ignorance rests only in the inner self, therefore, by 
knowing the true nature of that, there remains only the Atman 
when ignorance together with its effects, is destroyed. [1342] 

^^'d'dKiRqfqqc^: ^cfcRdd: I 
^Kiq^i-dq^qlg^ q<Wlfq 11^38311 


That individual, who has turned averse to all transmigratory 
existence, himself desiring to withdraw 1 from that (and) then 
tormented by the fire of the transmigratory existence, wishes 
to embrace fully what is opposed to that 1 . [1343] 

The metaphorical expression samsaranalasamtaptah forces the 

use of embracing what is cool in opposition to the fire of trans¬ 
migratory existence. 

The word ‘that’ in both the cases refers to ‘transmigratory 
existence’. 3 


31^qqo^R^cp|<p4| o^ffqprf | 

^C^cqqfq q^icoicqpqqcpcpq 11 \ 11 

(Therefore), in order that the complete uniqueness of the 
Atman is understood by explaining away (i.e. disproving) the 
mcom- pleteness of that (transmigratory existence), [134 
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the Sruti has earlier made an effort 1 , called (adoption of 
the method of) Anvaya and Vyatireka in the statement (lit. 
injunction) atmety eva which makes difference between what 
is outside and what is within . 2 [1345] 


! It literally means: activity. 

This refers to the Brahman and the inner self. 


^TcTTf cR c^qxqi 'RdkHkJ-H: | 

o ' 1 

Thereby is expressed (lit. seen) by one the uniqueness of the 
Atman, after one has abandoned all non-Atman (objects); for, 
Reality is one whole thing and anything else than that is (but) 
the product of the absence of knowledge. [134 


2 

The word tcna refes to vyapara in the preceding verse. 

Refold dch ql^rq cKaPi cRcf I 

o 

For that reason, the sentence ‘He should see the whole.’ has 
reference to the real thing 1 (and) the one that has entered 
into it and (therefore) is urged by the undesirable effects of 
the transmigratory existence, and, as such, on account of its 
own incomplete/defective form enjoined on one to be seen 
as the complete Atman (viz. the Brahman) in (the sentence) 
atmetyeva ... [1347] 

This explains the vyakrtavyakrta forms of the Brahman, or, in 

other words, dvaividhya of the Brahman mentioned in verse 1335 
above. 

1 Locative case is objective in sense (visayasaptaml). 
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Therefore, from the sentence krtsna atma} an individual 
becomes desirous to see (the Atman) of that nature; there 
is no difference between the two things, 2 since they satisfy 
the need of each other. [1348] 

1 BU 4.5.13. 

2 . 

These refer to the Atman, i.e. the inner self and the Brahman, 
the highest Reality. 

Sl+ct'iMic-H'i: I 

^cT^TPFTIcTH: II?? 8^ II 

3l'WI-MICt-MlcTFT 'fCt'IICtHM ll??lfo|| 

Then, accordingly (tatha), an individual, (having first made 
between) all incomplete Atmans 1 and all complete non-Atmans 
by (adopting) the method of Anvaya and Vyatireka and then, 

11349] 

having abandoned all incomplete non-Atmans like once-used- 
flowers, and then, following the path (shown by) the flash 
of sentience 2 , thereby pleasing the Atman (viz. Brahman) him¬ 
self, finally sees himself (as) the full Atman (viz. Brahman). 

[1350] 

2 

This refers to the individual selves. 

This refers to pranopasana. 

W ^ ^facHlRnidl ||??14?|| 

[Verses 1351-1364 are an exposition of tad atmanam evavet .] 

The weighty answer (of the Sruti) 1 which begins with the 
words brahma va idam is (intended) for the removal of the 
fault stated (in the introductory) and, therefore, there is not 
any fault in this (statement) whatever. [1351] 

! This can be alternatively translated as: the teacher’s statement — 
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this on the basis of a footnote by the editor of NKL. But the 
reply-sentence is: brahma va idam agra aslt , tad atmanam evavet , 
aham brahmasmlti , tasmat tat sarvam abhavat. 

TOf WqTOFWRIWTH sPR ^ TOW ll?3^ll 

In the question, ‘What did the Brahman know?,’ the subject 
(matter) of the discussion was first sought and in the statement 
‘And it became all/ is stated what is knowledge and the means 
of knowing (it)/ [1352] 

TOR ^ TOWt I 

SHORT imwqi TOMcTOTOW w ^ 11^311 

o 

In the statement ‘That Brahman knew only itself/, there are 
stated both the object of knowing and the (actual) knowledge. 
The Atman is thus the object of knowing and the means of 
knowing is the awareness of the Atman within. [1353] 

TOfTOtHTO# 55IFt fwtct 5TOPRTOW: I 

Since ignorance does not continue to be there on the part 
of a non-Atman, after the knowledge of the Atman has 
occurred to it, therefore, there is no knowledge for the 
non-Atman other than the knowledge about the true nature 
of the Atman (viz. Brahman). [1354] 

This implies that a non-Atman cannot exist apart from the Atman. 

WTOTOl: qWTTO ^ 

o 

Whatever and wherever occurs (some) knowledge as divisible 
into the knower etc., 1 even before the rise of that, the real 
object (has existed) and therefore it is not smoothly known 
by that (knowledge 2 ). [1355] 
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knowing. “ t ”"" d " “ d “* —» -"1 U» object 

2 Namely, that which is mentioned in ihe firsl pari of the ,erse. 

erael: | 

sfq ||??^,| 

Smce that (knowledge 1 ) culminates into ignorance alone it 

, T m accord ance with the real thing; and, even if it J 

of the nature of the inner cplf t v ; c • j i i 
i • rr ner sel *> rt is indeed the wonderful 

domg or effect of ignorance! wonderful 

[1356] 

1 Which is referred to in the preceding verse. 

rWT „ mv9|| 

at (knowledge ), viz. its (own) witness (or seer) through 

conce^Tven^th^•“ ign ° ranCe (lit darknes s) established, 2 
conceals even that; ignorance also results from (one’s) 

expenence and it occurs before the rise of the knowledge 3 

[1357] 

This verse explains the power of darkness in concealing the nature 

Lw,ei"“ft^«r ie ”“ ° f ■ bei " e “* 

’That which is mentioned in verse 1355 above. 

3™ ‘ S ’ l T COmeS kn0wn; not throu g h experience, 

hanfha?', k “° wfcd S' “ming from instruction 


378Fnfe rlTI'H|<s||^|»-»-j Tfpf ^vjvjj^-j l| cj||^^c;|| 


before The ^ r m ® ntl0 f n T 3S SCnse ‘ or § ans etc. was not known 
efore the actlvit y of thc various means of knowing on account 
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of the obstruction by darkness 
the (correct/right) means of 
knowing of) a rope. 


(and) that 2 is not therefore 
knowing like a serpent in (the 

[1358] 


lr That is, ignorance. 

2 It refers to aksadipramana. 


'T If ll??V.HII 

o 

Therefore, in the (sentence) na tam pasyanti the Sruti has 
declared the connection (of the Atman) with the capacity of 

a knower etc. Indeed, one who is given to 2 ignorance cannot 
see what is devoid of that 3 . 


The verse explains the meaning of Sruti tam na pasyanti in BU 
1.4.7. 

2 

The notion of this and others like, the object of knowing, the 
means of knowing etc. are based on ignorance. 

It means: overpowered by. 

Namely, the thing not wrapped up in ignorance, or Reality. 

A person (lit. Another, viz. a non-Atman) is not able to grasp 
(the nature of) the Atman by keeping the Atman aside, 1 since 
(the Atman) is of the unique nature of (the unity of) the 
ensemble, viz. the knower, the means of knowing and the object 
of knowing. [1360] 

That is, by being mohaikanistha as said in the preceding verse, 
or not having received the favour of the Atman. 


3T^TI^||<u|^||^|[^ ^Ljq^qq; | 

Since the real thing, viz. the inner self, is (itself) the unique 
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(unity of the) knower etc. 1 , therefore, here (i.e. in the case 
of this one, viz. the inner self) there cannot occur any injunction 
also for the reason that (injunction) has a reference to diverse 


(things) such as the agent etc. 

1 

As said in the preceding verse. 


[1361] 


•^•Hsiicwq 3TTcl#f | 

^ cic'Pict'-qraiqrqicttqqtct'i: ll?3&.3|| 

o 

On account of all the objects forming a wholeness of that 
and being only of the dimention of that 1 , all would remain 
unknown indeed (hi) if this Atman (the inner self) remained 
unknown and (it would be) known when that (latter) was 
known. [1362] 

*That is, if we talk in terms of dimention and variety. 

^ Clef: ||^8,^|| 

Indeed the Atman is (known as) the truth (underlying) the 
non-Atman when it is carefully observed with reason; (and) 
if that (Atman) is discarded by that 1 , on what basis can the 
non-Atman get established? [1363] 

It refers to the non-Atman. Cf. atmanam virahayya in verse 
1360 above. 


SMIoHarq-H’-qfa WTt 5g^J: I 

Indeed the Atman, not-attached (to anything else), not having 
any qualities, and not having any duality, runs through 1 the 
nature of the non-Atman (objects); (that same Atman), not 
itself getting established, (i.e. unless it has existed) on which 
other basis does it get established? [13641 
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'i 

It literally means: is associated with (all); i.e. is really the basis 
of all the world — this is because of avidya/maya/ ignorance. 

Verses 1365-1415 discuss *anubhava ’ i.e. experience as a unique 
means of knowing Reality ; a means undisputed by even mutually 
disputing theorists. Also , about their argument on that the 
beginningless ignorance is removed by knowledge (of Reality). 

And as there is concord among all the different exponents 
of theories in respect of experience, even while there exists 
opposition among themselves; so also is there absence of any 
discord among these opponents (lit. variously arguing persons) 
in respect of ignorance— there is not any doubt about this. 

[1365] 

'^aiqcfe ||??S,8J| 

In the same way, it is accepted (by all of them) that the 
absence of knowledge (i.e. ignorance about Reality) is removed 
by knowing (the real object of knowing). This much (about 
the method of argument among debaters) would be (i.e. is) 
sufficient for establishing our doctrine. [1366] 

3^S<l£l-cl4Rfel HM-Js!l€!kclR^c1l I 

■y Rife 4 ^ifeiR*-iqi44 ii^3&>sii 

When our doctrine is established there cannot be the estab¬ 
lishment of the doctrine of another. And, even if the other’s 
doctrine is established (we point out) the establishing of this 
(i.e. doctrine) can in no way be avoided. 1 [1367] 

1 

This is because the opponent also has to accept Jhana as a 
pramana or proof for his doctrine. And Jhana is the nature of 
the Atman, in our view. Therefore, our view is automatically proved. 

















432 


Suresvara’s Vartika on Purusavidha Brahmana 


^>K u i ^l4cq qRfe|t>d4l: ||?3S,c;|| 

Absence of knowledge, knowing the doubt, and false knowledge 
are the triad (which characterizes other doctrines 1 ); among 
those three ( tatra ), the absence of knowledge is the cause, 
whereas the remaining two are of the nature of the effect 
(of the first). [1368] 

This points to the importance of Jnana in every doctrine; partic¬ 
ularly in Vedanta. 

We understand this from SP: pratyagajhanavijrmbhitah sarve 
oarasiddhanta apramanikabhedasrayatvad atas tesam bhrantatvam 
id bhavah. 


cT^n^TFT Il^8,<^|| 


This one (i.e. the inner self) does not, by its nature, have 
darkness , since it is only (of the nature of the) immutable 
knowledge. So also, ignorance cannot come to it, because there 
is no possibility of its existence apart from it. 2 [1369] 

! That is, ignorance associated with it. 

Ignorance has a basis in avidya of the Atman; it cannot be 
ny characteristic of the same. Nor can it be a distinct entity. 

SUc-HIc-Hqrrq^MI cd l|??\9o|| 

For that reason, 1 the association of ignorance and the effects 
produced by it with the Atman is only of the nature of the 
Atman and what has (i.e. is possessed of) the Atman; but 
it does not result from the activity of the two (Atman and 
ignorance) together. [1370] 

‘This is tatah = navidyatirekena ‘not apart from avidya ’ (SP). 
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^■nq % ttsta •Msqi>-aX'Hiu|cf54-i | 

qqqifcfq-’jq sfq 4lHl.£kd<^iqqq | 
^TTSH <;qu| qq q ctp-*-|&fq[\is.L)^| 


The existent thing which is known from Vedanta is but unique 1 
(and therefore) the knowledge of the Atman, supported as 
it is only by it (viz. the Atman), has an abode in that existent, 

[1371] 

even while there is opposition among all the opponents, that, 
on the strength of whose doctrine all the means (of knowledge) 
are seen as fault, cannot be denied (lit. concealed). [1372] 


The verses convey that Jnana cannot be unreal. 
1 Or, all alone. 


^TTSFf got qqq q^oqmqqyq | 

qqiq^q fqifa: ||??^?|| 


How can there be the concealment of that (means of knowing) 
by resorting to whose strength (lit. feet) all the means of 
knowing are proved as false for them who see the adorable 
(i.c. Reality)? [1373] 


This is directed against the Sunyavadin, who denies even the 
existence of experience. 


3TqT# tjq qj^q qioq% sfcq q qjfcq q : | 

cTTq qiqqq qgiqi qq ^q fqqi4% 


That one exists and it is not that that does not exist — that 
(i.e. experience) on account of whose existence the absence 
of another (i.e. unreal) is understood. Tell me, ‘Who can ward 
away the existential character of that existence?’ [1374] 


^ qqiq i 

ii q qqq^qq q^qq ii?3x9Uii 
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That, in respect of which there is not any contradictory means 
of knowing 1 (even) in (the opinion of) all disputants, and 
that which has existed (siddham), on its own strength— how 
can that be concealed (i.e. denied)? [1375] 

The argument is: No one can deny anubhava as an authoritative 
neans of knowing. 

^his stands for argument. 

OTi M^^II 

Only that is for us (an authoritative) means of knowing 
(Reality) which, amongst all the disputants, is not disputed, 
namely that which has an invariable character 1 among all 
the variable means of knowing. [1376] 

Suresvara points out that (this indicates the Atman, the expe- 
iencer — not distinct from experience) is accepted for anubhava 
experience’ its greatness as an existent among all the changing 
Drms etc.; it is not denied to be so existing and therefore is 
n authoritative means for establishing Reality and its nature. 
] That which invariably exists. 

n?3v9v9|| 


o o o 


In respect of the body etc., our awareness of the existence 
of the Atman is not lost (lit. struck down) any time — (it 
continues to be there) in (all) the (states of) waking, dream 
and deep sleep, in the same way as the notion of silver in 
a conch-shell. [1377] 


The word dchadi has refernce to the next verse. The instance 
silver in a conch-shell emphasises the effect of ignorance or 
ndya and tajja. Thereby is indicated the false identification of 
xly etc. with the Atman/inner self. 















Brhadaranyakopanisad-Bhasya-Vartika 


435 


fs^?% ll?3v£> c MI 

Cm ^ 

He 1 is understood as the inner self, who is other than the 
agent of the body etc. 2 , so also from the knower, viz. intellect 
etc., and yet again from various operative organs ending with 
P r ana. [1378] 

Suresvara mentions three different opponents though he has not 
mentioend them specifically. In the preceding verse also, he has 
vaguely referred to them and emphasised that the awareness of 
the existence of the inner self is acceptable even to them. The 
three opponents are: the followers of the Carvaka, the MTmamsakas 
and those devoted to Hiranyagarbha. (NKL refers to one called 
Gargya.) 

The use of ‘He’ is implied in the verse, for the verse uses 

yah; on this SP and NKL rightly observe, one yah stands for sa— 

we take the last to be that. 

2 

It shows the nature of man who holds intellect, Ego and manas 

as identical with the Atman. SP points to that the body, the 

sense-organs and manas are understood by delianta. (This, we can 
say, is the view of Carvakas.) buddhyanta indicates the function 
of ahamkara also. And finally, prana shows connection with 
Hiranyagarbha. Cf. NKL for this explanation. 

Cm O ^ ^ 

sfnHIWq ^l u |cpK u |cM«i|c1 ||^3\9^|| 

Since it does not have a body 1 , it never ages, it never dies, 
it never has any inner parts for itself, it never has infatuation 
and grief, it never has hunger (lit. desire to eat), it never 
has thirst (lit. desire to drink), never devoid as it is of the 
causes (of these, viz.) prana (etc.) [1379] 

1 dchatah = adehavattvatah. 

• m 
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||?S=;o|| 

O o o 

One should know that as non-Atman who, though not 
abandoned (m reality), is abandoned and also, though not 

de!rLn 0eS C ° me ~ in (the St3teS °° W3king ’ dream and 

P ' [1380] 

^ 5WFR SIN^PcI ^ =|f% | 

31bl'HIHI<4tllfacq|'?lc-m # S^cfTSTEfra 11 ?.?=;? II 

S th H iS u h t A I man Which is not abandoncd though being 

the ° t nC ’ T h k h d0CS " 0t C ° me and dOCS n0t 8°’ and has 

I T a bemg the Witness of com * n g in and going out 
(of the body etc.) - this is so on the basis of experience. 


S c^cpKe^ j 3 % | 

"HIcpKcp: t3p7% ||??r;q 


[1381] 


( n ee ) t e inner self does not become the agent (of any 
ac ion) unless it has taken recourse to ignorance 1 . Nowhere 
the world is noticed a non-agent to be capable of doing 


[1382] 


'The inner self is taken to be the agent of actions because 
of ignorance, as said earlier. 

2 This vaidharmyadrstanta ‘example of opposite nature’ is given 
with a view to pointing out that the Atman does not in red,“ 
undertake any activity and, therefore, in the world no activity can 
be attributed to it. If it is so done, it is wrongly done! 

^C^CCII ^ -Mmihi y-llcJHi I 

No non-Atman whatever gets established, nor is it seen as 

ha, ft, Sl& u thC Seen Therefore ’ see ’ n 8 (i-e. accepting) 

I ha, h ere - IS l e non ' Atman 1S onl y false knowledge and 
has arisen from ignorance about the (true nature) of the 
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Atman. 


[1383] 


One does not know (any) non-Atman in (the states of) waking, 
dream and deep sleep, unless one has taken recourse to 1 
ignorance, for there is, in reality, no connection of one with 
the knower etc. which are products of that (viz. ignorance). 

[1384] 

2 r 

That is, one is overpowered by. 


And the Atman is not able to see, with a sight which follows 
(the notion of) a knower etc, the non-Atman which is asso¬ 
ciated with ignorance, in the same way as one cannot see 
a form with an ear or intellect. 1 [i385] 

For any seeing etc,, which is a worldly experience, one requires 
an eye etc. This means that there must be association of the Atman 
and the non-Atman through ignorance— only then a proper 
mec amsm of seeing etc. obtains. If such mechanism is wanting 
any seeing etc. does not become possible. Now, the Atman has 
no such mechanism, this is reality; therefore, it cannot see any 
non-Atman. For clarifying this, an example is given in the last 
line. An ear and intellect are not the proper means of seeing 

an object. Since the Atman is not overpowered by avidya, it is 
unable to see the non-Atman. 

srotradhiya is an optional Dvandva compound, meaning srotcna 
dhiya va. 


(Therefore) having set aside all the 


non-Atman (objects) bv 
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adopting (the method of) Anvaya and Vyatireka, and holding 
a proper view of the inner self, one should see the Atman 
which is without any duality. [1386j 

O 

On hearing the preceptor’s instruction tvam brahma , one, who 
had acquired discrimination between the two objects conveyed 
by the words mentioned in the instruction by (the method 
of) Anvaya and Vyatireka as stated earlier, became awakened 
(to Reality). [1387] 

This reference is perhaps to Svetaketu who learnt from Aruni 
the lore of the Brahman in the words tat tvam asi. Yet, by replacing 
the imperfect tense by the present, one could make this verse 
a general statement. 




That Brahman, which had formerly become a non-Atman (as 
it were), 1 knew only itself. By avidya and knowledge the 
Brahman itself became the Atman. 2 [1388] 


l This is the force of id. 

2 

Cf. Mundakopanisad 7.9: vidyam ca avidyam ca 


*Rcira im^ll 


The word cva is to be understood in the sense of specification; 
(and) brahman as an attribute of the object, viz. of the Atman, 
for it is possible to accept only the Atman itself as the Brahman 


and only the Brahman itself as the Atman. 


[1389] 


'IK+H'il 5^^ ^Tl I 
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The character of the Brahman does not obtain elselwhere than 
in the Atman; so also, the character of the Atman does not 
obtain elsewhere than in the Brahman. But this differentiation 
between them (in language) is owing (only) to the non-knowing 
of the real nature of the two. [1390] 

shc-hiIm i 

Also the Atman is the Brahman itself and it is imperceptible 
on account of the absence of knowledge (about its true nature). 

In the same way, the Brahman itself is the Atman and is 
yet seen to be having a second as it were. [1391] 

| , 

All (this world) remains only as the Br ahman for a person, 
who has renounced, (and) who has his ignorance destroyed 
by the right knowledge which arose from the Sruti statement, 
since there is the removal of the cause of the division (of 
the non-Atman and the Atman). [1392] 

This conveys that even one who has renounced worldly connec¬ 
tions gets to know about the Brahman from the Sruti. 

fcMMWlfcfa SR): | 

^ cRj|<N-IHp-lci)4d 

(Now an objection is raised:) On the basis of the Sruti 
vijnataram are kena vijanlyat} the statement tad atmanam 
is stated indeed contrarily (to the earlier Sruti). [1393] 

*BU 2.4.14. 

2 BU 1.4.10. 

fctaHi'-'iiq fqxfqfq^qi | 
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(Thfi answer is.) Here there is no contrariety on account of 
the knowledge (imparted by the Sruti in) drster drasta} (for) 
awareness ot the inner self in respect of the knower etc. does 
arise everywhere. ^39 

Cp. BU 3.4.2: na drster drastaram pasyeh. 


Whatever be the things (here) known as divided in classes 
(marked by the awareness of) yusmat and asmat , by each one 
(ot them as) an attribute becomes known the inner self. [1395] 

This refers to every knowledge situation wherein yusmad- 
asmadvibhaga is employed, but all that points to only one thing, 
viz. the inner self. This is in a way the essence of superimposition 
so well known from Sankara’s writing, vastu is jatav ekavacanam. 

q^FqRf | 

fefFl ^3 ||$3^sj| 

(Verily) knowledge cannot touch 1 the object beyond, 2 without 
having referred to (lit. embraced) the object called the inner 
self. Therefore, everything else (than that) becomes known 
(only it) preceded by that 3 . [1396] 

! It literally means: turn to. 

2 

It means: what is outside the body. 

3 It relers to vijnana. 


^l-T-cis} 'ffcpsf | 

In the case of ail the variable (objects), from the Brahman 
up to a pillar which are directly perceptible 1 , only the 
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knowledge (of them all) which is 
(within) is invariable. 


reflected in the sentience 

[1397] 


This refers to the commonly accepted notion about knowledge 
that every object of knowledge finds a reflection in the sentience 
within the body of the perceiver. 


^ ^ cflfcrf 5^T[cfRqqf^ I 


And (whoever may be among) the disputants, they do not 
hold different views as regards the nature of the experience 
of one, if they were to dispute about that ^ (also), by what 
other means could that (Reality) be 2 to be known? [1398] 


] It refers to anubhava. 

9 

“Or alternatively, by what other means is that (Reality) sought? 

And whosoever other ‘ is to be understood as different is 
also not distinct from this one. Since that one is the nature 
of all the discrete objects, how can that be existent without 
the Atman ? 2 [1399] 

‘Any other than the inner self, i.e. the object to be known. 
“That is, unless it is one with the Atman. 


5lc-Molc4d craT 3TTRT#1 clg^lld | 

SnfctSH^dNK-i ||?tfoo|| 

Therefore, having depended 1 on the inner self, everyone, from 
the learned 2 to a women and to a young one, thereby depends 
on the non-Atman, without having any expectation (from it). 

[1400] 

‘That is, having accepted the existence of the Atman as one 
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• • 

without a second. 

The AnSS edition says avidvat- while the NKL edition reads 
avidvat-. We adopt this latter. The reading in Brbadaranyaka- 
vardkasara 10.38 supports this. The reading in AnSS edition is 
difficult to explain. 

Since the knowledge on the part of the inner self (about itself 
occurs) only on its own and is devoid of (all differences) 
such as the knower, the object of knowing etc. 1 ; therefore, 
that (viz. the knowledge about the nature of the self), being 
of the nature of the fruit, and the fruit does not differ from 
this one (viz. Atman). [1401] 

J The word etc. refers to the sense-organs. 

54 gofomfa cHlcMW I 

^ "N 

Also this dealing (involving various) means of knowing is for 
all the disputants resting on experience, by its nature; if it 
were not so, it would have been like the object of the sixth 
sense 1 . [1402] 

1 It refers to manas, therefore the object of this sense is only 
imaginary or meaningless. It is not real, and therefore, if a dealing 
involving various means of knowing were not rooted in one’s ex¬ 
perience, they also would be imaginary likewise. This stresses the 
importance of anubhava. Cf. Suresvara’s use of sasthagocara which 
(we believe) is a cyptic expression for sasthendriyartha. See our 
book [Vol.l:1982] p.280. 

5ffWt 5^: ||?8 o?|| 


This one (Viz. the inner self) is of the nature of onlv senfienre 
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ever existent (lit. has never arisen), and never disappearing, 
nor touching ignorance 1 and ever non-active, non-agent, and 
non-productive and without any fruit. [1403] 

lr That is, not being affected by it. 

nifciiii ^=nfq yc^«roft n?»°en 

As a bird etc. does not touch 1 the sky, which by its own 
nature does not have connection with anything else, so also 
neither ignorance nor its effect, though abiding in the inner 
self, touches it. [1404] 

lr The verb root V ~dhauk is ‘to push/urge’; but here the Atma- 
nepada indicates its meaning of ‘touching’ without affecting the 
touched. 


o ^ o ^ 

5ft ll?«oy|| 

Since it cannot get established on its own, like the wind without 
the sky, ignorance gets, as it were, established in the seer 
even though its nature is (finally) discarded. [1405] 

1 agrahah sakaryam ajnanam (SP), ignorance is what is not being 
received by the Atman. 

"That is, seems to be existent. 

3 That is, in the inner self. 

^Tm'oiTcTTt ft qic^EH<"[lcrifa: I 

^tToRT Wi II? 808,11 

c 

Indeed, what is of the nature of a common property (of many) 
gets connected with (other objects or properties), which are 
objects of different nature, (but) the Atman, which does not 
have existence elsewhere, 1 does not get connected with the 
non-Atman objects. [1406] 
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5^«TT % 5fq , 

^cqi^ic-H-ii £f?I ^fcf ll\«ovsn 

Further, even an uncommon or a particular property gets 
established as such when it is distinguished from others; (but) 
in the case of the Atman there is only uniqueness 1 and, 
therefore, in the absence of duality (associated with it), no 
(such) distinction is or can be accepted. [140 

'It alone exists, without a second. 


^^oi'lncqicHciqiq'iTlsJcTIcfR: | 

31k-MiqqTcIT%FiWT^ ll?8or;|| 

o C\ 

On account of (the Atman), being devoid of any connection 
with discrete objects, it is difficult (to accept) that Atman 
can be an object which is conveyed by words and sentences 1 . 
Fheiefore, this Atman is experienced by itself [1408] 

x See, for example, nllam utpalam where nJla and utpala are 
distinct from each other and therefore they stand in relation of 
visesana and visesya ; such Cannot be the case of the Atman on 
one hand and any other thing which is conveyed by some word 
on^the other. In a sense, this entails the next part of the verse. 

We do not convey any particularity or distinction of the Atman. 
It is the thing only to be experienced. 





nr^o^n 


Whatever kind of truth is experienced by the Atman in respect 
of its duality only that much is the object to be witnessed 
by tne Atman. t]409J 


This reiers to duality only on the level of words, though, by 
nature, the inner sell and the Self are but one. 

Namely the inner self and Supreme Self about which all (the 
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notions of) distinction are negated. 

^ II? 8 ?o|| 

Whatever be the truth obtaining in the inner self that has 
given up 1 entire darkness, no knowledge other than the know¬ 
ledge of (the true nature) of the inner self is capable of grasp¬ 
ing it. [1410] 

lr That is, discarded. 

SToq^J-l I3 SMFSTc^W) $ cl^Pl < If cl: I 

^TWq^qFTf'-R II? 8?? II 

(Therefore one thinks:) Since there is no possibility for a 
second (to exist apart from the Atman), let me be possessed 
of (the properties) apurva etc. by seeing only the inner self 
and by removing ignorance about the inner self and also the 
product of it. [1411] 

This verse states the outcome of the knowledge about the inner 
self which is evoked by the Sruti statement. 

5lFR ^STM|c|--MMH'ClfEpII II?3?311 

O 

In the case of one whose ignorance is removed (and) who 
is the witness of the incoming and the outgoing (of trans¬ 
migrate^ objects), the truth becomes known by directly know¬ 
ing (the inner self) (which) follows only that much (as Reality). 

[1412] 

£"3Fcf b-CKKHpl I 

3HcT]h£|c| 

^ o 

That existent, the Brahman, which had, through ignorance, 
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become differentiated by time etc. 1 knew itself to be the Brah- 

* 

man from (the statement in) the Sruti (saying) ‘The Brah¬ 
man itself is the Atman.’, on coming to know the true nature 
of the inner self, when the darkness in respect of the inner 
self was destroyed. [1413] 

Here is concluded the exposition of the meaning of tad atmanam 
evavct. 

] The word etc. refers to desa and other things (vastvantara ). 

nmaii 

owml i 

Co ^ o 

limRII 

Co o 

[Verses 1414-1415 discuss the meaning of tasmat tat sarvam 
abhavat. ] 

When the ignorance on (he par! of the inner self, which was 
the cause of its not being the Brahman and the Atman, was 
removed, it became all owing to the absence of (any) 
differentiation and similarity, [1414] 

(and) since differentiation and similarity are possible (only) 
when there exists a second thing (and) since the real thing 
comprising causes and effects is merely the seeing one alone. 

[1415] 

The cause-effect relation presupposes duality; so also do vyavrtti 
and anugama require duality. None of these is possible to be 
existing, for the Brahman alone is existent. 

-s 

[Verses 1416-1436 explain the meaning of aham brahmasmi.] 

(Since) there is no thing which is not known and also there 
is no darkness that is not removed, therefore, the word asmi 
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(in the sentence aham brahmasmi) is used for conveying the 
same-case-relation (of them). [1416] 

This is the meaning of the wore asmi. 

Being in the same-case-relation can be possible of two words 
which have the same status and/or which do not exist apart from 
each other. 

adhikarana refers to grammatical case. Therefore, two words 
in the same case are taken to refer to (or signify) but one thing, 
e.g. nJJam kamalam. adhikarana can also mean substratum. 
Therefore, two properties/words which refer to but one and same 
substratum are also mentioned in a sentence in the same case. 
Thus, here aham and brahma are both in the Nominative case. 
This is explained in the next verse. 

ll?e?RI 

"s O ^ 

Those two objects, which are signified by the words brahman 
and atman , have a close ( sam ) association between them, (and) 
here the object (signified) by the word aham is what is to 
be qualified (by the other), because of its pre-eminence (in 
worldly existence). [1417] 

And (tu) the object (signified) by the word brahman is its 
qualifier for establishing the true nature of that ( = the inner 
self signified by aham). [1418] 

i 

II? 8?? II 

The relation of the qualifiers to what is qualified and (the 
relation) of what is qualified to the qualifier is owing to the 
independence and/or the dependence (of the signified). [1419] 

There follows now a discussion on the relation between the 
qualifier and the qualified; particularly that between aham and 
brahma. 
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Verse 1419 Suresvara gives us the philosophical basis of the 

qu ler-qualifiea relation which presupposes duality. So also does 

he imply that those that are qualified can at times become the 

quahfiers of others as well- this is their dependence so far as 

worldly existence is concerned. It is only the Brahman which is 

purely what is ever qualified. This (is implied) and explains its 
independence. 


iM^lN u iIqp|c.it|u|j ^ncb<v£|3c| 3*1%: | 

Those, that are (known as) the qualifier and the qualified, 
have a close association (between them) only in their entirety. 1 ’ 
The relationship of the qualifier and the qualified obtains 
between such two things as have assumed the forms of each 


To explain: Now ahain and brahman can stand as the qualifier 
and the qualified. This their relation requires complete identity 
of the two — those two which are assumed to be two different 
objects. This is possible owing to avidya. This relationship is 

different from the relation of the qualifier and the qualified in 
worldly language and dealings. 

That is, by being identical. 


Only those which have come to occur 1 in substances (can) 
qualify a lotus etc. In the same way, a substance which has 
come to have qualifiers goes to them.^ [1421] 

This refers to the qualifier and the qualified relation in language. 
This has a reference to utpannam dravyam adye ksane nirgunam 
tisthati. Accordingly, nilatva ‘blueness’, sugandhifra ‘fragrance’ come 
to^occur in the lotus from the second moment of its existence. 
“This is to say, becomes associated with them. 
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There does not occur the relation of the qualifier and the 
qualified between those which resemble two pieces of iron, 
on account ol their not having any mutual expectancy as in 
the case of Mt. Himalaya and Mt. Vindhya. [1422] 

The instances mentioned in the verse are of two pairs of sub- 
stratums; one substance exists independently of the other. Thus 
there cannot be the relation of the qualifier and the qualified 
between the two. 

Both SP and NKL point out the instance of danda ‘staff and 
(a man called) Devadatta. danda cannot be a qualifier of the latter, 
while dandin ‘one having a staff can be. 

WcT-4-iri‘'lk1=hKU|!cf I 

There is no possibility of what are opposed (in nature to), 
on account of their own propriety (or capacity), to be existent 
in a substantive only on the ground that they are (at least) 
at one time inseparably assoicated with fullness/completeness. 

[1423] 

aham and brahman can be at some time realised/seen to be 
together but it does not mean that aham connected with buddhatva 
etc. can be a qualifier of the Brahman. 


Since qualifiers qualify (the substance of) their own support, 
without mutual opposition, therefore, what is opposed to that 1 
does not touch (it). [1424] 


This points to the qualifiers of aham y viz. samsaritva etc. which 
can hold in the case of the inner self only, since these, viz. ahamkara 






















450 


Suresvara’s Vartika on Purusavidha Brahmana 


and the inner self obtain in one substratum. But since aham etc. 
are opposed in nature to the Brahman, they do not qualifiy the 
Brahman. 

Namely, the Brahman — this is implied. Yet, ‘that’ can signify 
the substratum which is already mentioned. Thus, the whole verse 
can be taken to state a general rule regarding visesanas in 
samanadhikarana . 


The association of the qualifier ( aham with the Brahman) is 
only on the word level; (it results into) setting aside of what 
is opposed to that, inasmuch as it has occurred only through 
ignorance and not from the meaningfulness (lit. capacity) of 
the word (to convey Reality). [1425] 

Here, there is a specific statement about aham and brahman. 

Since the nature of (the inner self) consists only in knowledge 
that is without any association with any qualities, whether 
similar or dissimilar/ therefore, the qualifiers do not come 
into association with the inner self in a smooth way. [1426] 

Cf. sajatiyabhedavyudasartham ekapadam , vijatlyabhedapavada - 
rtham ekarupety uktam (SP). 

^8-^^lSFrai Il*83v9|| 

Since connection of qualifiers is not (possible) in the case 
of the inner self, therefore it is concluded that (in the case 
of the proposition) of the inner self there is the relation of 
the indicator and the indicated. [1427] 
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The words aham and brahman seem to be used as qualifiers 
of the Atman (viz. inner self), but in verse 1426 it is pointed 
out that there cannot be any qualifier in the case of the inner 
self. Therefore, Suresvara points out that, in the sentence aham 
brahmasmi f aham is to be understood as the inner self which is 
asuddha and mugdha ; but since, in reality, the inner self is suddha 
and buddha (as understood from aham brahma — in the 
same-case-relation), the relation between aham and brahma is to 
be understood as that between an indicator and the indicated. 
This is clarified in the next verse. 




The nature of the inner self (which is) not dependent on 
anything else is indicated by the (word-)form aham; in the 
same way, (is indicated) the character of the inner self without 
duality in the form of the Brahman. [1428] 


5?lf cTsjt I 

o 


As some entity from which all distinction (caused by ignorance) 
has to be removed on account of its not having any Ego etc. 
(has to be ascertained), so also (the non-distinction) has to 
be known between the two entities brahman and aham on 
account of their having reference to but one entity. [142 

3Hlc-His(^qi^al 5fc£F£^F% f^fcjfcjcl | 

^ ck: n?«?o|| 


When darkness on the part of an individual self, which has 
been the cause of its being the non-Atman and the non-Brah- 
man, is removed, there would remain only one entity (and 
which would be) beyond the two words 1 aham and brahman. 

[1430] 

J That is, beyond the expression by the two words. 
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Therefore, no thing like distinction or connection or negation * 

(in relation to things) is here desired (i.e. understood) from 
the (Sruti) statement. From the (Sruti) statement aham brahma 
(asmp) is understood here the direct oneness (or, identity) 
of the two. [1431] 

1 bheda here is a thing to be distinguished from another, i.e. 
it is a discrete object; samsarga means connection, but here it 
stands for a thing to be shown to be connected with another; 
and nasa which means destruction stands for a thing to negate 
something else, bhedasamsarganasa is an optional ( vaikalpita ) Dvan- 
dva compound word joined to artha. 

c -s O ^ 

Whatever seeing on the part of the agent or the knower (is 
understood in the sentence) is the destroyer of the notions 
which have arisen from ignorance; therefore, having set aside 1 
that 2 by (giving rise to) the seeing of the inner self as the 
Brahman, one obtains (i.e. experiences) non-duality 3 . [1432] 

T That is, having negated or removed. 

Namely, ignorance. 

advayam here refers to advayata. 

feM ^ ^TfSXfT ||^3^|| 

By the mention here of asmi (it follows that) there is liberation 
achieved at the very time of (obtaining) instruction; therefore, 
it is not to be accomplished (later) like an effect, viz. 
Agnihotra 1 (ritual) etc. [1433] 
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1 ' * 

The Sruti statement regarding Agnihotra etc. merely gives 
information about the same. Then the Agnihotra etc. has to be 
performed. As a consequence, there follows the result. Thus, there 
is a time gap between knowing the meaning of the statement 
regarding Agnihotra etc. and performing what is signified by it. 
As against this, instruction regarding the Brahman brings liberation 

along with itself; there is never any time gap or any intervention 
whatever. 

✓ 

r 

The Sruti states the word tasrnat in order that there arises 
the knowledge (of the Brahman) from mere knowing (vijhana) * 
about the true nature of the inner self (and) in order to ward 

off the idea of production “ etc. (of the same at some later 
point of time). [ 1434 j 

is mere information and not the knowledge of Reality. 

“Suresvara has still in mind agnyadivakya which expects some 

action to be performed after the resulting of vijnana from the 
vakya. 


The Brahman (i.e. the inner self) itself became the Brahman 
(viz. the Supreme Self), when there was release (of it from) 
ignorance and its effect. As such, the words sarva , krtsna, 
and purna are all synonymous. 1 [1435] 

l SP points out that they are synonyms of the Brahman. 

[Verses 1436cd-1442 explain the sentence tad yo yo devanam.] 
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Since (the various things of the transmigratory world) which 
have arisen from the ignorance about (the true nature of) 
the Atman are only of the nature of the Atman (itself) 1 , 
knowledge (about) the Atman) does not expect any (particular) 
eligible person as does (a ritual) activity. 2 [1436] 


The first half of this verse explains how sarva is a synonym 
of the Brahman. 

2 

“The second half of the verse begins the discussion on tad 
yo yo devanam. 


'11-HOl EfJ cJcPRT I 

O 'N > 


Therefore 1 , whosoever among the gods came to know that 
Brahman by the very path stated (herebefore) became the 
highest (Brahman). [1437] 


This is the substance of the sentence yo yo ... 

1 This justifies kahksate nadhikarinam in the preceding verse. 

C > 


From the word ( eva ) is to be understood specification of the 
denial (lit. concealment) of any other means beside knowing 
about (the true nature of) the inner self; then there results 
(liberation) only from knowledge. [1438] 




Whatever means other than the knowing about the true nature 
of the Atman has as its result either absence of knowledge 
or all that is only ignorance. This is the decision. [1439] 


CN 
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Whatever men thought about (or, expected) was therefore only 
well said; there is in this no fault whatever that was pointed 
out 1 before that can become contingent. [1440] 

Supply: by opponents. This refers to the faults pointed out 
in the introductory (upoddhata ). 

SrqfPifa SHIc^eKdHI I 

Since the Atman has connection with (all) the non-Atman 
objects 1 only by being their inner self, viz. the connection 
between with what is qualified (by attributes) and what is 
not qualified, and that between what is imagined and what 
is not imagined, [1441] 

therefore, only in accordance with worldly notions (lit. know¬ 
ledge) it is said ‘among the gods ...’; the connection of the 
Brahman with the gods etc. is similar to that with the insects 
etc. [1442] 

This explains how the Brahman is understood from the Sruti 
statement as connected with all sorts of non-Atman objects and 
beings. 

J This is jatav ekavacanam. 

[Verses 1443-1457 explain tad dhaitat.] 

* 

If (it is said:) There is no possibility of (acquiring) the 
knowledge about the Atman unless (one has) the eligibility 
(for it), (then we say:) That could not have become 1 possible 
as in tie case of Vamadeva, on account of the impression(s) 
of the previous life 2 . [1443] 
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1 bhavet= abhavat in Vcdic style. 

~‘Imprcssion(s) of the previous life’ here refers to antahkarana- 
suddhi acquired by the performance of ritual etc. which are pre¬ 
scribed in the Sruti. Reference to previous life (or lives) points 
to the world of human beings. There is a reference here to a 
Vcdic sage Vamadeva verse whose ‘I became Manu ( Rgveda 
4.26.1) points to his excellent knowledge consequential to his 
knowledge about the Brahman. 

c?T I 

Or rather, it is for establishing more firmly the meaning of 
the Sruti that there is intended the citation of a Mantra 1 , 
since there occurs the faith in men only by (pointing out) 

agreement of an argument with another (accepted) means of 
knowing. [ 1 W ] 

This justifies the meaningfulness of the citation of a Rgvedic 
Mantra. 

] This refers to aham manur abhavam (Rgveda 4.26.1). 

31o<niqTni<-Mqci I 

This (Brahman) then (is existent) indeed in the inner self, 
the one undifferentiated (from others), not similar 1 (to 
anything else); on visualizing that, i.e. directly seeing that the 
seer obtained all. [1445] 

This is the meaning of the words in the Mantra quoted. 

! It literally means: followed by. 

tHRdk ’ JUj i 

In order to convey the beginning of a (full) hymn, there is 
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✓ 

the Si uti statement aham manuh ’. (The purpose is to say:) 
He indeed saw in all those beings 2 (only) oneness of the 

Self ‘ v [1446] 


2 

Sur^svara points out the significance of the beginning (pratlka ) 

of the hymn, conveying thereby that the rsi saw the whole of the 
hymn. 

2 

This refers to the mention of the various beings and objects 
in the hymn Rgveda 4.26. 


si^Hw •H'lRIa fqttiqi: 

Rl^wi^q ^ctqiRRfcl cF^t^FRT: Il?tf8=;|| 

By the phrase tat pasyan is here conveyed the lore of the 
Biahman; and by the sentence aham asam manuh is stated 
the fruit of the lore (of the Brahman); [1447] 

(and) by the employment (of the words) pasyan pratipede 
it is brought out that the obtainment of all is just simultaneous 
with (the acquiring of) the lore, (resultant) from the loss (i.e. 
abandoning) of ignorance about it (viz. the Brahman). [1448) 




Since the hindrance to the obtaining of the Brahman is merely 
total ( sam ) ignorance about the inner self, there is the 
obtainment of that (Brahman) only after the destruction of 
some particular knowledge 1 about the inner self, not by any 
other means. [1449 

’This is vijhana, viz. understanding the inner self as having var 
ious attributes etc.— this is in fact avidya. 


^TTlfHcl: I 

dlqqiqRtalqyi ll?tftfo|| 
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Because the end of human endeavour is acquired only by 
the destruction of ignorance, only therewith 1 is there the 
completion (of the lore of the Brahman). Therefore, indeed, 
the lore (of the Brahman) is for its own sake . [1450] 

J That is, only by effecting the destruction of ignorance. 

It is not for achieving any other purpose (parartha ). 

C C\ > 

By its rise only for once does (the knowledge about the nature 
of the Brahman) check (lit. destroy) entire (transmigratory) 
existence (and consequently) by removing merely the ignorance 
(about it,) therefore, there is not any knowledge other than 
that (to be sought). [1451] 

d^Mlil4d-yi^ll34l$cb!4d: I 

o 

Therefore, owing to (the fact that there is) absence of any 
connection (of the inner self) with region, time etc. and because 
region etc. are effects of ignorance, knowledge does not really 
get produced or ignorance does not get burnt. [1452] 

W^k^d^Mo-M^STd: II?8«.3|| 
Wbfdilld'^lHi ^ifildcdk^dlsra: l 
^ J-ll4ldk4l£4 ll?«y.tfll 

C 

c c 

Since, here (in the context of this lore), what stultifies does 
not acquire the nature of the stultifier without having removed 
the object which is to be removed, depend as it does only 
on one cause, viz. (acquiring the knowledge of) the true nature 
of object to be known (viz. the Atman), therefore, ignorance 
and its effects being stultified by (that) knowledge and through 
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the connection (of the inner self afflicted by ignorance) with 
right knowledge just once, there is not required any impulse 
further. [1453-1454] 

(Tell me then) what remains to be done of ignorance which 
is to be stultified and which has, once for all, ceased to be 
the one, which has the form of error and its effects which 
are burnt by the fire of right knowledge? [1455] 

n?yy.s,n 

O 

(When there has occurred knowledge) which is inimical (to 
ignorance), the destroyer of darkness etc., and which abides 
only in the sentience of the inner self, whence can there be 
truth in the knowledge of the non-Atman (objects and beings)? 

[1456] 



511^1 "i ^ Iccytid ^ ^ ii?yy.^ii 

What does not become known by knowledge which has taken 
resort to only the truth that underlies what is unknown (and) 
what is false?; (and) tell me, what is not stultified? [1457] 

In verses 1456-57, the word knowledge stands for the knower 
also. 


^ wretot i 

SR^I^cwlWdkd ^Totlfd CRT ll?8^ll 

■N 

[Verses 1456-1461 explain tad idam apy etarhi.] 

This becoming all is reasonably acceptable in the case of gods 
etc., who have greatness of their own, but it is not possible 
(to be thought of) in the case of us and others.— if this 
is (the argument), (the answer is:) That is not so. [1458] 

Td#? d q: WTPRrerecI I 

^ O -N O 
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Since, even now, whosoever became directly aware (of the 
true nature of his inner self) is (i.e. becomes) the Brahman; 
(and) since he himself became that, therefore there is not 
(here) any cause in one’s birth in some high family. [1459] 

This emphasises that only knowledge about the nature of the 
Brahman (or inner self) is the pre-requisite for liberation. Being 
born as a god, or in a high family are not necessary for it. 

^ ||$8S(0|| 


So also, even now, whosoever has, in the manner 1 (mentioned 
before), known the Atman which is without any duality, be¬ 
comes all this, viz. the Atman itself, owing to the disappear¬ 
ance (lit. loss) of ignorance. [1460] 

By applying the method of Anvaya and Vyatireka as in verse 
1437 above.. 


^ $£lc<j>fce<Hro|q ^c||fcb( TOcTR: | 

c O o 

Indeed, there is not seen any differentiating attitude on the 
part of the Supreme Self in the case of those who are excellent 
beings such as gods and those who are extremely ignorant; 

[1461] 

and (not also) in the case of the one, who has acquired the 

knowledge of the true nature of the inner self; for, in the 

case of the Atman, there is only the state of being knowledge. 

[1462ab] 

sliqicHaqqtq SieeRcRPTOl EJ%: i 

Sffef $q<r-MllHfnqKU| ||?8£,?n 
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[Verses 1462cd -1466 explain tasya ha dcvas ca in the light of 
the comments of Sankara and Bhartrprapanca.] 

Now (what follows) is said with a fear in mind that all good 
things are beset with many obstacles. [1462cd] 

In the case of that person, who has renounced 1 , has known 
the (true) nature of the Atman, and has his ignorance 
destroyed, even Indra and others are not able to ward away 
his obtaining liberation. [1463] 

Verses 1463-1466 explain the meaning of tasya ha dcvas ca 
nabhutya Isatc , atm a hy csam sa bhavati , according to Sankara. 
The purpose of verse 1463 is: The knower of the true nature 
of the inner self (viz. the Supreme Self) has a power higher than 
that of known high powers in mythology, such as Indra and others. 
1 Cf. verse 1392 above. 

C\ o 

Since the experience of the state of liberation has for its cause 
the state of being beyond all the objects of excellence (enjoyed 
by) gods and others, even the masters (of great wealth), though 
out (to possess, i.e. to acquire) it, are unable (to do so). 

[1464] 

The knowledge of the Brahman cannot be outdone by any 
so-called precious wealth of the world. Therefore, possession of 
riches would not enable a person to acquire liberation. It is only 
knowledge of the self that is a pre-requisite for achieving liberation. 

Ii^gs.vui 

Relation of the controller and what is to be controlled proceeds 
from ignorance about (the true nature of) the inner self. Once 
when one has one’s ignorance destroyed by right knowledge 
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(of the nature of self), one is the Lord of Lords. 


[1465] 


If someone were to ask: Why are the Lords powerless in 
respect of the knower of the Brahman?’, (the answer is: The 
Sruti) has pronounced the words atma hy esam in order that 
one knows the cause for that (happening). [1466 

qrt W^\ We1l4d I ' 

^q^^|q|)^fqb^i|^| «-||<v| ||^^^|| 

[Verses 1467-1469 are Bhartrprapaiica’s explanation of the same 
sentence.] 


If it is said that one does not achieve liberation without enjoying 
this entire world as an object of enjoyment that is obtained 
through such means as (ritual) activities, (various) lores etc., 

[14671 

(then) for the removal of this doubt, the subsequent section 
(of the text) is introduced: Even gods of great powers are 
not capable of (causing) any obstacle to (one’s) obtaining liber- 

atl0n ’ . . [1468] 

since their ability (lit. eligibility) is recognised (only) in the 

sphere of ignorance, and not in respect of them who have 

burnt their ignorance by the knowledge of the true nature 

of the self. [1469] 


help'd $qdb l 

fcxre nsgvaon 

SRf Ticsfi ^cj|-y c ^[uH: ( 

Mvlvdl^bcqqR^i'o'd cp|X|uj; 
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[Verses 1470-1473 discuss whether the sentence tasya ha devas 
ca nabhutya Jsate is apraptanisedha ‘denial of what is not already 
stated or prescribed’.] 

What is the cause for this doubt, viz. in (respect of) the 
statement ‘Gods cause obstacles to one’s achieving the fruit 
of the lore of the Brahman.’? (In answer) it is said (now): 

[1470] 

The doubt is justified, since the mortals are debtors to the 

* 

gods (as we hear) from the Sruti, the sentence about (the 
human beings’) becoming the animals (for the sacrifice) and 
also (about the Atman), the loka (‘region’ as the object of 
enjoyment) and also because of the dependence of the 
performer (of rituals). 1 [1471] 

BU 1.4.10 and 16 are the basis of this argument, viz. the reference 
in the Sruti to srevamsi bahuvighnani bhavanti mahatam api is 
uncalled for; it was necessary to explain away the same by tasya 
ha ... (apraptapratisedha) . These verses answer that argument. Here 
we notice the mixture of mythology and philosophy in Suresvara’s 
writings, owing to the effort of the seer of BU to bridge philosophy 
and ritual together. 

1 Cf. pasur eva sa devanam (BU 1.4.10) and atho ayam va atma 
sarvesam bhutanam lokah (BU 1.4.16). 

And in relation to a person’s being the knower of the Brahman 
his dependence on the gods 1 gets lost; since caused by 
ignorance about (the nature of) the Brahman (that it is), that 
(dependence) comes to an end when that (i.e. ignorance) has 
receded. [1472] 

Namely, that which is mentioned in the preceding verse. 
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'^qp-rj Rc|q[: ||^9\9^|| 

This matter is decided from the Sruti sentences regarding apriya 
and aristi, therefore (it is said that) the deities cause obstacles 
to one’s obtaining the fruit of the lore (of the Brahman). 

[1473] 

The ritual activities are accepted by the Siddhantin as necessary 
for cittasuddhi. This cittasuddhi is connected with the gods who 
would cause obstacle to one’s liberation. 


Now is introduced a new argument about the gods ’ causing 
obstacles to one s securing the result of ritual performances also. 
There is the counterargument also. Thus , verses 1474-1491 discuss 
these fully. 

[Verses 1474-1477 point out how gods’ power which causes 
obstacles to men’s doing would destroy their faith in ritual activity.] 


(The objector says:) Indeed, this being so, there will be want 
of faith 1 (of the people) in respect of the rich of fruit called 
adrsta, since a person of this world has set himself upon the 
activity which brings about worldly rise and liberation. [1474] 


*It literally means: disbelief. 

5fq ^TT f PfeTfd I 

O 

And also how can a (mighty) lord causing obstacle to us be 
warded off? It is accepted that (he has) unthinkable power 
in respect of time, Mantras and herbs etc. [147 

And there exists great power in (magical) activities, Mantras, 
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herbs, penances, time etc.; therefore, it is reasonable to enter¬ 
tain the doubt (which is stated above) in respect of the fruit 
(of the lore of the Brahman). [1476J 

^ ||?9\9v9|| 


o o 


Gods and others, because they are independent in respect 
of (causing the) obtainment of or obstruction to fruit, would 

't 

do everything; 1 therefore, there occurs (in the mind of the 
people) want of faith in the rituals. [1477] 

lr This refers to the obstacle to the lore of Brahman. 

cT^RMcT II?8^11 

C 

(Now the Siddhantin answers:) This is not so, because all 
objects and beings (in the world) take (i.e. require) some 
specific causes (for their origination or production); also be¬ 
cause there is variety seen in respect of the worldly happen- 
ings; and because it is impossible that such is the happening 
in the nature of the things. 1 [1478] 

This is in refutation of the Svabhavavadins. 

That is to say: Determined relationship of causes and effects 
and variety of the objects/things in the world could not occur 
if one accepoted svabhavavada ‘Naturalism’. 

° C O 

When the view that ritual activity brings about results such 
as happiness is (thus) established, (it has to be said that) 
gods cannot cause obstacles, since that view is established by 


Sruti, reasoning etc. 


[1479] 


This is an argument against those who do not hold Svabhavavada. 
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1 € ' * 

For ‘Sruti’, SP refers to punyo vai punyena karmana ... (BU 
3.2.13); karma haiva ... (BU 3.2.13), for ‘reasoning’, jagadvalcitrya- 
drsti in verse 1478 above, and for ‘etc.’, karmana badhyatc jantur 
... (Mahabharata 12.233.7). SP further refers to a passage in Kama- 
sutra 23.2: purusakarapurvakatvat sarvapravrttlnam avasyambhavino 
’pyarthasyopayapurvakatvad eva na niskramino bbadram asti. 

dlWM 3RT ||?«t;o|| 

Since they, i.e. gods have been accepted (in its system) by 
the ritual activity in order that it gets established; therefore, 
ritual cannot come into existence if it is without any dependence 
on gods. [1480] 

o o 

cf)4H|c|S^ ||?tfc;^|| 

(And) these would not cause obstacles (to the fruit of the 
ritual), since they are prone to yield suitable fruits. (This 
means:) As activity (depends on gods etc.); likewise, the deity 
of it etc. is dependent on that activity; only then (that activity) 
gets reward. [1481] 

For phaladane translation and text follow the variant reading 
)f the AnSS edition and also the NKL edition, phaladane. Brhad- 
\rany aka vartikasara 1.4.1092 also follows this. 

^ ^d^acqioiRi^^rfcl i 

11^311 

o 

All these come into existence, only depending on all else, 
because they are closely knit together and the ^relation as the 
principal and the subordinate of someone to another is 
accepted at some or another place. [1482] 
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And further, in respect of obstacles to be caused, these (gods) 
do not cause (the same) without keeping in view 1 (some 
activity or reason), since all these are (effective) in resepct 
of all activities such as are not to be impelled by their (own) 
strength (alone). [1483] 

l lt literally means: without depending on ... 

dIMMild ll^sil 

And the relation of the principal and the subordinate in the 
case of gods, time and a lord etc. is seen as not definitely 
fixed in point of activities and it does not get reasonably 
explained otherwise. [1484] 

c C -"s 

When one has the status of being the principal, then the other 
has the status of being subordinate to it; thus is the world 
ever changing its states (lit. dancing up and down) and is 
abiding in the Atman, without becoming that. [1485] 

This verse clarifies the not-fixed change in the world. 

The world continuously seems to change its states; but this is 
the effect of ignorance about the nature of the Atman. It exists 
because it has the basis only in the Atman. 

o > 

[It should be noted here that the NKL does not comment on 
verses 1486-1489 — i.e. NKL did not have the four verses before 
it!] 

Further, since the relaion of the principal and the subordinate 
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which obtains among various objects and beings is (of) infinite 
(variety), and since time is more quick than (everything else), 
it (i.e. the true nature of the relation) is difficult to understand 

owing to a chance of there being an error in thought (about 
the same). [ 14g6 j 

The word mativibhrama is to be noted: This stands for error 
which is known in Sanskrit more commonly as adhyasa. Mandana- 
misra is reported to have written a book Vibhramaviveka wherein 
he discusses various types of error. This name vibhrama could 
have also been at the basis of, the some-time-back-held equation 
of Mandanamisra and Suresvara. 


^21 i 

i> l -K ||^ 


Some point out (lit. declare) that, for the acquisition of the 
fruit (viz. liberation), the cause is only ritual activity; others “ 
(declare that to be) fate. And yet others 3 say it to be Time 
and (still others 4 ), the nature of things. [1487] 


1 This refers to the Mlmamsakas. 

2 

This refers to the author(s) of Dcvatakanda (of ritual). 
This refers to the Astrologers. 

4 This refers to the Lokayatas. 


cl l 

5Tc[rfI: ^ ^ 

But all Sruti texts and discussions in the Smrti texts are seen 
to have put forth (their subject matter) after having accepted 

the principal significance (or greater importance) of the ritual 
activity. [ 148 

quT}: quipf qyq: qyupf cfr4 u II I 

° ^ CN O 

(Thus) in (various) portions of the Sruti are seen a large 
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number of statements like punyab punyena bbavati papab 
papena karmana 1 . [1489] 

This has a reference to the Sruti mentioned in the preceding 
verse 1488. 

Cp. BU 3.2.13: punyo vai punyena karmana bbavati papab 
papeneti; BU 4.4.5: punyah punyena karmana papab papena. 

<bt4 : qc=rqf'=i<n I 

3M£fF4 ^ ^ <*>4 U IW I 

'bHyiyict^'dcci lim°ll 

O ^ 

Though in the case of some of these statements (we notice 
that) some have attached in their sphere greater significance 
to some things in some places and less significance to others; 
yet they (have not attached) less significance to rituals in 
respect of their being the causes of the fruit — this, on account 
of the accepted principle of the Sastra. [1490] 

gi^rq^pjurccin-Tit ^1 ^Iccb^l ^ ^ 

And obtaining or non-obtaining of the fruit from certain activity, 
whatever it be, is seen here only on account of the excellence 
or shortcoming 1 of the activity itself. [1491] 

1 The word sadgunyavigunatvabhyam is an optional Dvandva 
compound. 

era ii^smn 

o 

[Verses 1492-1505 refute the idea that gods cause obstacles to 
one’s achieving the knowledge of the Brahman.] 

As to what is said, viz. gods cause obstacle to us in respect 
of (our being associated) with the fruit (viz. liberation) which 
arises from the knowledge (of the inner self), the following 
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is said in answer: 

fqt-nq ^cTI: ||?8^3|| 


[1492] 


Because what has the nature of fruit, viz. obtaining release 
has resulted only from abandoning of ignorance and because 
it has occurred at the same time (when there is the rise of) 
knowledge, therefore gods are not capable of (causing) any 
obstacle. [1493] 




As the appearance of a form is accepted to be simultaneuously 
occurring with the connection of the eye and the form, so 
also it is accepted (by us) in respect of the connection of 
the destruction of ignorance and (the rise of the knowledge 
about) the Atman. [1494] 


^ cki-nlPiqlri: ^ ll?8^«.ll 


There would not be (lit. there is not) the cessation of darkness 
(i.e. ignorance) and also of that which has arisen from it (viz. 
darkness) in addition to the rise of the knowledge of the true 
nature of the inner self as it exists. [1495] 


II?8^8,11 


In the place of a garland which is taken to be having the 
nature of a serpent, there is not seen a stick etc., so also 


in the case of the inner self which is noticed only in a body 
anything else than that is not seen. [1496] 


Both SP and NKL point out to sarvatmana as a variant for 
sarpatmana and explain the meaning accordingly. But that is not 
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convincing. However the texts in the editions of both AnSS and 
NKL do not show this variant! 

3^4)^©A4^|RccW:y||^ ^RlrTRTR I 

Even when ignorance prevails, there is noticed in the case 
of the non-Atman objects mutual exclusiveness; what then to 
say about the same when there exists (only) the inner self 
from which is destroyed the entire mass of ignorance. [1497] 

CS 

At the time of having the knowledge of what appears as silver, 
the knowledge of the shell does not act as a stultifier, since 
there is no rise of it; 1 but, here in the case of the inner 
self, the knowledge of it as a stultifier (of ignorance) exists 
in the beginning, in the middle and in the end. [1498] 

-i 

Namely, the knowledge of the shell as it is. 

IhIhRm I 

Riedel: n??mii 

C\ o 

The knowers etc., (which are) the non-Atmans, have the form 
of the inner self for no reason (whatever); (and) they have 
the form of what is outside world because of the ignorance 
(about the nature) of the Atman. [1499] 

fefFt ^ I 

Cs C 

When there arises knowledge that the Atman is one (without 
a second), that fault 1 is not obstructive, and in the case of 
those who have remained ignorant about the self also, this 
does not vary. [1500] 
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The verse is preceded by a possible doubt that the knowledge 
of the Atman also is like every other knowledge affected by 
ignorance. 

^The fault of being affected by ignorance. 

False knowledge, doubt and (so-called) knowledge, on the part 
of (an individual) is accepted to be what refers to the 
non-Atman, since that referring to the inner self does not 
get differentiated (likewise). [1501] 

315TR #5B<^Tt WWlRjq 35J 35*11 I 

3TEFT5If ||?<fo?|| 

If it were that ignorance had really the form of sentience, 
then where could one talk of doubt etc.? From this (it follows 
that) when the inner self is sought to be known there is no 
fault and it does not affect (as well). [1502] 

SRTPTf ^ cBcR: ||^o?|| 

o o 

q5B(T ^c|l<^dHli ScT^TM dfsBRTd: I 

^^cK|G{-q: ll^ogn 

o o 

When these great ones, viz. (periods of) time, gods etc., belong 
to ignorance and they do not belong to the real object, then, 
that ignorance being destroyed, these, viz. (its effects) gods, 
lords etc. also get destroyed; how then could they be what 
they are, and for whom will they cause obstacles? [1503-1504] 

SB cd^Id I 

^ifq ti?vt.ou.li 

IdM^dWIc^l I 

d^M^lfd-dldcd d4)$d: II?U. 0&.11 

✓ 

All this is made quite clear by the very Sruti statement yatra 
tv asya (but) here also it is stated in clear terms with 
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a view to establishing the cause of (effecting) the release of 
the bound self— [1505] 

Since the inner self of (each of) them who cause obstacle 
(to men) would be the knower of the true nature of the inner 
self thanks to the destruction of ignorance at the time of ac¬ 
quiring the knowledge of the Brahman, (there would be) the 
capacity to transcend the sphere (lit. object(s)) of that (viz. 
ignorance). [1506] 

This is an additional argument about why it is said that gods 
etc. do not cause any obstacle to a man’s pursuit of knowledge. 
Gods etc. are also, like men, some individual selves affected by 
ignorance and, therefore, in their case also, ignorance would be 
destroyed at the time of their acquiring the knowledge of the Brah¬ 
man. This renders it impossible that they would cause any obstacles. 
'BU 4.5.15. 

STTcTTWtaT cRT *[%# I 

At that time, the inner self of (each of) these gods etc. would 
become the all-powerful Brahman, which was earlier (obscured 
by) time etc. and was of the nature of having an origin etc. 
as its character. [1507] 

That being so ( tatra ), the lordship of the gods is (but) the 
fruit, (viz. becoming) the non-Atman. [1508ab] 

In verses 1508cd -1527, there is discussion of the doubt of some 
Vedantin (of the same school) regarding: What removes igno¬ 
rance— the final moment of one's life or the continuous stream 
of that knowledge. The role played by the lore of the Brahman 
is also discussed. 


3#f n^oe;ii 

l|?y.o^n 
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If (it is argued:) Because in the case of them who have (later 
on) known the true nature of the Atman also, there is noticed 
absence of continuous stream of knowledge [1508cd] 

(and) it is only the last moment (in their life), (viz. the moment) 
of knowing which removes ignorance, since (after every moment 
of knowing) there has arisen the feeling of attachment, (our 
answer is:) This is not so, because (even) at the first moment 
of knowing (the nature of Brahman) there would arise the 
fault of the argument having two (opposite) results. [1509] 

Not indeed (knowledge) at the last moment (in one’s life) 
removes ignorance, because it has only the Atman as its object 
and it would be like the first (earlier) moment of knowing 
the Atman and thus here also is there the fault of having 
two (opposite) results. [1510] 

3^<*>lRd<*>dl ijdRdgc^dfddlWd: I 

^ nmsn 

This having two (opposite) results by means of knowledge 
(lit. cause of it) (would occur) in the same way in the case 
of one who argues the stream of (knowledge) also and the 
means of knowledge do not bring about the truth of the object 
of knowing (merely) by their repetition. [1511] 

Once the knowledge of the Brahman is acquired, there is no 
need of repeated use of that means of knowing. The example 
of a lamp makes this clear. Once a lamp is brought to a place, 
it reveals the objects there. That is all! This is contrary to the 
example of taking food. It removes hunger, but not once for all. 
Hunger returns and, therefore, taking food has to be repeated. 


#3FIKt ^ ^ lim^ll 
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Since (the means of knowing) has a capacity to reveal (the 
object) by its mere connection (with the same), as in the case 
of a lamp, and not as in the case of taking food etc.; therefore, 
continuity of knowing (in the case of a jJvemmukta) is not 
desired. [1512] 

This continues the thought of the second line of the preceding 
verse. The purpose of the means of knowing is revealing the nature 
of the object of knowing. There should not be repetition of an 
attempt to know the Brahman. 

, cR"rKWe|||<ri|k'y^Hl41 ^ | 

nmsil 

C\ 

And (i.e. but) in the state of deep sleep etc. 1 it is not accept¬ 
ed, because there are many hindrances to it. Since again there 
is impulse of all our cognitions (i.e. intellect) preceded by 
the inner self, 2 the object of knowing, therefore it is established 
that there is (the necessity of) repetition of the knowing of 
the Atman. [1513] 

This can yet be an argument against the thought of the preceding 
verses. 

The word etc. refers to swoon, utter destruction of the world 
and asamprajhata samadhi. 

2 This is characterized by aham , viz. Ego. 

q^acKqcqi—i q^-ifq^ifadi | 

Since knowledge (of the Brahman) depends on the thing itself, 
it is not what is to be accomplished by (the performance of) 
some agent; and is like the experience of cold and heat; 
therefore, continuous stream of knowledge is not accepted. 

[1514] 
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RHdiRId'Osfr i 

: 3^5j nRifdtdd ^ sfq ii?u.?«.ii 

CV 

If continuity (of the knowledge of Brahman) is justified by 
(pointing out) obstruction (caused) by food etc.; then, in that 
respect (tatra), we have (already) stated the argument in refuta¬ 
tion of it 1 ; it is not desired 2 (to be given) once again. [1515] 

1 Cf. jhanasya vastutantratvat above. 

Text and translation adopt the variant reading vyapeksyatc. 
The textual reading is rejected. 

aRMMHWR^H^d^dlRdd'O ^ I 

^ ^ <^7T: siirsFi% nm&ji 

That ( = continuous stream of knowledge) is not at all (there) 
because the mind of the person is overpowered by hunger 
and desire, in the case of obstruction (caused by) food etc.; 
the awareness of it (i.e. nature of the Atman) is not noticeable. 

[1516] 

dlRl^d: lim^ll 

In the case of them who hold that there is a beginning of 
the continuous stream of knowledge, there is no specification 
(possible) of its magnitude and there follows the contingent 
fault, viz. indecision regarding the meaning of the Sruti; and 
that is not desired. [1517] 

^ 'HdRWMcSl RlRdfd: ^ I 

34^<=hlR-d<+>dl ^dkltRklfddsi^d lim^ll 

If it is held that there would be decision at least in that 
there is the continuity (of the awareness); there would be 
the fault of having two opposite conclusions (from it) as in 
the case of the continuity of knowledge in respect of the first 
moment (of experience). [1518] 
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glH^dfcK-cq i m 5TRT lim^ll 

When there is but one object of knowing and the first (posited 
stream of knowledge) does not destroy ignorance; then what 
correctness would there be in saying that the final moment 
of knowledge will result for us (into liberation)? [1519] 


This verse explains anaikantikata of hetu as mentioned in the 
preceding verse. 


In the case of a person who is overpowered by hiccups, at 
the time of his death, there is no decision about truth by 
(any) stream of knowledge, overpowered as it is by darkness 
(viz. ignorance). [1520] 

^ 4t8F% immii 

Cv ^ 

And those, who achieve right knowledge (lit. the knowledge 
of the Brahman) even while there are shortcomings in their 
(performance of ritual) activities, are indeed looking at the 
sun’s orb through the tip of the nose. [1521] 

Thus the Siddhantin proves the impossibility of achieving the 
knowledge of the Brahman and thereby the final release by ritual 
performance (even if they are defective). 




Knowledge (which) is indeed dependent on the thing (of Real¬ 
ity) is not like (the maintenance of) fire in the common world 
dependent on a man (i.e. his activity), because knowledge of 
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the inner self is to be acquired by no other knower. 1 [1522] 

! That is, none other than the inner self. 


^ qiPiqqcp 5TH 773^% | 

n?y.33ii 

Further, it is not properly argued that knowledge (on the part 
of an individual) is what does not ward off ignorance about 
the inner self, for (that would be) opposed to one’s own 
experience which is similar to (the experience of) the burning 
sensation caused by fire etc. 1 [152 

The word etc. refers to the cool touch of water. 


'f ^T^qiqctl ^)m-H*-qi3lMc < =l c f>K u llc1 ||?V3tfll 


Since all the sentences of the Vedanta are related only to 

this much (viz. the exposition of the true nature of the inner 

self), they do not have the character of a eulogistic statement, 

for the reason that they are not subordinate to any other 
(ritual etc.) [1524] 


This refutes the idea that the Vedanta sentences could be treated 
as eulogistic statements (Arthavada). Cf. discussion on sarvo ’py 
ayam vedah SV 556ff., particularly 568-575. 


If (one would say:) They have the character of a eulogistic 
statement, since they pertain to the sense of Ego. (The answer 
is:) No, because the refutation in respect of this has been 
already made (lit. stated) by us; indeed the Atman is not 
to be known by the sense of Ego. [15251 

The answer has the following argument: abamdhlgamyah pramata 
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tatsaksino brahmatvam vedanta bodhayanti (NKL). 

iiweui 

(The answer is: In the above argument) the sense of Ego 
expects (i.e. depends on) the inner self and the inner self 
also (expects) the sense of Ego— thus there is the fault of 
mutual dependence in holding (lit. seeing) the theory of such 
functioning of Ego. 1 [1526] 

1 That is, the function of Ego in seeing the inner self. 

sra ^ci*ral ra: i 

O c 

Since this is so, therefore, that which is for us the first (i.e* 
an earlier) experience (of the inner self) or even the last one 
which brings about the destruction of ignorance about the 
inner self, and is continuous (and therefore) is accepted by 
us as the one resulting into liberation. [1527] 

The Siddhantin states that he does not make any distinction 
between the first or the last ( = the one occurring at the time 
of death) experience in relation to liberation. 

Verses 1528-1557 refute the argument that knowledge does not 
remove ignorance , for one notices attachment etc. on the part 
of knowers of Reality , by explaining the nature of a pvanmukta\ 

As to what is said, 1 viz. there is noticed a feeling of attachment 
etc. on the part of them who have known the true nature 
(of the individual self) also 1 and their knowledge does not 
therefore effect the removal of ignorance — this is now refuted. 

[15281 



















480 


Suresvara’s Vartika on Purusavidha Brahmana 


^In verse 1509 above. 

2 

The word also indicates: even the ignorant ones. 

CV O ^ ' * ! * 


(This is so) 1 , because there remains the body on account 
of the mere remainder of the fruit (of the actions) which 
have begun (to show it) and the rise of the experience of 
attachment etc. there is just like the speed of an arrow or 
a wheel etc. [1529] 


This asserts the known maxim: prarabdhakarmanam bhogad eva 
ksayah. The author refers to the well-known example of an arrow 
which when shot stops only after its speed is arrested; similar 
is the case of a rotating wheel. 

This refers to ragadidarsana in the case of those who have 
known the nature of the Atman. 


CRT} 5JH I 

Since the fruit has already occurred, in the case of that person 
(who has acquired the knowledge of the Brahman), his know¬ 
ledge would not be the cause of the removal of that (ritual 
activity) and the knowledge of (the true nature of) the Atman 
is not necessary (lit. capable) for the abandoning of that which 
has already occurred. [1530] 

SP compares the thought in the first half of the verse to Sam- 

khy3pravacanasutra3.82:tisthatisamskaravasaccakrabhrainanavaddhrta- 

sarlrah. 


v^fcHc^oMPid cl %c[ R: ||?9.3^|| 

But whatever be (the action) related to the Atman and has 
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not begun to show its fruits — the knowledge which is about 
to occur or the one which has not (yet) occurred will alone 
destroy all that for us. [1531] 

> -N 

If the knowledge of (the true nature of) the Atman does not 
obstruct (ritual) activity which has not begun to show its fruit 
(in the same way as) that which has begun to show its fruit, 
then there forcefully follows (the) undesired (result). 1 [1532] 

That means opposition to the Sruti like kslyante casya karmani 
tasmin drste paravare (Mundakopanisad 2.2.8). 

^<*>4 3iM 14^44^1 i 

Hll-H fclfe-qfd: 11^3311 

If knowledge of (the true nature of) the Atman does not ward 
away (ritual) activity which has begun to show fruit, then there 
would not be any certainty that it would destroy (that ritual 
activity) also which has not begun to show its fruits! [1533] 

o 

3RK®Sf^[ facKT 5fq ll^?«ll 

o o 

If it is not accepted that knowledge has freedom (i.e. capacity 
to destroy) in respect of those (ritual activities) which have 
begun to show their results, then in the case of a person 
there would certainly be wanton behaviour. [1534] 

6 O C 

And in case they 1 are obstructed, we would not have any 
purpose whatsoever in life before death, so long as there has 
not occurred liberation and since (consequent upon death) 
transmigratory existence would not have any seed for it. [1535] 
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arabdhakaryakarmasu referred to in the preceding verse 

"cINmIm ^ M'MIhI PlO^Tf ||^3SJ| 

Hi h>: ||?vt3v9|| 


And, further, at the time of destruction of all (beings and 
things), there has been cessation of (lit. obstruction to) (all 
activities) in their entirety. 1 How would not that much 2 
obstruction (to ritual activity) be capable of effecting liberation? 


Obstruction (to performance of ritual activity) carried on (even) 
for few days (by acquiring the knowledge of the Atman) is 
capable of leading to liberation; but there would not be 
liberation like (in the other case), since there is increase of 
desire for ritual activity and because of its being liable to 
perish. [ 1537 ] 


This is to oppose the view of the followers of Yoga who hold 
that cittavrttinirodha leads to liberation. No importance is attached 
to the knowledge of the Atman by them. 

This refers to the obstruction to ritual activity caused by the 
knowledge of the Brahman, acquired in one’s life-time, before death 
(i.e. in the state of jlvanmukti ). 


(One would ask:) What proof is there that there is produced 
a good impulse by short-time-application (to the activity of 
acquiring the knowledge of the Brahman), in case (the feeling) 
I am unhappy.’, which has become strong in the large number 
of previous kaJpas gets destroyed? [153, 


fRcf: | 

cblR ^ cl£iq) 11^3^11 
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(This is said in answer:) There is liberation, because of the 
fulfilment of the purpose of the Sruti (to that effect), viz. 
liberation by that much right knowledge; let there be the 
feelings of attachment etc., their being there does not in any 
way affect the occurrence of liberation. ri<n 


^ m: qs# 11^8011 

^ O 


Smce if one knew the Brahman from tradition of the Veda 
(or from the Sruti) ‘He would indeed be the Brahman/, how 
could there be overpowering by attachment etc. of the one 
who is in the state of liberation (which is) the fruit? [1540] 


This verse explains the second line of the preceding verse. 

o 

Further, there cannot be even a little thing which is not burnt 
by the fire m the form of complete knowledge of the Brahman 
on the part of one who has acquired the knowledge of the 
Brahman, for it is the one cause of the end of all (other 

things). [1541] 

'dcwsicl Pilqq^i ||?i<y^|| 


And there does not arise on the part of one who has known 
the uniqueness of the Atman any awareness which is opposed 
to right knowledge. There arises on the part of him a know¬ 
ledge which has no object, since there has been abandonment 
of the contents of all objects. [J 54 

’SffccRcicirqew*!: 

In the world there arises false knowledge on the part of one 
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who has not determined the true nature of the Atman; how 
could that ( = false knowledge) be (on the part of one) who 
has destroyed the darkness which had earlier overpowered 
that truth, unless there was any reason? 1 [1543] 

1 There is right knowledge, therefore that happening is not at 
all possible. 

SW 51 FT ^TT I 

^ 'HcyWIccj ll?y.8«ll 

Supposing it 1 would be there even when was right knowledge 
(on the part of one), then there would be the contingency 
of disbelief in (the teaching of the Sruti) and, this being so, 
even right knowledge would cease to be an authoritative means 
of knowing. [1544] 

] It refers to mithyajhana mentioned in the preceding verse. 

o£|o|£K^ #qt 5cl: ||^V.&V.II 

(And that being so), 1 since there would be no difference no- 
ticeable between right knowledge and false knowledge, therefore 
there would be a doubtless (i.e. decided) loss of the entire 
dealing (of human beings). [1545] 

! This means: if there is miter apramanatva (which is stated 
in the preceding verse). 

^ i 

NdTctHd ^^m^l SRPoXj didftl^cl I 

C\ 

As to the question, ‘why there is no fall of the body 
immediately after the rise of right knowledge?’, that also is 
refuted [1546] 

by the very reason already stated. 1 (As such), there is nothing 
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left to be said. 


[1547ab] 


1 Namely, the argument already stated in verse 1529 above and 
note thereon, viz. praraodhakarmanam bbogad eva ksayab. 

<b4“IW ll?^8\9|| 

■ypH'SlI i>R r l4'^:-H<3IC c Tkci 34*i | 

o 

Therefore, when there arises knowledge (viz. the true nature 
of the Self), there is destruction of all the (ritual) activities 
also. (The following is said by the Lord in this context;) As 
an enkindled fire renders fuel sticks to ashes, O Arjuna, so 
does the fire of knowledge render to ashes all actions of man. 1 

[1547cd-1548] 


'Gita 4.37. 


ai<q^<q ck4cqqqi<*: 

O 

Now there might follow contingently the similarity (or, the 
sameness) of illustrations in their entirety, therefore, there is 
stated in the Sruti an exception to that in the words, Tor 
him only that much delay/, 1 which negates that. 2 (Thus:) — 

[1549] 

For the sake of metre, Suresvara changes the order of words 
from tasya tavad eva dram (CU 6.14.2). 

2 Namely, the contingent sameness of illustrations. 

• « 

aq<;q<?4kl£U|4-Ht>6H cTcT: TOT I 
Timm TR'Ff ^Ffclki’-xlqqycl 11^9.9.^11 

There is (in CU instruction as to the memory of a country 
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lost to some person) after removing the bondage on the eyes 
(of him), [1550] 

(and) thereafter, there is (or the part of that person) grasping 
of the meaning of that (= instruction) and, thereafter, there 
is some activity (on his part), namely that *and (then) by going 
about here and there (lit. variously or a long way) he moves 
from one village to another— [1551] 

(and) having well understood the meaning of the instruction, 
he himself becomes fully aware * (of Reality and) arrives, after 
some long span of time, at the region of Gandhara.’ [1552] 

This is the summary of CU 6.14.1-2. It seeks to answer away 
the contingent similarity with the illustrations in entirety. 

1 Knowing fully the bearings of the country etc. 

^|-q|4qMV I 

c c 

cFTf RcjR WRZ ||?RR3|| 

As this (happens), so here also it would be (i.e. happen) (in 
the case of) a person who has a teacher. 1 And then, in order 
to ward away the contingent meaning of the (similarity with) 
illustration in its fullness, this Sruti declared to us tasya tu , 
as an exception. 3 [1553] 

ji 

He obtains the knowledge of the true nature of their inner 

self. 

2 tasya tu ... is for tasya tavad eva dram ... (CU 6.14.2); as seen 
in the next verse. 

A statement for excluding some contingent matter. 

^3 f%R: I 

In the case of that person, who knows thus; there is only 
that much delay so long as the bondage of ignorance about 
the uniqueness of the Atman is not removed (from his eyes). 

[1554] 
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This is explanation of the last line of the preceding verse. 

And the removal, lit. destruction of the bondage of ignorance 
about (the inner self) in the case of one, who had a notion 
(about it) as other (than what it really is), is not apart from 1 
the rise of the knowledge of the true nature of the inner 
self. [1555] 

-i 

It literally means: is not in addition to ... 

Therefore, only before the rise of the knowledge of the true 
nature of, Self there exists (on the part of a person) ignorance 
about the inner self together with its effects, because there 
has existed (earlier) the cause of its obstruction. [1556] 

ckR4-Hc^lc=fc«i I 

3*^x4 cR^lcMRsIH ^cpsfIS.Ti^[ ||^\s|| 

(The objector asks:) How could a thing exist before that which 
obtaining (only) it obtains? Therefore, knowledge which 
stultifies all that is to be stultified is what exists last. [1557] 

This objection pertains to the dispute about the state of jlvan- 
mukti , which results from acquisition of knowledge about the true 
nature of the Atman at some moment in life, and the state after 
realising the nature of the Brahman at the time of death. The 
idea of the objector is that, in the state of jJvanmukti , there would 
not be any existence which is already stultified by the knowledge 
of the Brahman. It is only logical that the last moment in one’s 
life stultifies every worldly thing. 
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This is the conclusion of the discussion. 

5^7 ^ciTSTT ^1% , 

[Verses 1558-1562 state that even the gods cannot take liberty 

If (it is asked:) What is the reason for the statement that 
goos and others do not have control over this knower of the 
Brahman, even though he is bound in debt to them? (To 
this) an answer is given (now); [1558] 

This question has a basis in verses 1507-1508 above. 

9e ijlu | C c j , 

! -l'^cc|=bKU||< ; ) ||?y.t<^|| 

The state of being indebted (to gods and others) would not 

Vk c”.r the Part ° f hlm who has known the tr ue nature of 
e Self, since that (state) is within the purview of ignorance 

for the reason that his nature of an agent (of some activity 
is understood thereby). 

And to that effect is there the instruction in the Sruti yatra 1 

or anyad and so on.' That 3 would not be on the part 

of one whose ignorance is destroyed, since his nature is now 
that of the unique Atman. 4 j 156Q , 

BU 4.5.15: yatra tv asya sarvam atmaivabhut. This is referred 
to m verses 571, 1185 and 1505 above. 

Kenopanisad 1.4: anyad eva tad viditad atho aviditad adbi This 
is referred to verses 565, 719, 873(note) and 1117 above, 
lhat is, kartrtva. 

That is to say: He is one with the Atman and, therefore, there 
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is nothing else that would govern him. 

^ folV'i: 5W^fu|rci Ifa 5^'||?^6 l ?|| 

Further, there is not (in reality) on the part of even a non- 
knower of the Brahman the state of being bound in debt 
because there is no cause (for his being so). Indeed, nothing 
is given to us by gods on whose account we would be in 
the state of being bound in debt, [1561] 

^Tgp^: 

If (it is argued:) (It is so) because there is a statement in 
the Sruti (about man’s being bound to gods etc. in debt). 

(It has to be said:) No, that statement is but an Arthavada 1 . 
Indeed, that statement is an Arthavada, since it is the remainder 
of the injunction about the cutting (of the oblation). [1562] 

It means, the statement of some ancillary matter. 


^RTFfl ^c||c(4l TTcTT: | 

[Verses 1563-1589 explain the meaning of atha yo ’ nyam .] 


If the gods and others are considered as unable to control 
a learned man, (then the question is:) In what area do they 
have a capacity to control? That (particular area) is now stated: 

[1563] 

In three quarters of the verse, the objector has asked a doubt 

about the meaningfulness or otherwise of the gods and others having 

a control over human beings. This doubt is answered in the verses 
which follow. 


Mi-hi u 4 i 
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That area (viz. portion) of the Sruti in which its authorita¬ 
tiveness is accepted with reference to rituals is in reality ( sa - 
ksat) the area of ignorance and that is stated in the words 
yo ’nyam ... [1564] 

^l4sn 11^8,^11 

When there arises right knowledge (about the nature of the 
Brahman) there is obtainment (of the result of) all the activity 
and, therefore, there is no expectation of the portions pertaining 
to rituals, because the purpose of its authority is already 
fulfilled. [1565] 

This verse refers to karmakarya. 

C o "N 

^ 4*1-=^ IdtHfanP-jW ll?«.8,&,|| . 

This (use of the word) atha is to express the rise of the 
knowledge of the uniqueness of the Atman which is the subject 
matter under discussion, and indeed (that statement) does not 
go (well) with knowledge and ignorance together on account 
of their mutual conflict. [1566] 

A man whose eye is covered by ignorance in respect of the 
inner self, which is one without a second, worships a deity 
other than his own self, even if he is not different from the 
Atman. [1567] 
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In the statement anyo y sau there is the explanation of the 
term upasa 1 ; therefore what is said in the word upaste is 
described only as seeing' (that is accepting) duality. [1568] 

^ee our book [Vol.4:1991] Introduction for a discussion on 
Upasana/Upasana. 

^ n^y.8,^11 

C *N 

(One would ask:) 'What is the root of this notion of distinction 
(between the Brahman and the other thing)?’ and (to answer 

s 

this,) it is said: The Sruti states na sa veda , 'Thus this is 
ignorance which creates variety in name and form.’. [1569] 

^ ^ ^cn^ri ^c|ct,4fa: n?y.^on 

This one, who is oppressed by (lit. swallowed by) the evil 
spirit in the form of ignorance about (the nature of) the Atman 
and bound by the objects that are the products of it, becomes 
by his own activity an animal for gods and others. [1570] 

q^T: | 

O O C "S 

As an animal of this world, such as a cow, renders various 
sevice (to human beings), so also does an ignorant person, 
an animal, render service to gods and others. [1571] 

o 

In the world, they hold that an animal, such as a cow, has 
one master, but there is, in the case of human beings, some 
additional aspect of them, viz. they have usefulness for all 
the people. [1572] 
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O 

In the world, an animal which performs one activity and has 
one master (for itself) it could at some time be (variously) 
useful (to the master) as flocked with many others also. [1573] 

^Rfoqiqkci -Kta^ll^pqO 5oT3T: I 

RqiPi^lH ||?^9tf|| 

'N 

As against this (fu), a human being, capable of doing many 
actions, not having one master, a servant, the ignorant one, 
performs day and night all (numerous duties) without exception, 
though even a single (person). [1574] 

srar IcSlfasfcRi I 

Era x c i-Hal ii?V.^«.ii 

O C 

For conveying this very meaning is here stated the illustration 
in the words yatha ha ...; since this is so, it is reasonable 
(to hold that) this is very disagreeable to gods and others. 

[1575] 

This is clarified in the next verse. 

3#T ^Rqs?]): qqfcrpqfq I 



fell c ra>°'M ^:<acf5|^u W ii^vs^n 

o o *S 

For a human being who has a large stock of animals, there 
is a very intense sorrow even when a single animal is stolen 
away by thieves; how great a cause of sorrow there would 
be when the all-in-all of his life is taken away (from him)? 


[1576] 


This is the meaning of the sentence yatha ca. 
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qq^il ii? y.vsx£>n 

%^n=rM d^i^i i 

o o 

Therefore, for these persons it is greatly disagreeable when 
the animal in the form of man, which is (for them) as good 
as all of (their) property, is (being) stolen away by the thief 
in the form the knowledge about the Brahman, for, as is already 
said, men knew the Brahman clearly. [1577-1578] 

This is the meaning of tasmad esam ... 

C o 

At the rise of the knowledge of the Brahman, which is fire 
(that burns away) every ground of eligibility (for ritual activity), 
there does not remain anything else than the inner self which 
is undifferentiated and not similar to anything (else). [1579] 

This explains why the knowledge about the Brahman is called 
thief (in the preceding verse). 

qs.c^dcclKfa4IWI II?II 

For this reason, not even a little of what had arisen from 
ignorance about that (viz. the inner self) remains, since 
ignorance is completely destroyed by the fire in the form of 
the knowledge of the inner self as the Brahman. [1580] 

This refers to the preceding verse. 

'HJ-lldcl: I 

^ ll?y.=;?ll 

For, the world of gods is all crowded, O son of KuntI, by 
them who perform rituals and this, viz. rising of men above 
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(their normal condition), is not desired by gods. 

This is Mahabhamyta 14.19.54; it clarifies the word 
he text. 


[1581] 


apriya in 


o o o 1 

^T<- H |1h cRi^ 

Therefore, a person who is desirous of securing liberation 
should first please the gods through various services, and, 
having become free from ties (of worldly existence), he should 
seek to acquire the knowledge of Atman. [158 


But the one who, opposed to him (in nature or action), the 
ignorant one, would perforce seek to obtain liberation, would 
fall even from a heaven and go down to the hell. [1583] 


lH•Hill'll | 

■h'• life'll sfa ^qtisfaciPiqi: ll?«.q«l| 

C C\ 


There are seen even ascetics who have mistaken 1 , whose min d 
is prone outwards, who are wicked, who are ever ready to 
pick up quarrels and who have their minds spoilt by gods. 2 

[1584] 


^r, who falter or take wrong steps. 

2 That is, because they are not worshipped by the ascetics. 

^ '*4 u iwniu^i^t,ct5j-4 wit i 

O O 

^ ^ Rife ||^^9.|| 


A man does not become free from karman by (mere) not 
beginning the rituals/activities. Also he does not obtain 
liberation (or better, siddhi ‘fulfilment of his life’) by only 
abandoning the same. [1585] 
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This is Gita 3.4. 

HMflkcii ^ spjksjFto xf fqq I 

O ^ 

And, having exhaused (lit. covered) the evil in the three stages 
of ascending *, a person should take to the ultimate stage, 
viz. excellent renunciation. [1586] 

This is comparable to Mahabharata 12.237.3 where the second 
line ends in parivrajyamanuttamam. 

1 brahmacarya, garhasthya and vanaprastha are meant. 

_ O 

41es 4 5f«TRi«r£r iisn^vaii 

O 

And this person who, having purified his inner self by means 
of his various sense-organs that are satisfied in the course 
of many births in transmigratory existence, indeed obtains 
liberation (even) in the first stage (of life). [1587] 

This is Mahabharata 12.313.26. 

cWI-Hli) g J^q fqqfc^cT: I 

And ( tu ) in the case of the person, who has obtained that 1 
and is liberated, who has seen the (real) thing, who is an 
excellent knower, what significance would there be in the three 
remaining stages when he is desiring for only the highest (bliss 
of Brahman)? [1588] 

This is Mahabharata 12.313.27. 

1 mukti stated in verse 1587. 

Cs C ^ 
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is and such other thousands of (i.e. numerous) statements 
of venerable Vyasa are heard and they are supported with 
reasoning; therefore, one should take recourse to them with 

rCSpeCt - [1589] 

The point of all the statements of Vyasa is that a person should 
be worshipful to gods (as stated in BUB). 


Now begins the explanation of BU 1.4.11-13. 

•yFWaiq^lc-fie^olRl 2-lc-ld: | 

ctfct ^sFsi; u Wo n 

[Verses 1590-1597 narrate the origination of the four Varnas.] 

Thus, the meaning of the Sruti, has been carefully explained 
m brief in the words atmety eva and its relation to the 
Sutratman (i.e. Hiranyagarbha), has also been stated together 
with the purpose of the same. [1590] 

^'■qiFncqilqqiq-q’-l ClcqiiqHlq ll?V^?l| 

Further, there has been pointed out how ignorance is the cause 
of all the undesirable in the transmigratory world and its effect 
also is expounded by the statement yo y nyam ... [1591] 

f^iqcjd§ I 

Like the knowledge of the Brahman, ignorance, together with 
its effect also has been expounded here because of the 
propriety (of it in this context) — this is stated at length up 
to the end of this chapter. [1592] 

M^iq^qqi: qifcT 
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He, who is a non-knower of the Atman as already described 
and has the Ego that he does activity (which is really) igno¬ 
rance, serves , like animals, the deities by the performance 

[1593] 


of rituals of offering etc. 


^That is, which is really under the influence of ignorance. 

This is a peculiar use of the verb root fpa (in the sense of 
upa-f kr ) ‘to render service to\ 

fa^cK u lia: qrt 

Therefore, up to the end of the chapter are described at length 
the various forms (lit. excellences) of ignorance; as such, now 
is introduced the subsequent (part of the) text. [1594] 

* l k HH d<4j | 

In order to establish this very thought it is that after (the 
description of) the creation of fire (the description) of Indra 
and others was not stated earlier; this was with a desire to 
expound (the nature of) the effects of ignorance. [1595] 

'H&cRd M-ilfef: | 

^ 5fW<=bl4l ||?«.^8^|| 

Since the creation of Agni was mentioned earlier with a view 
to completing (the description of) the creation. Since this is 
so, the entire creation of undesirable effects, which is to be 
produced by ignorance, would be similarly (described). [1596] 

The creation of Indra and others should have been described 
just there, since it is subordinate to that ^ — thus this should 
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be accepted; yet, it is explained at length here for revealing 
fully the effects of ignorance. [1597] 

1 srsti of the preceding verse. 

C CN -S 

^^jfd oZfqj%^q% 

[Verses 1598-1613 explain the meaning of brahma va.] 

That creator of the world, which was earlier mentioned by 

■i J 

the word atman itself , is here mentioned (now) as the Brah¬ 
man, having the notion that it is fire etc. [1598] 

This verse points to but one significance of the two words atman 
used earlier and brahman now. Thus, there is continuity of but 
one thought. 

1 Refer to BU 1.4.1. 

gl^cMIcyolfcsjH wrrcil | 

era! n?<mit 

O > 

Since the Brahman existed in the beginning as marked by 
only one caste, viz. Brahmana, and was not having more than 
one caste; therefore it was not capable of activity. [1599] 

This explains ekam eva. 

The idea of the four castes as found in Gita 4.13: caturvarnyam 
maya srstam gunakarmavibhagasah is explained by Suresvara. 

twi n?e,oon 

Being what can be accomplished by four castes, activity, which 
has many castes as its agents, is not possible to come into 
effect like the bearing of a palanquin. [1600] 

All the social functions are not carried out by one caste, viz. 
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the Brahmana caste; they were carried out by all the castes working 
together. This is clarified by the illustration of a palanquin which 
is borne by more persons than one. 


Sffit SJcfT I 

&l^kqcqq 4 N"Mcl ||?8o?|| 


It is heard in the Sruti and it is understood that there is 
acceptance of Indr a and others, who are consecrated, for 
declaring the excellent forms of the Ksatriya 1 caste. [1601] 


This conveys the purport of yany etani. 

a The Ksatriya is recognised in society as the most excellent 
being. This is because Indra and others are also considered as 
the most capable of gods, the one who was consecrated. 

f^FIT ||?|| 

Cm > 

Since activity is accomplished by all of them, ending in dharma , 
together and not otherwise; therefore, the Brahmana created 
everyone of them as capable (in a limited measure *) without 
each one of them. [1602] 

1 Translation follows the reading of the verse in both the editions 
NKL and AnSS, viz. vina saktam as separate words; but we suspect 
that the proper reading may be vinasaktam= vina asaktam. 
Therefore to justify the reading of the text we have added ‘(in 
a limited measure)’ but we are still not happy with it. Further, 
it would have been better to accept the variant in the AnSS edition 
samtataih after dharmantaih , not sahitaih. 


SratfddWdd | 

h ? 80311 

Cv 

Since the Brahman created the Ksatriya (caste), very much 
stronger than itself, therefore, no other being is known (lit. 
accepted) as stronger than the Ksatriya. [160 
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This explains tasmat ksatrat. 




for this reason, the Brahmana takes, in the great sacrifice 
(called) Rajasuya, his seat on bare earth (lit. below), with 
the notion 1 (about the king:) ‘You are, O Ki n g , a Brahmana.’. 

[1604] 


This explains tasmad brahmanah. 

The word sambhrama does not express doubt; it signifies 
uncertainty which is caused by ignorance. 

T15TI 5Tc-MI^ ct | 

dtiPl SUcTR: ||?&,oR|| 

4lf44$<P 8fN pf^T^pTcT: ||?S,ogj| 

irat irafq m ii?s,ovan 


The priest, who was addressed by the king ‘O Brahmana’, 
answered the king: ‘You yourself are the Brahmana, O King ’ 
In (doing) this, he places in the Ksatriya his own bright lustre, 
called Brahman, in which everythig is resting. Since this 
Brahmanahood is the origin of the Ksatriya, the Ksatriya arose 
from that, [1605-1606] 

therefore, even though a Ksatriya, he attains Brahmanahood.^ 

[1607] 


1 - • 

In the Rajasuya sacrifice, the king is consecrated for the 
performance and he is taken to have become a Brahmana. He 
so remains till the completion of his sacrifice. This is clarified 
in the following verse. 


Sltjl 4 I u |1-I|cM Mqqq ll?&,oq|| 

o C\ -s 
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So also, at the end of the (great) sacrifice Rajasuya the state 
of the highest resorts to the Brahmana (clan/person) as his 
quality, once again, even as before. [1608] 


;dkdd: Sld-HMld^dk^cl: I 


Since, finally the Brahmana himself resorts to the Ksatriya, 
therefore, it is concluded that obtaining the status of the 
Brahmana by a Ksatriya is only for the duration of the 
sacrificial performance. [1609] 


^1 4lldf41d tjdfe: ^l4 | 

'♦’Midi Vdd WTfcTR: ^dl-dd I 

n ? 8 ? o|| 


This Sruti statement svam yonim is a statement about the cause 
or origin, since an effect which depends on (its) cause is not 
any time present anywhere else than in the cause; therefore, 
the king who is brought into existence by the Brahmana resorts 
to the same. [1610] 


di5d<dl'-4-Ki: | 

Sl-Midd: 

^m^iichh: Wnfa ^,«b4<J»d | 


But a king who, proud of his prowess, full of anger, would 
harm a Brahmana, who is his origin, even by this speech (or) 
through a fault [1611] 

shall, by insulting the Brahmana, be a sinner, a doer of cruel 
act already and, for that reason also, viz. by slighting the 
Brahmana he would be a greater sinner than any. [1612] 


'That is, by nature. 


*n}c!K*juj | 
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Similarly, he would be greater sinner by harming his superior, 
a Brahmana, who was born in the highest family and who 
had many excellent qualities. [1613] 

This clarifies the idea expressed in verses 1611-1612. 

Now follows in verses 1614-1633 an exposition of BU 1.4.14, 
pertaining to the origin of Dharma etc. 

Cm ^ O 

ll?8^yn 

Cv CN 

O 

Even after creating the four castes, yet without (producing) 
the cause of governing 1 them, the Brahmana could not be 
sufficiently able to accomplish his (desired) duties 2 ; (and) 

then, [1614] 

since the great Lord created (Dharma) beyond the various 
forms, viz. Brahmana, Ksatriya etc., therefore, Dharma which 
is of the best form governs all of them (created before). [1615] 

The words dharmantaih sahitaih in verse 1602 above appear to 
be justified here. 

^hat is, the governing principle. 

2 The singular form karmane stands for karmabhyah — these 
are duties/activities prescribed by Dharmasastra. 

Thus is created this principle called Dharma governing even 
the ruler, the Ksatriya; (and), for that reason, being afraid 
of it, the Ksatriya, full of fear, proceeds (to do his duties). 

[1616] 
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Since Dharma is the actual ruler even of a Ksatriya, therefore, 
there is no other thing greater than Dharma, (viz.) that which 
ever was and will ever be. [1617] 


This explains tasmad dharmad param nasti. 

3T4t £l4Iqfe|fcecc||c|s|£4 ||?6 k ?=;|| 

o 

Now with the words atho ... there is described the origin of 
Dharma in order that its excellent form is established and 
also that one knows the excellence of Dharma. fl61 


This is the purport of atho abaJIyan baUyamsam asamsate 
dharmena yatha rajhaivam. 

1 dharma visistatva- = dharmasya visistatva -. 

srf RRifefcR ciqy TJ{m ||? 8^?^|| 

• ^•Mls^qw: II?&.ROII 


As a weaker person, expects to be successful in the world, 
resorting, on his own, to a stronger person, i.e. strength; so 
also having resorted to Dharma, viz. the strength, in order 
to overcome (lit. win), in (this) world, [1619] 

one, who has small strength, seeks to prevail over a stronger 
family-man through the king, viz. the strength. Therefore, 
Dharma is the strongest. [1620] 


This is another explanation of yatha rajhaivam. 

sfq TR I 

^ n?? || 

(Therefore) a person, being weak and (yet) vying with even 
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a strong king, would dare to conquer that king by resorting 
to the strength in the form of Dharma. [1621] 

qqt qqrat i 

■^Hl'-d<>~q: q^fr-q^dfe qq: n^s^Rll 

Since it is said that this very form, called Dharma, is greater 
than all other forms (of life), therefore, that 1 has the nature 
of the truth. [1622] 

This is the purport of yo vai sa dharmah ... ubhayam bhavati. 
! The construe is: tat (rupam) hi ... and the last word yatah 
is to be read for tatah. 

q^Kq £|4*M*q q pfaiKu i qj fqq: | 

4t ^ q q4 SC'M'TC'MI ^ xqqct qfq: 11^3311 

o O c o 

Therefore does the Sruti proceed with the words yo vai sa 
dharmah to declare the mutual relation of that 1 and this (which 
is called) Dharma, namely their being mutually the cause and 
the effect. [1623] 

1 

That is, truth; the construe is: tasya ( satyasya ) asya dharmasya 
... mithah ... 

WT^Smt qt 54 sfeqcqfeql qq: ! 

o Co 

q qq #1 fq^fq: qc4 1^6^811 

This one, which has employment 1 as its characteristic, as 
prescribed (lit. stated) by the Sruti and the Smrti, is to be 
known as that Dharma, and truth is characterized as the thing 
conveyed by the meaning of the Sastra. 2 [1624] 


This verse points out that Dharma is a matter of performance 
and satya ‘truth’ of knowledge. 

! The word prayoga means: the employment or procedure in 
ritual performance. 

2 

This refers to the meaning of the Vedanta sentences. 
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3T8RH*lfl) Scqsjf qfc ^ | 

||?g^y.|| 


If the meaning conveyed by the letters (i.e. words in the Sastra) 
is doubted, then it is determined from the knowledge that 
arises from its daily performances. [1625] 


This and the next verse explain how Dharma and satya are mu- 
tually cause/effect. 

See note 2 on the preceding verse. 


o 


And the wise one would remove his doubt, in case a doubt 
arises as regards employment by resorting to the knowledge 
which arises from the meaning of the sentence— thus is here 
mutual dependence. [1626] 




As a very intelligent person could explain (some ritual), without 
paying attention to (actual) employment, so can another per¬ 
son perform (ritual) without paying attention to (what is pre¬ 
scribed) according to the Dharmasastra (text). [1627] 


This supplies the reason as to why they have accepted mutual 

dependence of Sastra and prayoga as said in the preceding 
verse. 


! In other words, disregarding (actual) 


cT«.T#f | 

^ ^cb4Ic|<^ 5RI: II? &.3=;|| 


(For example) disputants present even untruths as truths as 
a person who knows the art of painting can show ups and 
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downs on even a flat (surface). [1628] 

era smrat mi r fa ii?s^ii 

O 

But (ca) when the meaning of the Sruti and employment are 
operative, with mutual dependence, there is not even a little 
blemish on the part of a performer. [1629] 

^l4 Erf 5rft rf 54 I 

This, which is described in relation to this creation as Dharma, 
should not be (really) known as Dharma since it has no capacity 
for controlling the Ksatriya and others and also because it 
does not have (for its purport) the form of sentience. [1630] 

Now is introduced another meaning of the word 'dharma'— 
earlier it referred to ritual activity such as Agnihotra, prescribed 
by scrip- tural texts (shown by us as Dharma); this indicated 
apurva or adrsta. This was understood in tato dharmam 
sreyorupam asrjata \ 

%oRH ^ srff I 

sira n?n 

However, the superintending deity (of a ritual activity) has 
a strong feeling *1 am Dharma/ and that itself is created by 

the creator with a view to effecting control (over the creation). 

[1631] 


The Mtmamsa principle is that Dharma is insentient; it cannot 
act in the way described in the preceding verse. Therefore, they 
have acknowledged the need of a deity which superintends over 
a ritual activity. 


erfdrf ^ irar i 

ll?E.33!l 



























Brhadaranyakopanisad-Bhasya-Vartika 


507 


And ( tu) the deity is understood to be having a form, through 
that of Dharma (superintended over by it) has a form; so 
also, it has a name on account of the name of that— thus 
is the arrangement in respect of other deities. [163 

This is to express the meaning of dharma. 






Therefore, there is (in reality) but one deity which appears 
to them whose minds are pr,one to it as having many forms 
on account of its having various delimiting adjuncts such as 
names and forms. - [1633 

This establishes non-duality as the Reality. 

Verses 1634-1779 explain the contents of BU 1.4.15. 

>5 0 o o 

(This is) the conclusion of the matter so far stated; (now), 
with a desire to explain the next (lit. subsequent) thought, 
proceeds the subsequent Sruti, since (the nature of) the 
Brahmana 1 is not stated before. [1634] 

In the previous verse, there is concluded the discussion of 
caturvarnya. Now, this and the next three verses state the purport 
of tad etad brahma ksatram vit sudrah. 

1 brahmanasya = brahmanatvasya (SP). Earlier, only the Ksatriya 
among the gods was stated. Now, agninaiva ... will state Agni as 
the Brahmana among them. 
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This so far described arrangement in respect of the division 
of castes of gods is mentioned in respect of men also by 
specifying the division of their castes. [1635] 

In BU 1.4.6 was mentioned only the kindling of fire, not its 
Brahmanahood. That is now stated in tad agninaiva ... 

Since (the origin of) Ksatriya and others was mentioned earlier 
and (that of) Brahmana was not mentioned, the subsequent 
Sruti proceeds (to state that), as urged by the question, ‘Who 
amongst them is indeed Brahmana?’ [1636] 

4ddWI: wri faWTt I 

c\ o o o 

Division of gods 1 with reference to castes is already enume¬ 
rated; and now is stated the division among men 2 , as preceded 
(or caused) by that. [1637] 

^his is jatav ekavacana. As such, devatayah= devatanam. 

2 The words ‘into castes’ are to be supplied after ‘men’. 

$S|bo|fa<2*i ^ I 

Cs ^ ^ 

That unmodified Brahman which appeared (lit. became) among 
gods as Agni itself appeared among men as Brahmana, in 
its unmodified nature. [1638] 

Now follows the explanation of ‘tad agnina ...’. 

SJI ^lfd4i^u| C c|Ko^| fdftdfd: I 

^lld^ vdlfdild fd±4-^fd 

What genus is called Brahmanahood is but Agni itself— this 
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is the decision. Remaining in the form of the genus, it controls 
the (whole) class (of Brahmana). [1639] 

This is to explain the samanadhikaranya of Agni and Brahmana 
in agnir brahmanah. Agni, the deity is the controller and the 
individuals in the Brahmana clan are the controlled. This relation 
justifies the samanadhikaranya in agnir (eva) brahmanah . 

Therefore, a Brahmana is heard in the Sruti text as a protege 
of Agni, i.e. on account of his connection with that (Agni), 
since the capacity in a Brahmana for (doing) favour and 
(effecting) governance is from Agni. [1640] 

Cf. agneyo vai brahmanah (untraceable). 

ftEFXTRHt tcfa afaifa TRWT: I 

O 

c\ C\ o 

(So also), being controlled by (the divine Ksatriya) there came 
into existence (Ksatriyas) 1 among men, viz. Iksvaku and others; 
in the same way, later (two groups of castes came into 
existence). [1641] 

tR: | 

iiss^n 

fcqccIF# T % ||?S,83II 

Since the unmodified Brahman itself attains modification of 
the first two 1 , viz. in Ksatriya and others; therefore, by 
resorting to Agni and Brahmana, [1642] 

there is attainment of the desired objects of those who, with 
desire, perform ritual activities. And, 2 here (i.e. in this world), 
persons who perform ritual activities desire (for enjoyment 3 ) 
after depending on Agni and Brahmana. [1643] 
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This is the explanation of popular belief regarding importance 
of Agni and Brahmana in rituals on the basis of the philosophical 
position taken; avikrta brahman is Agni in gods and Brahmana 
in human beings. 

Namely, Agni and Brahmana. 

2 It means: Therefore. 

3 It literally means: the world full of objects of enjoyment for 
it. 


[Verses 1644-1658 refute the view of Bhartrprapanca in respect 
of the belief mentioned in the two preceding verses.] 


Here , the word loka is to, understand to be what is to be 
produced by ritual activity (performed) by resorting to Agni 
etc. 2 (And) attainment of the yonder world is sought only 
by (acquiring) the knowledge of the true nature of the inner 
se lf. [1644] 


1 This means: in respect of ritual performances. 

The effect of ritual activity indicates impermanence of what 
is achieved by men through their performances. This is in opposition 
to the view of Bhartrprapanca, as reported by SP, viz. that the 
words karmakaryas ca lokah refer to the obtainment of the highest 
Atman. 

The word etc. stands for Brahmana; cf. agnibrahmanasrayat in 
verse 1642 above. 


O O > 

3rif44lc^rfi|cp K !^ iiss^ii 

From the illustrations of Ajatasatru, Janaka and Sulabha and 
others as also from (the statement of) the qualification (for 
the performance of rituals) which really arise from ignorance, 
(it follows that) the mention of loka does not pertain to the 
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highest Atman. [1645] 

This justifies the argument against the view of Bhartrprapahca 
which is mentioned in note 2 on the preceding verse. There are 
two arguments: (i)Illustrations of Ajatasatru etc. and (ii)the mention 
of different qualification(s) which are, as already pointed out, based 
on ignorance. 

c 

(The view: loka means paramatman) is not accepted (by the 
Siddhantin for two reasons:) (i)(It) has a basis in differentiation 
of the undifferentiated; (ii)his own view, viz. the highest 
(Brahman) is wrapped by the two forms, viz the undifferentiated 
and the differentiation; 1 [1646] 

1 Refer to BU 1.4.7: tad dhedam tarhi vyakrtavyakrta- ... and 
also BU 1.4.10: atho yo ’nyam ... This is accepted by Bhartrpra¬ 
pahca also. 

^lfc|^^ 11^8^11 

e. o 

qj^cfpst ll?S,8^ll 

and also (iii)from (a statement in) the Sruti, viz. anyad eva ... 
(that is first) the expression (of modification) and then (there 
is) its negation (also); [1647] 

and (iv)yet later on there is the qualifying of loka by the 
word sva. Thus, here 1 , the word loka expresses only the fruit 
of (the ritual) activities. . [1648] 

This has a reference to lokam icchate. 

1 Refer to the verse 1644 above. 


^KH I cJ^ U I11*8,8^11 
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Keeping in view only the effect of ritual activity which is under- 
s oo rom the word loka, the Sruti (under consideration) dis¬ 
tinguishes the form of the (Supreme) Self from the non-Atman 
oy (usmg) the word loka. [1M9] 

This implies that, in Bhartrprapanca’s view, sva cannot and does 

not qualify loka. 

That qualifying word (viz., sva) would be meaningful (i.e. useful) 
for setting aside the effect of ritual activity by its being invari¬ 
ably in its own form and by being variably associated with 
the non-Atman. [1650] 

WTCRfq cjufai I 

^71 f^S. 17 % l|?E^?|| 

Since we notice in the Sruti (the mention of) renunciation 

wi reference to all the three castes, therefore, (the view- 

that) renunciation is only for a Brahmana is opposed by the 

Sruti. • J r _ 

[1651] 

This verse points out that Sankara’s view is opposed to the con- 
tent of the Sruti. 

SP refers to the Smr'i which is included by NKL edition as 
under verse 1651, without any number, because NKL cites it by 
the Pratika japyenaiva. The editor of NKL invites attention to this, 
t may be possible that NKL has incorporated the full verse of 
he Manusmrti into the main text because SP writes nanu japyenaiva 
hi sainsidhyet ltyadismrteh ... The verse under reference is Manu- 
;mrti 2.87. All this becomes relevant upon Sankara’s reference to 
Hanu’s verse in his Bhasya under 1.4.14 (almost towards the end) 
md also his remark there: parivrajyadarsanac ca. tasmad brahmana- 
va eva manusyesu lokam karmapbalam icchanti. 
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falf ^ ^ chrMd I 

And any indication, which is not in keeping with the accepted 
rule of interpretation, cannot become authoritative; therefore, 
on the strength of a statement about a Brahmana (in another 
Sruti), cannot be established the argument which you desire 
(to establish). [1652] 

SP points to verses in the Mahabharata which show that even 
a Ksatriya can decide to renounce. Cf. 1.110.7-8 and also verse: 
gatva nagapuram vacyam panduh pravrajito vanam. SP and NKL 
quote 7-8 and pauravrddhas ca ye tatra nivasanty asmadasrayah / 
prasadya sarve vaktavyab panduh pravrajito vane // (not in critical 
ed.). 


ci^yiiy w u Wi srat i 

O O "s 

Or rather, that mention of the word brahmana (in respect 
of Samnyasa) is to be accepted as an indication (of those 
who are eligible for renunciation); (and) that indication is 
reason- able for the reason that a Brahmana has the status 
of the principal (persons of among ail the castes). [1653] 

SP refers to brahmanapradhanya on the basis of mukhajanam 
ay am ... 

NKL editor reads: upalaksanam ca tad ..., thereby showing that 
this verse is syntactically connected with the preceding- as the 
part of a compound sentence. 

(There can be an objector’s view:) Even when there has been 
obtaining of Brahmanahood on the part of a Ksatriya and/or 
a Vaisya, 1 that was on account of their own (great) capacity 
and not because they had taken recourse to Agni and Brah- 
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mana. 


[1654] 

Jrfc bf °' ‘ RiiaSi,,a ■ V “ ,a “" a 

vHoJUkMifH^isKET: qc)4): 

(The objection is thus answered.) Connection with Brahmana- 
hood (of a Ksatnya etc. 1 ) which results from the Rajasuya 
tc. is not without taking recourse to a Brahmana; therefore 
ere has been greater importance (lit. principal significance)) 
of the former two (viz. Agni and Brahmana). ^ 55 , 

This is a statement by Vyatireka. 

In matters of sacrifice, Agni and Brahmana gre considered as 

XlToTih* cause ICsatriya and others have to take recourse 
^them. Only this much is the principal significance. 

^Reterence to Vaisya is implied. 

Reference to Vaisyastoma is implied. 

ll?S^RSj| 

Such is not the case of Agni and Brahmana that they have 
epen on any other caste; a Brahmana secures the fulfil¬ 
ment of the end of human endeavour by his own greatness. 




[1656] 


^low) is stated the evident reason for the principal significance 

■ 1 D and u Brahmana ' V1Z - in these very two forms, indeed 

id the Brahman reveal itself. j 165? . 


his explains etabhyam ... 
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^Sf^qlo4c|^ci STS1F4 q<fqt: ||?S^|| 

C\ 

Since first the Brahman became manifest first to Agni and 
Brahmana remained, and for the Ksatriya and Vaisya it 
concealed, therefore, the former two (viz. Agni and Brahmana) 
have the principal significance. [1658] 

This explains the purpose of svayam. 

anfctfelM TTTP ^ TOSTCIi I 

C\ O 

[Verses 1659-1666 refute Bhartrprapanca’s explanation of the word 
brahman in etabhyam hi rupabhyam brahmabhavat.] 


Here (in the word brahmaloka) it should be understood that 
the word brahman signifies only the class and not the highest 
immutable (Brahman), since it is the origin of all, it is difficult 
to make a statement in that respect ( tatra ). [1659] 

This means that no particular quality of the Brahman can be 
established, though some particular qualities of Agni and Brahmana 
can be thought of. Therefore, when we have to talk about the 
origin of any thing, we have to refer to Agni and Brahmana, i.e. 
jati. 


Owing to (the fact) that all beings are of the nature of the 
inner self, such a partial attitude * is not acceptable in respect 
of (the superiority) of Agni and Brahmana, for (already) the 
all-pervader 2 who has (already) obtained (it) by that much. 

[1660] 

1 

That is, predilection for holding Agni and Brahmana as the 
most superior. 



















516 


Suresvara’s Vartika on Purusavidha Brahmana 


2 This is based on the derivation of the word from the verb 
root \T vis ‘to pervade’. 

fasyifcHWF^ licl ^ ^rqfcRTRHTT ll?S,S,?|| 

^ C ^ 

That all this is only the Brahman is the direct affirmation 
of the Sruti and that ‘one possessed of knowledge, modesty 
is the affirmation in the Smrti. 1 [1661] 

This supplies the basis for saying that all is but the Brahman. 
J This is an adjective of Brahmana stated in Gita 5.18. 

o c c 

4Hc<=bl< u llc-Mc1l ll?&A3l| 

C\ o 

As there is the same modification of the seer 1 in Agni and 
Brahmana as in Ksatriya and others, so also, in the case of 
the elements, viz. fire, water, food etc., there is the same nature 
of having the existent as the cause. [1662] 

^he seer stands for the Brahman, all-knower and sat in 
satkaranatmata refers to the Brahman. 

2 Cf. CU 6.8.4: sanmulah somycmah sarvah prajah. 

clcSmt II? II 

The Brahman has revealed itself directly in the forms of Agni 
and Brahmana; therefore, the statement that Agni etc. 1 are 
the cause of acquiring that 2 is but a statement (made) without 
any sense of shame. [1663] 

! The word etc. stands for Brahmana. 

2 Namely, the Brahman. 

STtfej ^ ^ ll?s^8ll 
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[Verses 1664-1669 explain atha yo ha va according to both 
Bhartrprapanca and the author.] 

This creation of the castes and the stages of life is known 
to be for the sake of (accomplishing) the activity of the 
Brahman and that activity has to be known by the name 
Dharma, since it is the controller 1 of its own duty. 2 [1664] 

x This has a basis in the well-known Smrti statement dharmo 
dharayate prajah\ cf. verse 1631 above. 

2 karman is literally activity. Supply: enjoined on it. 

O 

^ S|fcT: 

o 

Here (one might say:) We shall obtain eternal liberation by 
that very (ritual) activity, without (even) knowing the highest 
truth. This being the position, there is the subsequent Sruti 
(as an answer:) [1665] 

[h^TI ^ | 

’^qK c b4 u l) cT^TT ||?8^8J| 

c 

Agni is the controller of Brahmanahood and also has the Ego 
of it; activity alone is the controller of Agni and so also (is 
Agni) the deity of the activity. [1666] 

This is the view of Bhartrprapanca whose devotion to Agni is 
well-known and very frequently mentioned by Suresvara. 

sf^^fTcpJ cfSFcrfcT I 

C 

Let it be so; (but) Agni itself will lead 1 this one to attainment 
(of the status) of the Brahman and the truth, which has the 
nature oi adrsta, does not stand to reason. [1667] 
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Here is a statement about the outcome of the relation of the 
controller and the controlled mentioned in previous verse. 

Verb vaksyati is from verb root V vah ‘to lead’. 

^ cpIW'btfifc] 5^ n?s^n 

They explain the subsequent part of this Sruti (also) as 
preceded by this kind of relation (to ritual activity); (but) 
there is not here any distinction of the fruit, be it (explained) 
in (this) twofold way. [1668] 

This emphasises the ultimate end, viz. liberation, as resulting 
from knowledge; therefore, even the view of Bhartrprapanca cannot 
be set aside as ununderstandable. 

c b4 u n "qifM-y-Hisrqra i 

■Liberation is not (achieved) through activity; not also by 
devotion (lit. resorting) to Agni; but liberation comes only 
from knowledge and only from ignorance 1 it is not (possible). 

[1669] 

This is the purport of the Vedanta sentence under discussion, 
according to both the views. 

It refers to karman , the result of ignorance. 

5 ||?&,sao|| 

In this context, the word atha is employed for warding off 
whatever could be expressed as doubt and the words ha va 
(are used) for establishing that liberation does not come from 
anything else than knowledge. [1670] 
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[Verses 1671-1691 explain the meaning of the sentence atha yo 
ha va verse 1671 states the meaning of atha.] 

A person, who is kept away from * the knowledge of the 
true nature of Reality (i.e. Brahman), does not at all obtain 
the highest bliss even if he has accomplished all ritual activities, 
because that (liberation) results from knowledge alone. [1671] 

lr That is, who has remained without the knowledge. 

fousifelWl 371 | 

It is on account of ignorance that the inner self is in union 
with bodies etc., beginning with (the body of) Virinca, which 
are not its own; therefore, in order to avert (the idea of) 
that, it is said (in the Sruti) svam lokam. [1672] 

Namely, asvapindayoga. 

3hy|lRl*i: ■Hli«-+K u i cbKU|l<N-lRl I 

In the case of an ignorant person, death would mean union 
with his own cause; but (fu), in the case of the knowers (of 
the Brahman), death is the remover of darkness by knowledge. 

[1673] 

This is with a view to explaining asmat lokat. 

In the case of ignorant persons, their bodies etc. merge into 
the elements; there is no liberation. In the case of the knower 
of the Brahman, the result is only liberation. 

In the case of an ignorant (person), since there is no knowledge 
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of death as Mrtyu, 1 his death is only darkness; therefore, in 
order to explain the nature of the death of the non-knowing , 
it is said ‘from this world’. [1674] 

1 Refer to our book [Vol.3:1990] — but the stress is here on 
ajnana — that is called Mrtyu. 

2 That is, one who does not know the Brahman, ignorant person 
(already mentioned). 

tK 3cW|»WWW'tffau|: I 

kidded: ^ crd ^ if#? 5^%^? I 
<$d<rd45<M<ikH VHcMMIc-MlTM ll^S^Sdl 

The helpless 1 person, who departs from (lit. dies) in this 
world of bodies which has not been his and which has been 
in the form of those coming and those going; without even 
knowing the highest Lord (thre Brahman), [1675] 

is he who has not known the true nature of that (viz. the 
Brahman). The highest (Brahman) does not protect z him who 
does not know the same by granting to him liberation, though 
the highest (Brahman) is (his) inner self. [1676] 

This is the meaning of the sentence. 

These verses explain the nature of the death of the common 
man who does not know the nature of the Brahman. Though the 
Brahman is within him as his inner self, it does not bring to him 
liberation. 

1 It literally means: who cannot control himself. 

2 Verb root bhuj has the sense: to protect (SP, NKL). Possi¬ 
bly bhunakti is equivalent of the suppressed causal form of the 
verb bhojayantu— a Vedic tendency in Suresvara. 

d^dMIdd: l^HVdd^dddM^ I 

4l^MI-d-Udcdldc<WM ^ ll?S^II 

That (highest Brahman) is obtained only by the seeing of that 
(i.e. acquiring the lore of the Brahman); this acquisition does 
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not result from (lit. is not secured from) any other thing. 
Therefore, a person’s ritual activity is not sufficient (for 
effecting) liberation for him— there is the obstacle only of 
ignorance. [1677] 

This is the meaning of sa enam ...This is to set aside a possible 
argument that the highest, even remaining unknown, would offer 
protection to a performer of rituals. 

Seeing of the Brahman is itself the removal of ignorance. 

4^? wi i 

'Jxdl-d ^ 11 ? 11 

C Cm 

As one cannot grasp (the meaning of) the Veda without 
pursuing one’s own (daily) study 1 of it, so also agriculture 
etc. or any other activity (which may not have been performed) 
cannot be the cause of the fruit. [1678] 

This refers to the compulsory study of Veda according to the 
Vedic* dictum (svadhyayo ’ dhyetavyah). SP refers to dharmajijnasa- 
sutra , vinadhyayanam na svadhyayagrahanam arthavat. 

C\ 

HSSo^li 

3W?llcllcJMc1rc|: I 

^4ic<*>4 n^^oii 

Cs > 

> O X 

(One might say:) I shall do quite a lot of (ritual) activity 
to secure great abundance (lit. infiniteness) of its fruit, because 
activity has unthinkable power. (In reply the following is said:) 
But this also does not stand to reason— [1679] 

(A person), being a non-knower of the true nature of the 
Atman, might well perform plenty of holy ritual for thousands 
of crores of kalpas ; even then that kind of activity of this 
one meets destruction every moment, because of its perishability 
and, by (such) reduction, it certainly perishes as a store-house 
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of grains etc. (gets exhausted). [1680-1681] 

This sets aside the argument understood in yad iha va ... 
anevamvin mahat punyam karoti. 

Suresvara emphasises the transitoriness and final loss of karman 
and its fruit by using the simile in the verse. 

SP points out that this is the meaning of tadyatheha karmajitah ... 
(CU 8.1.6) iyadisruter ity arthah . 

SWt I 

Indeed whatever is made (i.e. produced as an effect) does 
necessarily (or, invariably) perish and what is not made (i.e. 
not effected) has the nature of permanence — this is 
well-known in the world and, as such, it is stated by the Sruti 
(also). [1682] 


tfrn: qfcfft TOR ||?S^|| 

[Verses 1683-1691 discuss the meaning of atmanam eva loka 
upasita , by stating a question and its answer.] 

(Therefore,) when it was asked as to how there could be 
the removal of the fault (earlier) stated, 1 the Sruti states the 
following refutation (in the words) atmanam ... [1683] 

1 Namely, liberation would be impermanent, if it were the result 
of ritual activity; cf. verses 1680-1681 above. 

6 O 

The word eva is to be understood as specification (or, 
emphasising) of merely seeing 1 only (the true nature of) the 
inner self in order to secure the removal of the seeing of 
all non-Atman objects. [1684] 
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This explains the purposeful use of eva and its meaning which 

* 

follows the Sruti. 

^r, knowing. 

^ liWlUl 

(Further,) combination (of knowledge and ritual activity) would 
not stand as reasonable in the case of a person who sees 
only the inner self; (the end of human endeavour) being ob¬ 
tained (only) in the Brahman as the Atman, there does not 
remain his dependence on anything else 1 . [1685] 

This is the meaning of eva at the verbal level ( arthika ). 

^r, it literally means: ... remain anything else to be obtained. 

SP7: <fr445<yft'4lf5: I 

C > 

^ Srqt 5lHet>|4«:i| <$>d<*C<=ll4l*Wc|W ll?S^8UI 

5iw IK8 ^vs>|| 

It is declared that the fruit of activity has an end because 
it has an inherent relation to being what is produced; but 
there is no end of what is effected by knowledge, since there 
is impossibility of its being what is produced; [1686] 

since the thing called the knower of the field is in its true 
nature merely the inner self, therefore, that being known, all 
else is known, since there has been the removal of all ignorance. 

[1687] 

This argument is against the view that liberation, being a product 
of knowing ( dhlkarya ), is impermanent. 

hihRci cfcf ll?£^=;il 

O > 
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And whatever (be the) happiness, that can be acquired by 
all the different means and is therefore desired, is all of it 
obtained when the Brahman, the source of all delight is known. 


IJL08SJ 


Whatever a person, who is full of desires, longs for while 
he rests on the performance of activity, is all of it what he 
enjoys from this every knowledge of Self. [1689] 


This connects the sentence yadyat kamayate ...with the preceding 
statement. 


^Kkn-m: I 

q ^ic+iRi n?s^ou 

It will be declared that the highest Atman has 1 infinite happi¬ 
ness owing to its richness in thousands and tens (of the same) 
and that there is obtainment of all happiness when the highest 
(Atman) is seen. [1690 

*That is, affords. 

SFcPTig: ti'<gMi4-iifqRo--ctd: | 

C U C R}*1 ^5|i 5t#S.Ti% ||?s,^?|| 

There is inclusion of all happinesses beginning from (that of) 
Virinca in the highest delight (viz. in the Brahman) and this 
is made known to all of us all by the sentence asmad eva 

[1691] 

Verses 1692-1707 present the meaning of 4 atmanam eva lokam 
upasita ’ as discussed by Bhartrprapahca. 

i^s^h 

[Verses 1692-1699 are the argument of the prima facie view 
in Bhartrprapahca’s discussion.] 
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Though the meaning conveyed by the means of knowing 1 is 
thus established, some (thinkers) explain this (portion which 
is so far discussed) otherwise— that is, in a way that shows 
a meaning which is opposed to right meaning. 1 [1692] 

Namely, jnanad eva muktih. 

^ c*>Kuj n#: i 

O O \ 

%o[clT^5f -hRt><5i: ||?s^3ii 

C o 

Activity is not the cause of liberation, because of its inherent 
relation to perishability. The deities bind down the sacrificer 
only to activities and they do not grant liberation, [1693] 

since the nature of Agni and others originates one’s eligibility 
for an activity. [1694ab] 

This indicates that, by mere doing ritual activity, one does not 
secure liberation. 

5M SWT ||?S^tf|| 


Not also, even after rising above ritual activities 
is able to know the Brahman. 


is a man 
[1694cd] 


There are two arguments: (i )karman is inseparably connected 

with perishability, and (ii)gods are related to rituals alone— i.e. 

not to liberation. Cf. SP: devatas tavat karmadhikrtah karmasv 

• • 

evainam niyacchantlti bhasyena ... dusayati which seems to quote 
from Bhartrprapahca’s comment. Now, Bhartrprapanca’s third 
argument: Since one cannot give up ritual activity till the end of 

one’s life, knowledge also does not effect liberation — this refers 

✓ 

to the Sruti tasya tavad eva draw which implies yavajjivam 
karmacarah. 


<;ciqi:yiiqKc2M sfipfaill u?a.^y.11 
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And the inner self, (so long as it is) not seen, 1 would not 
(of itself) attend upon one, thanks to (one’s) liberation 2 . (Veri¬ 
ly) the lore of the Brahman is opposed by one’s doing the 
deities’ commands. 3 [1695] 

This is Bhartrprapanca’s fourth argument. 

1 lt means: known in its true nature. 

That is, will not behave like a kind deity who would of itself 
grant some favour. 

It literally means: by one’s being devoted to the performance 
of ritual as the commands of deities. This implies the impossibility 
of the combination of knowledge and ritual activity. 

o o 

A performer of rituals is subordinate to ritual activity, whereas 
in knowing the Brahman, there is svarajya. 1 Therefore, liber¬ 
ation is not possible owing to the combination (of knowledge 

and ritual) — not from any option (among the above). [1696] 

# 

This verse justifies the statement of the impossibility mentioned 
in note 3 on the preceding verse. 

1 It literally means: kingdom of heaven and indicates complete 
freedom. 

c C 

^ ^ IT® ! 

(One might argue:) While there is knowledge of the inner 
self (on the part of one), the two (viz. knowledge and ritual 
activity) can be (adopted as the course of one’s action); but 
that is not reasonable, for ( ca ) it is not possible to give up 
action without repaying the debts; [1697] 
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(indeed) such is the dictate of the Smrti rnani trlni apakrtya 

[1698] 

Thus, liberation does not result from (the performance of) 
action, for the reason that action itself has its destruction (and), 
in the absence of knowledge, there is not any possibility of 
liberation and from vijnana and not from both, i.e. samuccava. 

[1699] 


This explains the word atah. 

TO 8#: ||?vs>oo|| 

O C o 

Having thought (about) this thus distressed (person who desired 
liberation), the subsequent Sruti (becoming) desirous of creating 
(in him) the strength (or potentiality) of knowledge and ritual 
activity (for his achieving liberation) has itself proceeded fur¬ 
ther. [1700] 


This begins Bhartrprapanca’s answer. 

* 

o 


One should worship this loka as the very Atman, by securing 
the lore of the Atman. Thus would be meaningful a proper 


combination of knowledge and ritual. 


[1701] 


The idea is to point that one should perform the rituals but 
with the idea that it is for the pleasure of the Atman, i.e. for 
securing oneness with the Atman. 

1 samadhi is usually translated as meditation. But here it stands 
for a proper (combination) — a purely etymological sense from 
the verb root sain-a-*J~dha. 

S$cbc3lIcW,|cKej] TOcTFf: I 

tcIccJITOI SWllcWI n?vs>oqii 
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There is the state of having oneness and duality (both) of 
the highest Atman which is called Virinca, which can be 


revealed by knowledge ( vijnana ) and (ritual) activity, and it 
is perishable because of duality. [1702] 


3lIq^lqilc4Hcp| cpi^ui^qi^q^pcKi ||^\9o^|| 


But that condition of the same highest Atman, which is not 
manifest and which does not have any differentiation as its 
nature, is imperishable owing to its being the cause of this 
(transmigratory world). [1703] 

||?\9o8n 

^ S?ra% d^qi|q<:qi^c( c^unq n?vsoy.|l 

This being so, in this (world) consisting in duality and unity, 
he who worships the condition of duality of that (viz. the 
highest Atman) certainly perishes. However, the intelligent one, 
who has effected the state of uniqueness from his (own) state 
of duality (viz.) the state of performing action/ as described 
(before), ever worships the same as the highest Atman, does 
not perish, thanks to (his) action (proceeding) from only that 
non-duality (which is) the cause. [1704-1705] 


The first two lines of verse 1704 point out the fault of the 
worshipper of duality; its third line and verse 1705 state the 
excellence of the worshipper of non-duality. 

! This is the same dvaitavastha. 


^ ^§cp| C 4-q|q^|dd: iK\9o\9|| 


Thus, there would be proper worship of the Brahman and 
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there would be the performance of action in the case of one 
who sees action together with all its means as the Brahman. 
The action of that (person) does not perish, since it has 
culminated into the uniqueness of the existent. [1706-1707] 

The second line of verse 1707 explains away a possible objection, 
viz. the sentence na hasya karma kslyate is opposed to the entire 
Sruti teaching. 

Verses 1708-1779 are the refutation of the meaning as proposed 
above by Bhartr- prapahca in its various details. 

fq^vf ||^Vs9oc;|| 

qqf 5^qq qrpsqq: n?\so^n 

CV O 

[In verses 1708-1737 there follows the refutation of Bhartrpra- 
parica’s theory of two samuccayas.] 

The first combination is said to be (kila) that of the worship 1 
of Hiranyagarbha and (ritual) activity. [1708] 

And there is this another (secures) by knowing the Brahman 
as the unmanifest (Atman) and this is another combination, 
viz. the knowledge about the Atman as the manifest form 
of Sutra (viz. Hiranyagarbha). 2 [1709] 

These verses, viz. 1708-1709, state about the two samuccayas. 
l vijhana here stands for Upasana. 

This is suggestive of the question: Which combination is 
understood in the sentence atmanam eva ...? 

grqtq^qi^ sq qcpqq: | 

qqqT 5*1 fedWi qi q ^qiqf s^qq^kfa n?\s>?o|| 

O 

(The Siddhantin observes:) There is no leading principle 1 for 
deciding which of the two combinations thus described is the 
first (combination) or the second (combination). [1710] 

















530 


Suresvara’s Vartika on Purusavidha Brahmana 


This is to ssy. It is not clear as to which of the two combinations 
Bhartrprapanca would like to hold as correct (or satisfactory). 

1 nyaya is here the leading principle. 

2 That is, superior or more significant. 

If (you were to hold) the first combination 1 (as more 
acceptable), then (remember what) you yourself have said, 
viz. desire and action perish, because there is fulfilment of 
all of the enjoyments 2 and (also) the obtainment of the entire 
fruit (viz. completeness) in the case of what comprises duality. 3 

[1711] 

Cf. verses 1714-1715ab below for the internal contradiction of 
the argument ( vyaghata ). 

This refers to attaining to the status of the Sutratman. 

This has a reference to Bhartrprapanca’s comment in respect 
of BU 3.2.12: kim enam na jahati nama. 

cRT: ^ | 

CRT: ||^\9^|| 

qTTc^FT: I 

Then, on account of that, the entire (world of) effect(s) perishes 
and so also the cause (of the same). Then there is the obscurity 
of the highest Atman which is of the nature of the knower 
of the field, that transgresses all the enjoyables, owing to 
ignorance alone. And then, when one has not attained the 
highest Atman, there is (for the devotee) the state which is 
(only) mid-way (i.e. between this transmigratory world and 
liberation). [1712-1713] 


W ^cTl '^Hcb4 u ]): I 

■q SPTcf qlRpq: 
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But you have stated that there is here only absence of the 
destruction of knowledge and action on the basis of the state¬ 
ment of the Sruti na hasya kslyate ... [1714] 

And thus there results contradiction between your ear her and 
Inter statements. [1715ab] 


Now, if you refer to the second (combination), then also, that 
does not stand to reason. 1 [1715cd] 


This is explained in the few following verses. 

W fg#CFqT: u?vo?sj| 

'nWq'ic+Hlqtwi I^5i>i-naccj ti'HS'-ici ii?\s>?\9|| 

^ sfcl% cprf q^lccbl-MMcl SSKTcT I 
ckic^Tl MqkKtq<?,gdl ll?v£>?s;|| 


You yourself have declared the result of the second combi- 

“ atl ° n ’,. [1716] 

(Viz.) (in the statements:) (i)Having overcome death whose 

characteristic is m desire and actions by (securing) the know¬ 
ledge of the uniqueness, oneness in duality, the knower obtains 
immortality by the lore of the Atman, 1 r 1717 i 

and (ii)(the Sruti:) ‘Indeed, his action does not perish.’ (and) 

Whatever he wishes (for) from the imperishable, each of that 

it created.’. Between the two statements of the Sruti, there 

is contradiction between (what is said) earlier and (what) sub¬ 
sequently. [1718] 


In the second line of the verse, Suresvara uses the idea of 
Isopanisad lied: avidyaya mrtyum tlrtva vidyayamrtam asnute 
Suresvara refers in verse 1718 to the text under question i.e. 
BU 1.4.15; though he seems to quote, he is merely condensing 
t e thought — this is noticed in his adding the word aksarat which 
does not at all occur in the passage under reference. 
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C o >. 

^W5\' ll^^n 

-=> or o 

Since it is heard that immortality is the result when there 
is destruction of desire and action (as) in passages (like) yada 
sarve pramucyante ; thus it is many times declared in the 

Sruti. [1719] 

Kathopanisad 6.14: yada sarve pramucyante kama ye 9 sya hrdi 
sritah. 


How will he attain liberation (kaivalya), if there is no 
destruction of desire and action, and, if there is obtainment 
of liberation, how could there be stated non-destruction of 
the two (viz. desire and action)? [1720] 

o 

From this also becomes clear the contradiction: It is stated 
(by you) that (a seeker) has to be following the dictates of 
the gods, 1 by devotedly doing which the lore of the Brahman 
is opposed. [1721] 

This is another contradiction in the view of Bhartrpraparica. 

1 Cf. verses 1582, 1664-1665 and 1695ff. above. The argument 
pertaining to the opposition between ritual performances and the 
lore of the Brahman. 

c? 54 i 

How does the knowing about the Brahman not become 
contradicted while one is seeing this ritual activity together 
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with its means as becoming the Brahman? 


[1722] 


ctc^4 | 

c^4u|: <jK<:-ii''-4)EHlVi41d ll?\s>33n 

sfa H qnfrj) q^q |' 

u?^R8ll 

If it is held: Having first done (ritual) activity, one sees later 
the Brahman in the form of one’s own inner self and then 
after having risen above all action there is the expectation 
of liberation, [1723] 

(then the answer Is:) Even when (this opinion) is being justified 
thus, therfe would not be effected release from ritual activity, 
because liberation is held to result only for one who has risen 
above ritual activities. [1724] 

These verses pertain to the contradiction between ritual per¬ 
formance and achieving liberation in relation to time. 

37£f qi^s-Tj t^qjq =b4 c r>i'?l fqfrpHsft: | 

qr4 'fcciisi strict ii^rrii 

^ qqRSJH^q <t>lf4cil H fqeqfq i 

qq: ||?vs>3Sj| 

(One would argue:) In the state of a householder only, this 
one entertains different notions 1 at the time for ritual activity 
and later, having performed (that) ritual activity (and having 
secured) the removal of that 2 , he will know that ritual activity 
is the Brahman, £1725J 

The counterargument is: (But even) while you are thus 
explaining, your desired end will not be secured; since there 
would be the only optionally (possible) liberation for one who 
has come into being on account of a death that is dependent 
on another. [1726] 

^ It literally means: possessing notion of the differentiated world. 
tacchantau=vibhinnadhldvamse sati. 

This is explained in the following verse. 
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^ TTc( ' I 

^4 q^lcl ^L l VM'-'Hay^'5(5J<d|!5c(a ||?vsq\9|| 

If a man dies while seeing (this) duality, he will be only tied 
(to the transmigratory world); (but) if he died seeing the ritual 
activity as the Brahman, he would be one with the Brahman. 

[1727] 

^^cq^ilqtcqiqtqi: T^vnf^ctxcicl: I 
s^SIICRxiiIm Tqio^cdWcdlM fcpp ||?vs*i;|| 

Because seeing of duality is stronger (than seeing of that 
oneness); because (that is only) natural (for one) and that 
seeing would be resulting from desire, therefore, then also 
there would not at all be liberation (possible). [1728] 

This sets aside the possibility of an optional achieving of liber- 
ation. 


cpcfal ^4 ^4 ( 

^qqi5iRHcq«i st^ifq^i n^vs^n 

37I#J ^4<i4-| ||?\9?o|| 

o 


If he sees action as the Brahman, indeed while performing 
ritual activity; his knowing of the Brahman would be obstructed 
by (his) following the dictates of the god(s) — this your 
statement would stand opposed owing to the contradiction 
between (your) earlier and subsequent (statements) and ritual 
activity, wherein the material offered to the deity is set aside, 
would also be difficult to perform. [1729-17301 


||?v93?|| 

^TI£Hl4<* ^>4 | 

>5 *N 
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Since the (varied) action in sacrifice and (any other) activity 

0nly - re * a ' d “* “« offered 

,h ' ref ° rC ’ *“ * «' d “ <1- ™w, 

A»d 'hi, view, viz. (ail) Ibis acion, loge.her wi,h Us 
and in ,h»^d, 1 ^ 

[1732] 


^kTimP-KMctl | 

||?v955n 


Therefore, if from the statement of the Sruti atmanam the 

ferabon) ,h" es,,b “ ed (“ successful in .chicnng 

Va *S„ T , a'' 5 "" <,»" dK " l > fc faul, called) 

sTaX '' ““ ^ **> — u»l 

[1733] 


1 Vakyabheda ‘diversity of statements’; the fault occurs when 
a sentence conveys two senses against the accepted principle that 

r ;,S“ r-r ~ * 

Vakyabheda. ^ ^ ” eXt Verse ex P*^ the 


3TR7 ^ ||?^93g|| 


?Ht^aS^; is t (seen) r scribing both> ^ thc natoe 

would be a spli, seu'ence.' Tbce is „„ del ICS 

[1734] 


] For, .t conveys two diverse statements at one time. 

» 


One should know that the statement brabmarpanam 1 will 
have its meaning established bv ihp ..' 2 , . 
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A 

has resorted to the very clear leading principle. [1735] 

1 Cf. Gita 4.24ab: brahmarpanam brahma havir brahmagnau 
brahmana hutam. 

2 That is, without involving a Vakyabheda. 

3 Cf. verse 1733cd above. 

cfT ^TF^^Tf 11^35.11 

If one were to say that there is this third combination (which 
is) different from the first two (that you have posited), let 
the combination be such as is accepted, i.e. known, in the 
Sruti or Smrti or the world; (it can) not (be accepted as) 
otherwise. [1736] 

This has a refernce to the third samuccaya , viz. the combination 
of ritual and worship of the Atman. It is implied that such a 
combination is totally unknown. 

o > ° 

Therefore, what you have said (lit. sung) is all false and also 
the statement atmanam ... (which you had adduced) for 
establishing that combinatioin is wrong just on account of the 
reason (already) stated. 1 [1737] 

This concludes the refutation of Bhartrprapanca’s explanation 
of the sentence atmanam eva ... by resorting to the different sam- 
uccayas mentioned above. 

1 This refers to the fault of Vakyabheda. 

H’xH i 

iKvs^ll 

o o o 

It is not possible, by any reason, to think that from the first 
combination follows the result, viz. the destruction of the lihga 1 
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or the effect , because of the opposition (to that) by the 
statement in the Sruti. 3 [1738] 


lr That is, suksmadeha ‘subtle body*. 

2 That is, gross body. 

This is explained in the next two verses. 


'■^ciic+HJ-IK^q +n u nc'-Kci: ll?'»3^l| 

Ov O 


[Verses 1739-1752 refute Bhartrprapanca’s theory about the 
destruction of gross and subtle bodies of an individual by the first 
samuccaya posited by him.] 


In the case of a father, who is performing ritual activities 
from the knowledge about the uniqueness of the Atman in 
all this duality and also who has transferred his own 


responsibility unto a son, the result (viz. liberation) is far away, 
it is (obtained) after death. [1739] 

And a very clear statement is heard in prthivyai cainam 
which indicates the obtainment of the nature of the three foods; 
how can then there be the destruction of the body etc.? [1740] 


^his 

avisati. 


refers to BU 1.5.18: prthivyai cainam agncs ca daivi vag 


^kuiw ii?vs»«?h 


And the statement jayya is also not reasonable in the case 
of a person for transgressing (the worldly existence) lest it 
might be contradictory with the statement avisanti [1741] 


1 Cf. BU 1.5.16: putrenaivayam loko jayyah 

2 Cf. agncs ca daivi vag avisati . This points out that the word 

jayya does not refer to only ‘transgressing 1 2 , but it means ‘obtaining’ 
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or ‘reaching up to\ 


to? 5ll u IHi fto ||?\s>8R|| 

^ Pi'^pcKqX'y'Jirq: | 

tol$: Wlfq ||?\£>8?ll 


(One might argue: It is) held that the destruction of the 
father's pranas 2 is (i.e. can be) imagined with propriety after 
the enjoyment of pleasure after (a sacrificer first) attained 
the nature of the three foods. [1742] 

(In answering, this is said: It would) not (be) so, because 
there would arise the contingency that the knowledge of the 
Brahman becomes purposeless, for (in that case) one would 
have achieved the fruit of knowledge ^ even before one had 
(actually) obtained the knowledge of the Brahman. [1743] 


lr That is, Prajapati’s. 

^ These are subtle sense-organs, signifying his body. 

That is, the destruction of two bodies, viz. subtle and gross. 

to?M: I 

ton totom 

^ o 


They desire from the lore (of the Brahman) the destruction 
of the undesirable transmigratory world as the fruit, if that 
would be obtained even without knowing (the Brahman), it 
is certain that the lore (of the Brahman) becomes purposeless. 

[1744] 

ton: to? I 

If it is said that destruction of darkness is to be the effect 
(to be achieved by) the knowledge of the Brahman, (we ask,) 
what else would there remain after the absence (lit. conceal¬ 
ment) of darkness, for, already all the undesirable would have 
been destroyed? 117451 
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is verse presupposes the argument that the destruction of 
.gnorance is the second result of the lore of the Brahman the 

first being the acquisition of the knowledge about the Brahman. 

# 


^ s fiK D T ^ ||?vs8v9|| 


What would darkness do, (when it is) like a serpent whose 

h 3S b r 6XtraCted? The ° ne ’ eVen though existing, 
would have its strong chain of undesirables destroyed, 117461 

°I ’ • ‘ 8 i n i 0rance 1S not & ble to produce experience of the 
undesirable in the case of an individual when desire, action 
etc. are destroyed. (Indeed) there is not any such means (of 
enjoyment) as is a means without an effect. [1747] 


These verses presuppose an objection: Knowledge about the 
Brahman is obtained from the lore of the Brahman but ignorance 

of S thlf,“ W ° U,d k ^ ^ tTstudent 

Namely, avidya. 


yr: WT ^ ^ifq I 


If It be held that when ignorance continues to exist, it would 
mate desire and also action; (then the answer is,) this also 

If ignorance that continues to exist (or, were to be able) to 
create (desire and action) per force, how then it was not 
able to protect the desire and action from being destroyed? 

[1749] 


This means: avidya cannot again produce kama and karman which 



























540 


Suresvara’s Vartika on Purusavidha Brahmana 


are destroyed by the knowledge of the Brahman. 

3T«? q>R«K^|f I 

■Hc|V'>lc^R?|t.cl.cc||c L bcH cR=t ll?\s«.o|| 

Now, if it is held that the contact (of an effect) with the 
cause is expressed by the word nasa / then, that would not 
be the (real) result of (the first) combination, since (that) 
would not be unrelated to all, not specified (with respect to 
some objects only). [1750] 

^his presupposes that the first combination does not bring 
about complete destruction of kama etc., some of it combining 
to exist. 

4Rl| Ills’ll 

^ ^ ^ cfJSfER | 

Therefore, the destruction of an aggregate is here postultated 
without any (logical) reason. Now if (it is held) that an 
aggregate it would get destroyed while there is ignorance, then, 
owing to the absence of any other cause (for a creation of 
a) body, once again, the knowledge (of the Brahman) would 
(have to) be (considered as) useless. But the uselessness of 
the knowledge of the Brahman is in no way accepted as 
reasonable; for, (if that were accepted), there would be the 
contingency (of accepting) the meaninglessness of an entire 
section (of the Veda called) the Upanisad. 1 [1751-1752] 

1 This refers to all the Vedanta texts among the Vedic works. 

[Verses 1753-1763 present Suresvara’s refutation of the opinion 
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of Bhartrprapanca that, being, which is mid-way between liberation 
and transmigratory existence after the destruction of its subtle and 
gross bodies, undertakes sravana etc. (or worship of the Atman).] 

And, further, how can one, whose entire means of ritual 
activities, viz. prana etc. are destroyed, perform hearing etc. 
for obtaining the knowledge of the Brahman? [1753] 

ll?v9K8ll 

If it is held (by you) that, owing to its being (necessary) for 
(effecting) the excellence of detachment, there is (posited the 
opinion regarding) the destruction (of two bodies); that (lit. 
thus thinking) also, it is not reasonable because (that would 
involve) contradiction to your own explanation. [1754] 

TJcT: ^ 37ICTI1# ll?v£>U.W.H 

d-WFd cn ^4 ^ui fsRKuj ll?vsy.g,n 

Here all the sense-organs (pranas ) merge into their own cause 
and then a human being lies dead; then he is inflated by 
a living one * — (all) this is contradictory. And (listen), you 
yourself have stated this as the result of the first combination; 
therefore, it should not be argued by you that the destruction 
of a living body is (but) secondary. [1755-1756] 

1 SP and NKL report that the principal part of this verse (up 
to jlvata ) is Bhartrprapanca’s comment on the third chapter. 

ST^lfcT W WP1T: | 

oqj^d^lRfl^lliSVyi'-dW'Midld^ui: ll?\s*W>ll 

udrd<? l ^j o^Ko^h dfe-Wfo? I 
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Iq?Kuj ll?vs>^|| 

Having stated in the words atraiva the result of the first 
combination in the case of the one who has risen above the 
entire (collection of) the enjoyables (or eatables); i.e. who 
has remained only in name; F17571 

one who has not obtained the (Atman) without duality through 
only ignorance about the highest Atman, the lore of the 

Brahman, is begun for the removal of the ignorance about 
the Brahman- [1758] 

ihis is youi explanation and opposed to that is this your 
statement, viz. there is disintegration (or flittering) of the 
aggregate (of pranas) and, at the same time, of a living one — 
all this is ill-stated. [1759] 


Verses 1757-1758 present a gist of Bhartrprapanca’s comment 
i the third chapter this is according to SP and NKL. 


But it is not reasonable (to hold) that ignorance and this 
modification belong to the highest Atman whose six 
modifications are denied by the Sruti itself — it 1 is like 
(ascribing the existence of water in) a barren land etc. [1760] 

Namely, saying that avidya is a modification of the Atman 
d holds Bhartrprapanca), will be like saying ‘there is water’, even 
lile there is only a barren land. 


f^ u q 4 I^SI<q £fgpsf: I 

4s to the statement, viz. there results liberation through (the 
cnowledge of) Hiranyagarbha, there also is to be understood 
i blemish in the way of the leading principle which was argued. 

[1761] 


his is explained in the next verse. 
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Wfo: | 

II?vs>£3I| 

Since in the case of insects etc. also there would be the same 
situation, viz. they are characterized by being of the nature 
of the Brahman, as in the case of Hiranyagarbha, therefore 
(you have) conceived a wrong notion. [1762] 

In first three padas of this verse, there is, according to SP, 
the leading principle mentioned earlier in SV. 

^TF Rocfyvsi] 5^4 ll^vsS^n 

c 

• f* * 

In the lower states (of beings) before the state of liberation 
the nature of being transmigratory is not something special 
(or uncommon with Hiranyagarbha) — this, on the basis of 
Manu’s statement brahma visvasrjo dharmah ..} [1763] 

This refutes the possible argument: All jlvas , except Sutra, cannot 
attain liberation. But all of them have to be experiencing the results 
of the performance of Dharma. 
l Manusrti 12.15. 

fa £11 | 

>H$|c|R4RRcl4l: II^S,«|| 

[Verses 1764-1770 point out that vidyam ca and sambhutim ca 
do not have samuccaya as their purport.] 

And even the Mantra, vidyam ca is not conducive to the 
understanding of a combination; they (vidya and avidya ) cannot 
exist together, for, (their stay together would) involve mutual 
contradiction. [1764] 


1 Cf. Isopanisad llab; Maitrayanyupanisad 7.9. 
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<N 

^qi-Hllqep ^cqfqtll ll?^&.«.|| 

jqc ^: i 

m'4)4ulcK41c4 f4irow^R% m?v988ii 

From the use of suffix - ktva it is understood (or seen) that 
ignorance belongs to some earlier moment of time. Performance 
of natural action is called Death. And (actions) prescribed 
by Sastra is called vidya. [1765] 

Death consists in natural knowledge and birth in that (which 
is) acquired from Sastra; one, having crossed over everything 
else (than Sastra) by means of Sastra, obtains immortality. 

[1766] 

The first line explains the word mrtyu in vinasena mrtyum tlrtva ; 
the second, the word sambhuti in sambhutim ca vinasam ca : cf. 
Isopanisad 14. 

dl!4<4l cJ^Rcllfcfd dMlfw cr=f: I 

It is not that a person has not stopped from ill-action— such 
is the statement from the Agama. 1 He destroys the ill by 
means of penance and attains immortality by knowledge. [1767] 

1 This is Katbopanisad 2.24. 

ST^i'-i T iK;'HiR)lqRiqi44 ||?\9&.q|l 

>9 O 

Therefore, one should not entertain here* a hope (to prove 
that there is combination) by resorting to Sruti (texts, lit. letters) 
as the authority, and, one who declares unauthoritative (these) 
theories, is not refuted (lit. warded off) by us. 2 [1768] 

This concludes the refutation of samuccaya proposed by Bhartr- 
prapanca. 
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lr niat is, in respect of liberation. 

2 That is, we pay no heed to him. 

||?vsS^|| 

Therefore, having risen above ritual activities, those who have 
their intellect inclined towards the inner self, put an end to 
(the transmigratory existence) by means of the knowledge of 
the true nature of the inner self. This is the decision. [1769] 

This is Suresvara’s assertion of his own positing consequent 
upon the few preceding verses. 

3Wuw4)lk£) 4 q^cfa^Xfl: | 

^IFcni^-qiRlHl T#ct iqtSITcTFi ll?vS^o|| 

Salutation to him whose nature is liberation and whom 
approach they who have renounced all action, who are calm 
(in mind), who are not afraid of re-birth and (who are in 
the state) in which merit and demerit have ceased to exist. 

[1770] 


r[ I 

qTIcTR: *c|$|©3h {^WTCF^ncT Il?v9v9?|| 

'N 

[Verses 1771-1779 point out the want of reason in understanding 
from atmanam eva lokam upasita the world of Hiranyagarbha as 
the result of ritual activity.] 

Further, none else (than the Atman) is expressed by the word 
loka in this (passage), for, there is the proper connection of 
the qualifier, the word sva, (only) with the highest Atman. 

[1771] 

SP and NKL point out that, by not understanding the word 
loka in the sense of the highest Atman, one would invite two 
undesirable faults: prakrtdhani and aprakrtaprakriyapata. 
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r 11 ^ ^^odllFT: 

mi^5f f^rra i 

^ ^ ^Wtcilfa q 7 ] 4 ^|c(,r^^q || ?v9v9?|| 


And also (the phrase) atmanam eva and rh P , a - 
ape qulifiers . 1 Therefore, the use of'(the word) lola i TZ 

1ST ° f ° nC Wh ° is ^Parably associated with ritual 

; n e ^ 

[1773) 


*" f ° r tWS: (lD IangUage) 5Va and 
lokah). 422 SS 13 C?a maban and y e ?am no (’yam atmayam 

He 3 r™sp d °a! (hlternaJ 

£is imTf tyT K ^ aM ° ^ 


3^7: ^71cqTlcTR: i 

^WMl^qRro|K^o|i)cqc|qsi% || ?vflv98 „ 


oi IheVsfoMhe^vftwT 1116 "*T ^ 

SoSt!: m r use ihe word ~-‘^si 

[1774] 


. k zz. 2 s? szS/zr*- T,,e "” d “ “ - 

f the origin of the desired frnir " ° ccurrs ,n 'he context 
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stron g e r than the context, viz. that of moksa ‘liberation’. Cf. SP- 
art avadastham lmgatn na prakaranad balavat[taram], 

cJ^lcTR! ^ ||?^„ 

Whatever result is imagined as what is to be produced by 
other means (also), all that gets established from loka the 
Atman (for this one 1 )- so is it 2 praised. [1115] 

CharaCt f er K 0f aSmid dby ^ - aS an Arl b«vada. 

iNamely, the knower of the Atman. 

That is, svaloka. 

^ ^ cpgf; n?v9vs&,|| 

™ S T”* th0a ? t ' s ex P rcs sed by the sentence yo 'kamah 
o’. er ’ there 1S also an auspicious 2 statement of the 
. i sarvam armakhilam (partha jnane parisamapyate)? [1776] 

2 Cf ' BU 4A6: y° ’kama aptakama aptakamah. 

greaO lndlCateS ^ “ ° f * *“ action is *8*6cm (lit. 

3 Gita 4.33cd. 

jqRvlb lk^H| C cbic<:-4 I 

li {loka is incomplete owing to the incomplete) knowledge 
(about its meaning) and which attains completeness by means 
of complete) knowledge (of its context), (only) then this use 
of the word atman would be reasonable in relation to loka. 

[1777] 

Z P r la, t T , lb r PUrP0Se 0f the s ™™dhikaranya of loka and 
loka clear. ’ ^ Samanadhika ™y a ) makes the meaning of 
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ii^^n 

Otherwise, the Sruti would have said ‘from the loka in the 
unmanifest state and the statement would have heen worth 
specification for setting aside the thought of the sphere (i.e. 
state) of the Br ahman , [1778 

This is later on mentioed in BU BU 4.3.32 and 33. 

5^ 5«lf fsr<$4.i) jcRfcjupq | 

It is not possible for an intelligent person to accept any mean¬ 
ing other than that which is relevant by setting aside its qualifier 
except with the boon (received through) the favour of Agni 1 . 

[1779] 

1 

This is once again a reference to Bhartrprapanca’s having won 
a boon from Fire. But, this time, Suresvara is more penchant. 
He almost ridicules Bhartrprapahca for having understood loka 
in the sense of Sutratman and this involved internal contradiction — 
through Agni’s favour(!) 

Verses 1780-1805 explain the meaning of BU 1.4.16. 

^ Wwt ^qaiqiPlRl W7J^\ U^v9c;o|| 

[In verses 1780-1793, Suresvara explains how a non-learned person 
serves gods etc.] 


To begin with, the Sruti has declared the svarajya ‘kingdom 
of heaven’ (for a knower of Brahman) by the earlier portion 
of the text (lit. statement 1 ). Now is stated (an answer to 
the question:) ‘How indeed does an ignorant person serve 
gods and others?’. [1780] 
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! That is, atmanam eva ... This points to what is discussed in 
the previous section of the Vartika, viz. ‘the learned att ain s svarajya y . 

q^Tciccf)^: ^[cfcT ||?\9c;?|| 

How does this person who has a pride in his caste and order 
of life and who does not know the true nature of that 
(Brahman) and whose thought (mind) is directed away (from 
the Brahman), ever render service 1 like an animal? (and) 
by what actions? (and) whom? [1781] 

The question in the second line of verse 1780 is amplified here. 
This is the meaning of the verb root av ‘to favour, to be of 
service to’ (Vedic usage). 

cTTcjcMcJ^c^lMclPlclJ | 

TJ2JT MKl^5 Cel'll 11 

As regards the mastery of the ruler of all, it is declared in 
(lit) the earlier Sruti; 1 now, in the same way is explained 
at length the subservient character of an ignorant man. [1782] 

X Cf. BU 1.4.10; BUBV 1571ff. 


This one, who has not known the true nature of the Atman, 
who is a conglomeration which has arisen from ignorance and 
is, as such, possessed of a (gross) body and a subtle (body), 
and is inside all these bodies, is mentioned here by the two 
names Atman and loka. [1783] 


qhifccpi4 i 
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Since the performance of action such as a sacrifice etc. cannot 
be extended unto the gods except with the two bodies, gross 
and subtle, therefore, here is mentioned here 1 the one who 
is possessed of that 2 . [1784] 


lf That is, in the sense atbo ayam va. 
2 This refers to dehalihgadvaya. 


C\ 


Since no householder that renders service (to gods and oth¬ 
ers) 1 is obtained by gods and others, unless he is obtained 2 
by (his earlier) ritual performance, therefore (the sacrificer) 
came to exist by his own performances. [1785] 

This points out: asesapranikamarjito dehadvayavan eva sarvabhog- 
yasyataya lokadisabdarthah (SP). 

lr That is, a sacrificer, others refer to the pitrs and the rsh. 
2 That is, he has come to exist as a human being possessing 
a gross body (after he possesses) a subtle body. 

^ n?'s<=;6di 

And gods and others also are obtained 1 by a householder 
in the same way; i.e. by his own performances; this should 
be known since there is noticed the result of that cause 2 . 

[1786] 

1 arjitab = a-arjitah) a is not absolutely necessary. 

2 That is, svakarma. 

Whatever action is performed by an agent, it results into his 1 
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enjoyment because it is not desired to accept what is not 
produced and the annulment of what is produced. [1787] 


This explains the word tannimittapbalaksanat in the preceding 
verse. 

*It refers to gods, men. 


e f > 4 rc ' ^ <*>4 c1Ic^H: I 

||? \9c;c;|| 

And, on the part of this (Atman x ) r the character of an agent 
(of some action) comes from ignorance; Atman does not be¬ 
come an agent (of some action) on its own. This ignorant 
one is also the enjoyer 2 , as he is an agent (of some action); 
but when there is knowledge (of the Brahman) both these 3 
are unreal. ' [1788] 

1 This refers to debalihgavan mentioned in verse 1783 above. 

The enjoyer of pleasure and pain which are the result of his 
activities. 

It refers to kartrtva and bhoktrtva. 




There is therefore the destruction of ritual activity in the case 
of them who are wrapped in ignorance— even of that activity 
which one has performed and whose fruit one has not enjoyed 
by (one’s having acquired) the knowledge of the true nature 
of the Self. [1789] 


This answers away a stand taken on a Smrti passage nabhuk tam 
ksiyate karma kalpakositair api [a variant in line no. 2200 (in app. 
1, no. 16) under Mababbarata 13.37.17-19 in Poona critical ed.]. 

^4 ^4^ '«r^lc^4 ^4*iJ ^RUIJJ | 

O O ^ 
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All can be (related to) all as the effect, all can be (related 
to) all as the cause; no non-sentient things can perform activity 
unless they are mutually combined. [1790] 


The Samkhya idea of samghata-pararthatva may be noted here. 

The NKL edition reads text as sarvah sarvasya ... syat, sarvah 
sarvasya karanam ... but this does not make specific difference in 
interpretation. However the reading in AnSS edition may be 
preferred, because of the reference to jada vastu in the second 
half. 


^ 4 : focSPJl-MfcMSM | 

O 

All beings are enjoyers of all (other) beings and things, since 
there is a desire (on the part of the Sruti) to point out the 
principal significance of the sentience. (And) an enjoyment 
of those, the knowledge about whom is tinted with that notion 
of (them as) external and ends in (their acceptance by) 
sentience. [1791] 

In the lore of the Madhu Brahmana this very thing will be 
stated in order carefully to establish the uniqueness of the 
(real) thing as the principal (in significance). [1792] 

^ ^FKIcTFU I 

>9 


This being so, the statement ayam atma ... means that the 
entire conglomeration of the world is an object of enjoyment 
by the Lord of the universe and it is (to be considered) an 
animal subservient to gods and others. [1793] 
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[Now follows in verses 1794 -1799 the explanation of sa yaj juhoti .] 

(A question may be aked:) How is it understood that this 1 
is taken up by gods and others (for enjoyment)? In order 
to establish this matter, it is said sa yad ... [1794] 

% 

In verse 1792 above, reference was made to a passage in the 
Madhu Brahmana so that one compares the thought of this Brah- 
mana with one in that Brahmana; but here is adduced a statement 
from the Brahmana itself, viz. sa yaj juhoti ... 

2 This refers to atma lokah in verse 1783. 





That which is being given away as sacrificial material intended 
for a deity is called yaga ; but the same is known by the name 
homa when there is more of pouring (into the fire) etc. [1795] 

yaga is merely giving and may be connected with all objects, 
homa seems to refer to what is liquid and poured into the fire. 

C\ 

The words yaj juhoti ... are an Arthavada, since the state of 
being a loka is to be effected by this (performance). (Yet) 
some 1 do not accept (lit. desire) Anuvada for the sake of 
establishing that (the result of the sacrifice) is what is acquired 
by gods and others. 2 [1796] 

^his refers to Bhartrprapaiica and his followers. 

2 Add: through the performance. 

^ upra: i 

^ 

o cv > 
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w 

(The answer to this is:) These do not have to be performed 
necessarily since they are obtained from (i.e. heard 1 ) elsewhere 
as obligatory, therefore there is no statement of them as the 
cause is under- stood by reasoning [1797] 

and that a person, making every effort, repeats the Veda day 
after day 2 (and therefore) thereby are expressed the loka 
of the rsis and the householder as an object of enjoyment. 3 

[1798] 

The verse 1798 explains yad anubrute tena rsinam. 

*Cp. Satapatha Brahmana 5.2.2.1, also CU 8.15.1: sa khalv evam 
vartayan yavadayusam brahmalokam sampadyate. 

2 This refers to the recitation of the Brahma-yajna formula, it 
is for the repayment of the debt to the rsis. This explains ‘and 
others’ in verse 1796. 

3 bhojya explains loka. 

cnwtfa wm i 

31STCF1T ^ 

✓ 

In the subsequent sentences (of the Sruti) also should be accept¬ 
ed (lit. seen) similar employment 1 . There is not any thing 2 
kept concealed in the Vedic texts (lit. letters). [1799] 

There is no other purport in those words. One cannot doubt 
that it is so. This has reference to the Sruti yat pitrbhyah ...; again 
to justify ‘and others’. 

Supply: of words. That is, the use of the words in the same 
sense. 

2 Namely, other import. 

C\ "N 

[Verses 1800-1805 are an explanation of yatha ha vai svaya lokaya 

...] 
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Since this 1 (person) ever renders service to all beings and 
the elements; therefore, they wish for him non-destruction like 
that of their own bodies. [1800] 

The idea is that of give-and-take between men and gods and 
others— all is indicative of avidyajanitavyavahara. 
x It refers to sacrificer. 

$dl<?Fri f^fl 5^ ll?^o?n 

There is not any particular distinction (or speciality) among 
gods and others in respect of bodies of their own and those 
of the sacrifices, with regard to granting (i.e. producing) 
whichever enjoyment is obtained by their own activities. [1801] 

This justifies the word svadehavat in the preceding verse. 

The destruction of this one (viz. the sacrificer) by fire in the 
form of the lore of the Brahman is also (of the nature of) 
his becoming a non-agent (of any activity); this destruction 
of this (sacrifice) is indeed great; any other (destrunction) 
can be thought of (as curable). [1802] 

3Ft: ’HfdcNl I 

Cv 

Therefore is declared the statement in the Sruti, (and) that 
is justifiable, viz. tasmad esam ...; (this is intended to convey:) 
Let there not be the loss of all of his (means etc.) by (or 
through) the acquisition of the lore of the knowledge of the 
true nature of the Brahman. [1803] 

This explains why gods protect the sacrificer, as understood in 






















556 


Surcsvara’s Vartika on Purusavidha Brahmana 


the preceding verse. 

[Verses 1804-1805 explain the sentence tad va etad viditam 
mimamsitam.] 

Certainly it is understood from the sentence yavajjiva ... etc. 
that there is invariably (ritual) activity (of a human being) 
who is indebted (to gods and others), as known in the statement 
of the Veda and also in the statements of the Smrtis. [1804] 

This refers to the statement of what are called the five great 
sacrifices which a householder is required to perform every day. 
Refer to SP and NKL for the Sruti and the Smrti and SP for 
the sentences from Gita 

31cKMfqElt q-erq |c|9|^u| fq-q||\clH | 

O O 'N 

And that is discussed in relation to the injunction regarding 
cutting of oblations at a sacrifice (and) in the supplementary 
repetitive statements like rnam ha ...; therefore one should do 
what is told. 1 [1805] 

tad va etad viditam is explained in verse 1804 and mimams itam 
in verse 1805. NKL gives a short and yet clear explanation; SP 
brings out at length the notion of MImamsa. 

1 In the context of the injunction, the statement jayamano vai 
brahmanah ... is a supplementary statement. Refer to Taittiriya 

Samhita 6.3.10.5. 

Now follows up to the end, i.e. verse 1853, the explanation of 
BU 1.4.17. 

n^oSJl 
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In the case of a person who is eligible, as stated (before), 
there is freedom 1 in respect of both undertaking (an activity) 
and keeping from (it); then, why is it that he begins to act 
in this transmigratory world? [1806] 

This explains atmaivedam ... (BU 1.4.17). 

x This refers to the capacity either to perform an activity or 
to keep from it. 

2 That is, how does he undertake the performance of ritual 
activity? 


fHcffatfSFT 5cf5I: II^ovsh 

c 

But, it should not be asked: By whom or what he, the helpless 
one, is incited to take to the path where the entire mass 
of undesirable things of the transmigratory world are destroyed, 
viz. that which is called keeping from activity? [1807] 

This is complementary to the preceding verse, in the form of 
a question. This sets aside the notion of one’s natural inclination 
towards the path of keeping from activity. 

x The AnSS edition has preryate vasah , a wrong reading. NKL 
reads correctly— supported by SP’s paraphrase paratantravat. We 
have adopted it. 

O > 

But, (it may be argued,) gods protect him (viz. the human 
being) and not the one with some special eligibility 1 and, 
further, they do so with (special) care; (the answeris:) (But) 
not any common being. [1808] 


This is in answer to the question in verse 1806 above. The first 
three lines are expressive of a doubt; the fourth, of the answer. 
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c c 

d^-HI$dddd<-l-l ||?=;o^|| 

O 

If it were otherwise, that would mean annulment of what is 
performed and acceptance of what is not performed. Therefore, 
this 1 is well said, namely, it is for the protection of any 
common being. [1809] 

The idea is: If performance etc. were meant only for a Brahma- 
carin, that should mean his performance secured the protection 
for himself and there was no need of gods’ help. These two are 
krtanasa and akrtabhyagama respectively. That means: They expect 
even a common man to perform rituals. 

Namely, gods protect all men alike. 

^«.Tn^ididcdlc$K=hcd ^ qUCTd 11?=;? »H 

o o ^ 

Also it should not be said that it is ignorance (which incites 
a person to activity), since it is only (of the nature of) darkness 
(i.e. ignorance). And it is caused by only false knowledge and 
therefore its capacity to incite (a human being to activity) 
is not reasonable. • [1810] 

MKd-^TOcI ^1 ydjdddii) ll?=;??ll 

(It might be said:) A person proceeds (to perform ritual 
activity) knowing (full) well ( api ) that it has the undesirable 
as its results (and this he does) even without his dependence 
(on any other); (it has to be observed that) such an activity 
is nowhere seen. [1811] 

d*qi^dlf$H: TO I 

II?=;?3II 

Therefore (it is argued), it is to be pointed out as to who 
incites to undesirable activity a person who desires for bliss. 
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In order to answer away that, therefore, there follows the 
subsequent Sruti 1 . [1812] 

Namely, that one which incites a person to act. 

54 I 

Here (i.e. in this world) a man, who has by himself secured 
the fulfilment of the entire ends of human endeavour, who 
has completely removed all the undesirables, and who has, 

therefore, contrary knowledge 1 , because of infatuation (i.e. 

ignorance), [1813] 

and who has not obtained any ends of human endeavour, is 
affected by all the undesirables, and therefore, the fool, desires 
to secure by those means the ends of (human) endeavour 
which were not secured. [1814] 

These verses explain how a man comes to have desire that leads 
him towards activity, and also wrong knowledge. 

1 Or, wrong knowledge. 

l^Hdfci fcran i 

^ sfa: IIS^VUI 

And, consequently ( tatha ), not knowing all those undesirables 
which have resorted to his inner self, he wishes to throw them 
away; therefore there is the Sruti statement atho khalv ,.}[1815] 

1 atho khalv ahuh kamamaya evayam purusah (BU 4.4.5). 

Now in the case of anyone is noticed any activity (which has 
proceeded) from absence of desire; for, whatever little (also) 
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he does is all of it the result 
Cf. Manusmrti 2.4 with some 


(lit. activity) of desire. [1816] 
differences; akamasya ... karhicit. 


5cf: Il?=;?v9|| 


This is desire, this is anger etc. are the statement(s) by (lit. 
of) the Smrti(s); therefore, it is understood (lit. concluded) 
that none else than desire incites (a human being to activity). 

[1817] 


This is Gita 3.37. 

Verses 1818-1839 explain the meaning of ‘atmaivedam agra asid 
eka eva\ 

cl l 

O O 

cv o > 

Man was all alone before he had taken a wife because later 
he was connected, through his relation to (his) wife and others, 
with a son, grandson and others. Him, who had (thus) extended 
his family, someone described to someone else as influenced 

i » 

by desire and having an extension (of his family in) sons, 
grandsons and others. [1818-1819] 

3Hic3cta>: f3v5R ll^^^on 

SlFTOfed-H I 

chd.4-si ii?=;3?ii 

o o o 

Whatever family you see (of a man) was all, before he took 
a wife, only one single man; not anyone like a son etc. was 
there. [1820] 

Whatever you now see, viz. a family, made up of by sons, 
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grandsons etc., was formerly just a single (person) to be taken 
only in the form of the consciousness (of him). [1821] 

11^3311 

He (was then) one who was of the nature of the seed (i.e. 
origin) of desires etc., who had not known the true nature 
of the inner self, who was possessed by goblins with the great 
goblin of desire (as the preeminent among them), and who 
had decided (finally) the objects to be otherwise. [1822] 

This explains the meaning of sah in so ’ kamayata . 

x That is to say: He did not know them in their true nature. 

^-H! fcm-Qd^T: | 

^ C 

P’WI 5I%# TTHcJ: ||?=;33ll 

MaMqt-M 11^=3811 

Cv C\ O 

Complete though he himself was; he was (yet) incomplete 
because he did not have the knowledge (of the nature of 
the inner self), and who had a knowledge that was otherwise 
(than truth), he was impelled by desire (lit. thirst), the ignorant 
human being, and entertained desires: [1823] 

Let me have a wife, the basis (lit. cause) of eligibility to 
perform (any ritual) activity and (also) a helping hand (lit. 
means) in the activity. Each preceding (among these) has the 
nature of the cause (of every subsequent) — that is here 
mentioned by (the repetition of) 1 the word atha. [1824] 

-i 

A This is the force of the plural form athasabdaih. 

5PfIcTFn ^ r ^c^u l I 

O C\ O > 

(Then he thought,) ‘Let me be born from her in the form 
of an offspring for (the performance of) the ever staying (ritual) 
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activity/ For (ca), a statement is clearly heard (in the Sruti) 
sa putrenaiva ... [1825] 

1 sa putrenaivasmihl lokc pratitisthati (BU 1.5.17). 

^ ns^sdi 

^ Cm Cm 

Now, subsequently, I have become rich with all wealth, divine 
and human, let me (now) perform (ritual) activity, as comes 
to me in a matter of coutse in order that I acquire both 
the seen and the unseen fruit.’ [1826] 

Wl^cl ^jRTf 5^9 ^1# I 

Only this much 1 is his desire; therefore, there remains for 
him no other object of desire (to be acquired), since, in this 
his desire, he has only two (things), viz. what is to be 
accomplished and what can accomplish that (for him). [1827] 

lr This emphasises or points to the sacrificer’s having a son etc. 
as the certain means to the acquisition of the three lokas: of men, 
of gods and of pitrs . 

Wt | 

o 

And these two desires are thought of only in the form of 
what is to be accomplished and what accomplishes that; for, 
there is no complete accomplishing of the ends of human 
endeavour owing to (his) not having a acquired (or known) 
the uniqueness of the Atman. [1828] 

This asserts the inutility of having a son etc. in respect of the 
final goal of life, viz. liberation. 
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c ^ o > 

Since wife and others are of the nature of the means of 
accomplishing a man’s ritual activity, therefore there is no 
acquisition of the ends of (human) endeavour (through them) 
and (it might be argued:) Since there is no inclusion of the 
three worlds (in the expression of the desires by the man), 
(the word) etavan is (really) difficult to construe. [1829] 

^t| C c||fcd<c<fc4(HIEFW ll^?o|| 

T[cpq | 

qjrfNlfacq nic^H d^llM ?TO% ||?=;??|| 

(The answer is:) No. (This is not so), since what is to be 
accomplished, viz. the three worlds, depends only on the means 
of accomplishing (the same); since that is to be accomplished, 
as implied by dependence on the means; (and) that other 
is a means; 1 [1830] 

since it is held that the fruit, viz. the three worlds, is of the 
nature of what is produced etc. , (and) that (fruit) also will 
not come into being, on its own, without implying ( = depending 
on) activity. [1831] 

1 AnSS edition reads: itarat karmasadhanam , while NKL edition 
reads itarat karma sadhanam. The idea is: Having a son etc. are 
the means to the performance of ritual activity and that implies 
the three lokas to be accomplished thereby necessarily. 

2 That is, utpatti , apti , samskrti and vikrti. 

: Wit I 

c 

O 

Completion of (ritual) activity also cannot be said to have 
been there unless (there has resulted) the fruit in the form 
of the three worlds; as such, in this connection, 1 the means 
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Cf. aksiptasadhya in verse 1830 above. 

Reference is made to lokavyavahara. 

11^3311 

#3F| q# ll?=;?8ll 

o c 

Therefore, only one desire will be expressed in the subsequent 
portion. [1833] 

Evidently then there would be the mention (i.e. understanding) 
of what is to be accomplished, even when there is mention 
made of the means of accomplishing that; this is as when 
mention is made of a man’s taking meals and which implies 
that there is satisfaction of (the human being) from the object 
(of desire, viz. food). [1834] 

Sl^iqtq<fH<:qwic-Hrai^ c P^a < T> ll?=;?y.ll 

o o 

These two desires, which have the form of what is to be accom¬ 
plished and what accomplishes that, are called ‘desire’, since 
they are of the nature of what is not Reality and are having 
only ignorance about (the nature of) the Atman as their cause 
(i.e. origin). [1835] 

This has a reference to ubhe hyete esane eva (BU 4.4.22). 

o^cen^FTn-'qt 5^: ||?=;?S,|| 

O > 

Therefore, a learned man should not trust in (i.e. depend 
on) this 1 as in some profit (or gain) in a dream. Therefore, 
having risen above all (kinds of) desire, (a person) should 
take recourse to the knowledge of the inner sell [1836] 

Namely, sadhya and sadhana , both called kama. 

<Mdl ’lid! TRJf lc|<-3<sdl | 
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CN ^ ^ 

Since, even desiring, he would not secure any more fruit than 
this (viz. the three worlds); therefore, resting on ignorance, 
he would be complete by this much. 1 [1837] 

This explains necchans ca na ato bhuyan vindet ... eva tavan 
manyate. 

j The magnitude of the three worlds is smaller than the extense 
of the Brahman; yet he would consider himself to be complete 
in all respects. Cf. verse 1839 below. 

^cpcp4_|jq H'W I 

C ^ 

So long as a man does not obtain even one of wife and others 
(viz. son, grandson, wealth etc.), 1 he, the fool, considers himself 
as incomplete! [1838] 

^ee verse 1840 below. 

3TTO: I 

O CN 

cWM-IH Wfe ||?=mil 

C 

(But) when these, as enumerated before, are obtained (after 
they were) desired (by him), this human being considers himself 
to have been complete. [1839] 

Now follows the explanation of 'mana evasyatma\ 

9 

C "N 

few n^sou 

An activity, done by a person himself, his wife, his offsprings, 
with his wealth, his knowledge (of the world), i.e. by or with 
these five, becomes Pankta, since it is (i.e. can be) compared 
(mita) with the metre Parikti. [1840] 
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Parikti is a Vedic cbandas ‘metre’ which contains lines of five 
letters each. Therefore, mere similarity of the number five leads 
to this statement. The Upanisad calls karman also as Pankta like 
the metre. This is one of the Brahmanical tendencies to establish 
fanciful equation. (This is known as bandhuta philosophy of the 
Brahmana texts.) 

StWWI: 11^8? II 

1 

To begin with, it was mentioned that the external activity 
of the person himself and others 2 is Pankta. Then, in their 
absence, there is a statement made of the Pankta character 
of what is done within the body ( adhyatma ). [1841] 

This explains mana evasya. 

x This singular signifies plural; therefore, there is reference to 
all external activities. By ‘external’ is meant the physical movements 
of the various agents. 

2 Cf. atmajayaprajavittavidyabhih pancabhih in the preceding verse. 
3 This refers to the various internal activities— in a word, (call¬ 
ed) dhyana. 

en^Tnfcrwit^l ffeww I 

spsn cfgcffa 11^8311 

Activity is of two types, (that is) differentiated as external 
and what is done within a body; now is explained as to how 
it (i.e. the twofold karman) becomes Pankta. [1842] 

Zt&WR TR TJofToRI d^l^CcIcbKTJJl^ I 

cllMWlfcsrol#^ WF^^cl cfcT 11^8311 

c > 

manas which rests in the body is the Atman, since it depends 
on that; (and) that is, in the same way, related to the activities 
of speech, wife and others; (therefore, it is) like a sacrificer. 

[1843] 
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ciFfsr cR£ilHcc|chKwira I 

TFM =IM cf^ 11^8811 

And speech should be known as wife, for it depends on her; 
and vak speaks indeed that which one thinks of in manas. 1 

[1844] 


This explains vak jaya. 

^his points out the dependence of speech on manas. 

^TSJSp5 IRI I 

3R ^TT SFT vd^ci ll^8y.ll 

manas , after having decided (the nature of some object), 
proceeds to activity by speech in the form of Mantras and 
worldly talk (only) profusely; therefore, that activity (of manas) 
is called Prana. [1845] 

Cf. NKL: pranasabdena kriyocyate and SP: ubhayanirvartya cesta 
pranah [ubhaya=vak and manas]. Also, see the next verse. 

3FM«f MtHcH wm** I 

51FI: 5T3(f% ^TT Wft- ll^8&JI 

Prana becomes active after manas has decided the meaning 
of what is heard; 1 therefore the persons, who know the Veda, 
describe that activity in words: prana is praja. [1846] 

This explains the purport of pranah praja. 

*0, the Vedic text; traditional text. 

^cWHNdlu^ ^HcclN-dKcl: 11^8^11 

They describe the wealth which is dependent on the body 
as twofold on account of (two) distinct purposes (served by 
it); 1 and its nature as divine and human is also metaphorically 
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(so expressed) because of its being the means (towards them). 2 

[1847] 

1 NKL explains: caksusa rupadhib srotrcna sabdadhlb — itl karya- 
bhedat. 

2 This is explained in the next two verses. 

fact II^SRI 

O O 0^0 

Since a person gets a cow and (other) wealth (only) after 
well examining (it) with the eye, therefore, (a human) eye 
is called human wealth, this is in the same way as ghee is 
called life. [1848] 

This is the explanation of caksur manusam. 

Ghee brings richness to man’s life; therefore, the common man 
jays ‘ghee is life.’ In the same way, the eye sees the nature of 
:he wealth and later on the man gets it. Therefore, they say that 
:he eye is the human wealth. 

^cwidiM ^ 5 ift i 

#jTRTS.dlfcW ER ll^y^ll 

On account of one’s acquiring the nature of a divine being, 
one’s knowledge about the divine world is called (in this 
context) wealth; and because it has the ear as the means (of 
securing it); therefore, the ear is called divine wealth (which 
is resting in the body). [1849] 

This explains srotram daivam. 

And since whatever activity of external organ as speech etc., 
that rests on the internal organ, reveals itself in the body, 
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and is therefore called Atman; from that proceeds activity. 

[1850] 


This is the explanation of atmaiva. 

-H-'p'-W! qrt: qil^q ^T: I 

qi^t q?H:dd: ll?^?ll 

o 

Since (the sacrifice) is comparable in number with the padas 
‘feet’ of the metre, it is ever called by the wise as Pankta. 

[1851] 


Cf. verse 1840 above. 

cl^qifq ll^y.311 

C\ 

Also the animal (of the sacrifice), being related to that as 
its object (and) whatever is movable and immovable — all 
that which has arisen from the five elements — the whole 
of it is Pankta. [1852] 

d^dl'-HkqSlqd: 11^311 

Sacrifice is of the nature of Pankta activity and this world 
is the product of sacrifice; (therefore) having known this in 
its true nature, (a man) obtains that in its entirety. [1853] 

In verses 1851-1853 the text speaks of the sacrifice and its relation 
to bodily and other activities which are sadhyasadhanatmaka and 
therefore rooted in avidya. Another point to be noted is that the 
character of the sacrifice as Pankta is related to both ritual and 
philosophical thought. This explains the name of this section 

Purusavidha Brahmana. 

• • 

























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

1.5 

Saptanna B rahm ana 


3W I 

sfeimi: gwnrai 3si irii 

IRII 

fsnife ii'i^ i 
'^irra *t>4}>-H<: 113II 

Beginning with the statement atha yo *nyam , there have been 
enumerated up to the end of this chapter, with great care, 1 
various appearances of ignorance. [1] 

Also in this connection is understood one who is ignorant 
and has a regard for Varna etc., (and) being controlled in 
oneself by Dharma (religious duty) (and) performing one’s 
own duties, viz. offering oblations etc., [2] 

sustains, without perishing, 4 this world, be ginn ing with gods 
etc. and ending with insects. Just in this way, each sacrificer, 
a human being, becomes the creator of this world. [3] 

\ 

In BUBV 1.1-2 the worship of some deity by a sacrificer and 
then his death are described first. Later, his being a sacrificer 
is said to be his becoming identical with the deity, viz. 
Agni = Prana. In BUBV 1.3, the Udglthagana which a sacrificer 
sings in a sacrifice is raised to the highest level, i.e. it is said 
to "be the most potential part of the sacrifice. And, in BUBV 
1.4, the Performer is Himself described in terms of a human 
sacrificer. Thus, a slow change of process is noticed in the 
foregone chapters and now this chapter of saptanna ‘seven foods’ 
describes the initial sacrificer as a creator of food. 
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1 SP repeats uruprayatna ,, perhaps to mean ‘with great effort’. 

2 Or alternatively, modifications. 

3 This has reference to BU 1.4.16. 

4 It is an adverb expressing ‘without vyaya\ 

nan 

fci^STdl 1 

W4K u llR) gorowuiRiM !!«.!! 

c\ 

As the (initial) performer of (sacrificial) activities (i.e. the 
Sutratman) was obtained 1 by the entire world (of human 
beings), in the same way was obtained this world by that, 2 
through (the performance of) ritual activities as prescribed 
(in the Sastras), [4] 

since each (individual) enjoys (i.e. experiences) all common 
and also uncommon objects in the same way as (he does) 
his own body. [5] 

1 That is, brought into existence. 

It means: karmakrt ‘the initial sacrificer’. 

<5 # 

The verse justifies the statement in verse 4. The body is 
obtained and experienced by an individual through his doings 
(in earlier life); in the same way, the experience of all worldly 
objects, without exception, is owing to his earlier doing (i.e. 
karmari). 

\ 

116,11 

Here (i.e. in this world) is not seen any enjoyment of what 
is not obtained 1 by one’s own performance (of duty); therefore 
each thing becoming helpful, the world is (described as) what 
is obtained (by each one through that). [6] 

This verse also justifies the statement in verse 4. 
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For every enjoyment there needs to be an enjoyer. Things 
of the world are enjoyable and, therefore each human being 
is described here as an enjoyer or an obtaincr. 

There is a stress on one’s making an effort (or undertaking 
an activity) in order that one deserves enjoyment. It is noticed 
that one cannot enjoy what another has obtained through effort. 
This stress has become necessary in view of what one might 
point out as an object of enjoyment for all, e.g. the sight of 
the milky way (svamadT)- — suggestion of NKL. 

! This refers to bhogya . 

-n 

fg£tl Iivs.!l 


Each (ritual act) is by its nature characterized as either Dharma 
or Adharma and it begins (lit. produces) twofold fruits of 
the nature of the general and the particular. 1 [7] 


This verse justifies the word svakarmana in the preceding verse, 
^he word ‘general’ refers to adrsta and the word ‘particular’ 
to such performance as leads to drsta . viz. becoming rich or 
attaining to heaven. Or perhaps ‘general’ is what is shared by 
one in common with others and ‘particular’ is what one enjoys 

by oneself. 

K 

J : >;- 1 

'?$■ 3>4oi: 3^4 |pil 

C\ 

ij$ In the case of (the world of) beings, beginning with the Sutra 
■"■y and ending with insects, there is produced the result of (each) 

[ i fj - 

; activity which stands in the relation of the principal and the 
■§ subordinate, being either general or particular (in nature). [8] 

ilj 


f ry 

■: V 


This verse justifies the word misra as understood from adi 
in the preceding verse. See note above. 
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^ ^T: I 

rR f^TC^rR II?II 

In the case of each activity (it is seen that) the result depends 
upon the material etc. 1 which is noticed (in the activity); 
therefore the result of (each) activity is characterized by a 

variety of the general etc. [9] 

x This refers to kriya etc. 

2 That is, the general or the particular or of mixed nature, 
as suggested by adi— see the next verse. 

NKL points out svakalatradarsana as an instance of particular 
nature and nrtyeksana of general or common nature. 

II?oil 


In some case, the result is of general nature; similarly, in 
some other case, of particular nature and, in yet some others, 
of both (i.e. of a mixed nature)— (this is so) on account 
of the various seeing (or view) of the material etc. [10] 

ll??ll 


Therefore each one (of the human beings) has obtained the 
entire world for the acquisition of pleasure by the knowledge 
and the activity (related to them), as already stated, either 
jointly by them or severally. [11] 


^ i 


ii??ii 


It will be clearly explained in the context of the lore of Madhu 
as to how (each one of) all (beings) is the agent and so 
also the effect of every (activity). [12] 



Brhadaranyakopanisad- Bhasya- Vartika 


5 


This is to justify the hetuhetumadbhava implied in the previous 
verse. 


Cf5cft -'rC^sIH-HISR: I 

Now is explained the varied result, divided in seven categories 
of food, namely that (result) which tne agent, possessed of 
the means of his activity and knowing, produced (thereby). 

[13] 


SP supplies dhyanartham iti sesah. This means: for upasana 
(NKL). The word dhyana or upasana becomes significant in 
relation to a few of the following verses. 

Cf. the note by the editor of NKL: svakarmadina srstasya 
jagatah saptadha vibhaktasya sutratmakasya svatmana dhyanam 
sutrabhavaphalakam vidhatum idam brahmanam ity arthab. 


w: 




m 

it; 


q54aiEFTR II? 811 

The result (of the activity) of the agent, viz. three foods and 
those (others) which are four foods, all are together the means 
of (that individual’s) activity, inseparably connected with the 

[14] 


^ performance of ritual. 


m- The seven foods that are under discussion are divided into 
||| two groups: (1) manas , Vak and Prana together form one group 
i»£nd these three do not become connected with actual 
[il^perfonjjance, viz. ritual activity. (2) The commonly eaten food, 
flpjufa (what is poured into the fire) and prahuta (what is offered 
jgoutside the fire or on the hand of a priest)— these (two foods) 
®are for gods and that food, which is given to animals, viz. milk 


|||form the other group. In respect of the first group, we cannot 
apverlook that whatever is created was for the enjoyment of the 
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sacrificer (sarvam sarvasya bhogyam). 

So far are mentioned, or rather, enumerated, the seven foods 
which come from the sulragrantha, viz. the enumerative verses 
in BU. Later, in BU 1.5.2ff. are explained the meanings of the 
Mantras in BU. 

Verses 15-97 are the discussion of BU 1.5.2. 

fciHicm fqgr ciici'H tr! ^ sraraft: i 

To begin with (it is stated) that the individual self, (who 
possesses) knowledge, is the father (of the creation); not manas , 
not also Prajapati. 1 (This is so) because (anything) else than 
the individual self, possessing knowledge, is not a specifically 
eligible performer. [15] 

This explains the word pita in yat saptannani ... pita of BU. 

1 Namely, Hiranyagarbha. 

^T£lK'u||cW WI Slsfcltfbi-K: IKSJI 

Since manas is what is contemplated for creation and also 
(tatha) (since Prajapati is) the master, who is the common 
self and comprises three foods, there is not 1 a creator other 
than the individual self (lit. knower of the field). [16] 

This is the reason for excluding manas and Hiranyagarbha 
as possible meaning(s) of pita. 

Though reference was made to manas as sisrksita , it should 
not be overlooked that Prajapati also was a product produced 
by the Atman; cf. dvayor api srstinivistatvena karyakotinivistata 
na karanatvam ity arthah (SP). 

1 That, is, cannot be. 
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Even if it is said (i.e. understood) that medha (means) capacity 
to grasp (or, better perhaps, retain) the meaning of a work 
(studied); yet here, in this context, it is intended to express 
only knowledge, since it is a means (to ritual activity). 1 [1 

This verse explains the word medha in the statement of BU: 
medhaya ’janayat pita. 

1 This is to exclude the lore of the Brahman which is opposed 
to common knowledge. 


By the use of the word medhaya , it is intended to express 
the grasping of common knowledge, (this is) with a view to 
establishing the non-distinction between knowledge acquired 
from the Sastras and from the worldly (dealings). [1 


, One may recall here how Sankara has in his Adhyasabhasya 

V ,1 r , 

pointed to the similarity between worldly and Sastric dealings. 

This verse intends to avert the probable notion on the part 
|6f the reader of the Upanisad that the reference to knowledge 
3|as connection with dhyana or upasana and that which was in 
‘the context (from the third Brahmana); cf. jnanenajanayad ity 
ukte dhyanenaiveti prakarananurodhi bhramah syat tannivrtty- 
iartham medhagrahanam (SP). 






| Though indeed by the word tapas is expressed (an activity) 
; such as krcchra, , even then (here) is to be understood an 
;; activity (in general), for it is the cause of production of the 


i# •! 
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sevenfold foods. [19] 

1 This refers to bodily mortification which can be for either 
penance or expiation of some wrong done by one. 

fsrai fcrwi^t i 

iltllcIMlf'KI 'IF^ ^ cWtxHccM: IRo|| 

Also, from the expression of the cause dhiya uhiya ... are 
understood knowledge and activity (viz. performance of the 
ritual); (therefore) by the (use of) the words medha and tapas , 
are not to be understood two other meanings, 1 for they do 
not produce any result (lit. fruit).* [20] 

This explains the reference to dhi in this very kandika. 

1 medha means grasping, and tapas means practising penances. 

2 That is, they do not raise a sacrificer to the status of Prajapati 
and are in no way responsible for the creation of the world. 

gig: TO IR?II 

Indeed what is in the context is the Pankta (i.e. fivefold) 
activity; and knowledge is expressed by the word veda ‘he 
knew*; therefore it is not proper to accept what is not in 
the context by setting aside what is in the context. [21] 

This is the conclusion of the discussion of medha and tapas . 

It emphasises that dhi and karman are, in this context, the 
meanings of the two words. SP points out that the usually 
accepted meanings of the two words would involve the faults 
of prakrtahani and aprakrtakalpana. 

Also, this has reference to esa pahkto yajhah ... ya evam veda 
(BI 1.4.17). 
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fife sqwJ «ifer^3pei ir^u 

o 

Since there is no means to ritual activity in addition to (i.c. 
beside) medha and tapas , therefore the Sruti has clearly stated 
the words a to hi , for the two are known (means of activity). 

[ 22 ] 

This brings out the stress on the word hi in medhaya hi 
tapasajanayat pita . Also, this serves to emphasise that ineuha 
and tapas , thus understood, can result into one’s agency in the 
act of creation ( srastrtva ). 

C CN C > 

facn d^d IR3II 

The father (of the creation or the world) intended one common 
food for this (entire) mass of enjoyers and, after creating that, 
(he created) this food which is what is eaten here (by all). 

[23] 


This refers to BU: ekam asya ... misram hy etat. 

9 iffefefe JTife -CfH'd I | 

HEtROlfe? IR8II 

O C\ 

Since this (food) is ever eaten by (all) beings, day after day 
■ and with relish (lit. thirst), therefore this is properly (called) 

1 common (food for all beings) owing to the sustenance of all 
beings thereby. [24] 

-qicifet ^fe ^ ^31 oyiofed IRV.II 

I'" 

•' He, who worships this (common) food, holding it as uncommon, 
cannot keep (lit. turn away) from (sin), since thus seeing, he 
is a weakling 1 in respect of this. 2 [25] 
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This has a reference to BU 1.5.2: sa ya etad upaste. 

^he word atura here means: a person who is weak in his 
understanding of ‘the significance of food’, since he uses the 
food only for himself. In other words, he does not hold it as 
food to be commonly shared. 

2 This is for iha in the sense of annaviniyoga (SP). 


gr^sngqfg^ggt? ir&ji 

■■s 

In this respect, 1 upasana means ‘being devoted (or attached) 
to that — thus it is said in the Sruti, viz. in the Mantra 
mogham annam ... and so also is there a censure of being 
attached to that. 2 [26] 

The third line in this verse is metrically faulty; the sixth letter 
is short. 

x Cf. SP: sadharanam annam saptamyarthah (i.e. iharthah). 

2 sadharanam annam. 

3 Taittiriya Brahmana 2.8.8: mogham annam apracetah satyam 
bravimi vadha it sa tasya, naryamanam pusyati no sakhayam 
kevalagho bhavati kevaladi. This is an Arthavada in respect of 
common food enjoyed by only one person who is the sacrificer. 

In versts 29 to 38, } there is a statement of Bhartrprapahca’s 
explanation of ekam asya sadharanam and its refutation as well. 

gwAgfe gfNi qicjqrgffarg^ ir^m 

Ic^t gg wqi g i 

3jg#ifcT4g fastssfsg?^ gg: Ir^ii 
siggsg g g g^giftg mwgygigg: i 

ggqggi g«n iriii 

‘It is indeed meant that this (common) food is what is utilized 
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( vpasadhyate ) for (the performance of) Vaisvadeva; 1 certainly, 
this (food) is not capable of removing (or warding off) all 
the sins’, [27] 

thus, do some 2 hold. But that does not get justified by any 
reason inasmuch as it is given without a basis in (the Sruti-) 
statement— thus, here is restatement of what is already 
established. [28] 

And that food (used for Vaisvadeva) is not directly perceptible 
as such, for it is (understood) only from Sastra; (thus) it 
does not have that direct perceptibility which the food that 
enters into the mouths of all eaters has. [29] 

This verse also has its third line metrically faulty; the sixth 
letter is short. 

1 Vaisvadeva is offering of oblations made to all gods by one 
before one’s daily meals (i.e. both in the morning and in the 
evening). It is a compulsory (nitya) rite to be performed by 
a householder; cf. Manusmrti 3.84-91 (verse 90 in particular). 
This refers to Bhartrprapanca. 

3 Namely, Manusmrti. 

srf%s#T i 

And it is noticed in the case of every being that there is 
a desire, ‘May this (food) be mine’; therefore it is concluded 
that, in respect of this (food), there is the character of the 
share for all beings. [30] 

This is Suresvara’s justification in respect of the commonly 
shared food. For this reason, that food also cannot be exception 
to what is called food and is enjoyed in common. 

imn 
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Also, there is a statement of a Smrti, viz. ‘One should not 
get food cooked for only oneself’ 1 ; so also, there are such 
statements from a Smrti as ‘He is indeed a robber who 
enjoys the foods from which he does not give to others...’ J 
(and) ‘He transfers 4 his sin to the eater of his food— the 
one who is the killer of a foetus.’ 5 [31] 

Reference to various Smrti sentences is for rejecting Bhartr- 
praparica’s view that sadbarana food is Vaisvadcva food, that 
is holding the asadharana food as sadbarana. 

supplies after natmartham ... annam three more padas : 
na vrtha ghatayet pasum, na caikah svayam asniyat and vidbi- 
varjam na nirvapet. Cp. Rgveda 10.117.6. 

2 vacanam stands for vacanani (jatav ekavacanam). Manusmrti 
3.105, 107 and 108. Cp. SP. This is understood from adi. 

3 Gita 3.13ab. 

4 marsti = ksipati (NKL). 

5 Manusmrti 8.317. SP however reads: annadeh ... marsti anena 
abhisamsati , stenab prayukto rajani yavan nanrtasamkarah. Also, 
it states: vaksyati hi varisthabrahmata ceha bhrunahety abhi- 
dbiyate. 


c o 

Since that 1 also falls (i.e. is included) in (general food), 
understanding only of that which is eaten by all is proper 
(i.e. reasonable). As against this, if only that is understood, 
it is not included in (general food) in the same way. 2 [32] 

This is one more reason in support of the author’s view. 

1 It means: the food for Vaisvadeva. 

2 Read SP: yatha sarvannadye ’ntarbhutam vaisvadevannam na 
tatha tasminn annantaram ity arthab. 
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3WdlfalH4l 4 lc2| yiHcRcWiJfj I 

■w^yiluiIiKisR'q 113511 

If that 1 is understood (under reference to, or in connection 
with, that injunction), then there follow two faults: asrstatva 
‘not being created (by the father, viz. the sacrificer)’, and 
aviniyogatva ‘not being employed in the (relevant) ritual’. And 
that would invite the undesired contingency in respect of the 
food which is to be eaten by all beings. [33] 

Yet another fault in the view of Bhartrprapaiica is introduced. 
This is further clarified in the next verse. 

Namely, food for Vaisvadeva. 

qicqvql I 

C ^ 

^ <T5FT II38II 

■s 

Also, not keeping from sins by accepting the food for 
Vaisvadeva is not reasonable, since that has a basis merely 
in the Sastra. [34] 

This is yet further fault in the same view. The food for 
Vaisvadeva is not eaten in ordinary way like any other kamya 
‘what is desired’ food. 

a It means: not in keeping with the teaching of the scriptures. 

2 This refers to the food for Vaisvadeva. 

Also it is not understood from the word (viz. injunction 
regarding Vaisvadeva) that there is the removal of (only) a 
small sin. And that is not understood from the statement na 
sa papmanah ... (for it is) not heard 1 there. [35] 

understands this as the two faults: srutahani and 
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asrutakalpana. 

WJfWfcl ^M^TJcTR: ll?S,ll 

And (tu) there is accepted here an indication (of) the reason 1 
for understanding (by sadharana) all eatable food; viz. that 
it has the capacity to render food of common nature into 
uncommon food. [36] 

This explains the purposeful use in BU of the word misra. 
The word would be purposeless, if one accepted the view of 
Bhartrprapanca. In BU, sadharana food is described as of misra 
character also; cf. misram hy etat. This description indicates that 
the food, which is not commonly shared, also brings sin to the 
eater of it. 

Actually, the indication, the reason (used in apposition). 

ll?vs|| 

Therefore it is desired to understand (in this context, only) 
that food for (i.e. which is eaten by) all living beings. (Thus) 
on the strength of reasons (stated), here (in the Upanisad) 
the decision is: there cannot (be the acceptance) of any other 
(food). [37] 

This is the author’s concluding remark. 

|W] U^ll 

(In the use of) the word misra is stated the cause for the 
non-removal of sin; since rendering uncommon that food which 
is meant for all is (to point to its) resulting into sin. [38] 
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This is reaffirming how the word misra in BU goes against 
Bhartrprapanca’s view. 

5fStqt5 T %l ^ I 

5ii>% %i| ra%% % ^ Riai ii?^ii 

[Verses 39-45 explain the meaning of the words dve devan 
abhajayat .] 

One should understand that the offering (of food) into the 
fire as buta and that every (offering of) ritual oblation is 
preceded by that ( huta ). Also prahuta is understood here as 
that which the father (viz. the sacrificer) gave to (i.e., intended 
for) the gods. [39] 

m: 51% fc!5lfct^23% I 

efrafefq ddbJllRl 5Tlf% 51 =5T ll8o || 

o o o 

(And) since the two foods characterized as huta and prahuta 
were (in the yore) offered to the gods, therefore even today, 
they pour the oblation into the fire and also offer (some other 
outside the fire) intending (it) for them. [40] 

This verse explains the word tasmat in the Sruti. 

SRl: I 

’Hld-WldRlviFFl era 118?II 

sif^t^ifiqwsnc^irai ^i gf%raife% ii8?n 
TF% fge^lftf%^crai^eN5eraiSl% I 
<5raqicK% ferac%% ^% ^RI% f5 eToraad 118?II 

■o o > 

[Here is now staled the purport of the Sruti statement atho - 
ahuh. This is to explain the twofold mention of juhvati and 
prajuhvati in^ the previous verse.] 
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Since the twofold character (of oblations) is stated (lit. 
enjoined) in the Sutra (i.e. in the Sruti-M antra) without any 
specification, 1 therefore they are subjected to option viz. in 
the division: the Srauta and the Smarta. [41] 

The two (foods huta and prahuta mentioned earlier) would 
have the character of the Smarta, since they are mentioned 
immediately after the Smarta food 1 or rather, (both these) 
can be regarded as ‘those stated (i.e. enjoined) in the Sruti 
(Srauta)’ since they have a connection with the Agnihotra. 

[42] 

Since (the two divine foods), which are characterized as huta 
and prahuta , are described by the Sruti as being two, without 
any specification, they are subjected to option (by the 
opponent); for, (both) the Srauta 4 and the Smarta (are) equal 
(in status). [43] 

In verses 41-43 Suresvara justifies the option regarding 
hutaprahuta foods and darsapurnamasa foods. The reason for 
doing this is: In the Mantra portion dve anne hutaprahute va 
darsapurnamasau va, there is no specification of the natures of 
the two foods and that gives rise to the sense of options. Verse 
41 gives the reason for the option. Again, the foods are mentioned 
as sadharana and are therefore included in smartanna and, 
further, they are mentioned immediately after smartanna. 
Therefore they are huta and prahuta foods. But, since they are 
described as devanne ‘foods for gods’ and are thus mentioned 
in the nearness of the ritual of Agnihotra wherein are mentioned 
the Darsa and Purnamasa grahas (i.e. foods), therefore the foods 
can be called srautanna also. In verse 43, the word tulyavat 
points to the tulyatva which is the basis for option ( tulyatvam 
vikalpahetuh). 

That is, without any specific mention of the distinction 
between the two oblations. 

This gives the reason for optionally understanding the word 
dve as the Srauta and the Smarta oblations, referring to the 
foods for gods as can belong to huta and prahuta varieties and 
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also to oblations in the Darsa and Purnamasa sacrifices. This 
option entails the first line of the next verse. 

This is another reason for holding two options. The commonly 
shared food is included among the Smarta foods. 

4 This refers to the Darsa and Purnamasa foods. 

% Era: | 

Since (the two foods) Darsa and Purnamasa arc heard (i.e. 
enjoined) in the Sruti, therefore it is understood that one should 
not perform the sacrifice with those two foods for obtaining 
one’s desire. [44] 

This is based on the authority of the Sruti statement tasman 
nestiyajukah syat. The objector’s argument is that dve devan 
abhajayat refers only to Darsa and Purnamasa foods. Therefore 
the option, mentioned in verse 41 above, cannot be entertained. 
This is barred by na kamaya yastavyam. 

Phcii^ nsy.ii 

Here, 1 isfis (small rites performed with desires) are not negated 
owing (to the desire) to establish the principal significance 
of the god. By the mention (lit. hearing) of the suffix ukah, 
which goes with (i.e. refers to) one’s being in the habit of 
performing that (rite), is warded off the character (of the 
sacrificer) as being given to its performance. [45] 

This explains the significance of the suffix ukah in istiyajuka 
and also explains away the possible doubt that the Darsa and 
Purnamasa rites arc performed with the desire for heaven. 

The author stresses on the significance of the form istiyajuka 
and points out that Darsa and Purnamasa rites, though performed 
with some desire, are not performed by mere habit. Thus only 
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the habitual performance of rites is warded off. 

J That is, in the statement nestiyajukah.... 

sra?PFqfq ct>KUira i 

*R|: 1186,11 

?Tiy^^^llclcciWW'Ct4^^KU|H 11 yvs>i | 

Here (i.e. in this Brahmana), three foods, though contingent 1 
for (good) reason, are not discussed (first) because of their 
character as the fruit (resulting) from those (i.e. the foods) 
mentioned (earlier) and (thus) there is their difference from 
those means (to fruits). [46] 

Also (this is so done) for easy understanding (of the difference 
between the means and the end) 2 and also because they (i.e. 
the three foods) cover quite a large sphere of things. (The 
seventh food is mentioned together with the first three) because 
it has the same character as theirs, viz. that of a means (or 
cause). The immediately following of the three ( sadhya ) foods 
does not have any (specific) purpose. [47] 

The Vartika (of course, following the Bhasya) has proceeded 
to explain the seventh food (viz. pasvanna) immediately after 
the first three are explained and it has thus ignored, for the 
time being, the three foods which are mentioned in the Brahmana 
before that (viz. pasvanna)— this is, in other words, to explain 
the purpose of what is called pathakramatikrama ‘varying the 
sequence in the original text’. 

This explains how the Vartika and the Bhasya refer to the 
less authoritativeness of the pathakrama than that of the 
arthakrama (i.e. the sequence of the purpose). It is an accepted 
principle that the arthakrama is stronger than the pathakrama. 

The purpose of Darsa and Purnamasa rites is attainment of 
heaven; it is not warded off. 

1 Cf. SP: pathakramat karanat praptani: Yet further, SP 
observes: atha va pasvannasya sadhanatvad uktasadhanatraye tasya 
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buddhisamnidhyac caturthatvena vyakhyanam , tato ’ nnatrayavy- 
akhyety ukte saukaryena pratipattir at as ca pathanadara ity arthah. 

2 The three foods, being of the nature of the Sutra (i.e. Viraj), 
are of the nature of the end (i.e. result) to be achieved, whereas 
the others are the means to be employed, i.e. they cannot to 
be secured— they are infinite in their extent. 

Viovjici Wa T <qn? cfcf 

qq qcn^ qroiFqqqtfe f? i 

sa%qqtqci Iro qvq: qq qq: to usnii 

>P O 

(The word) payas just means food; (for) generally human 
beings, along with (i.e. as well as) animals, consume (i.e. enjoy) 
only milk in the beginning; therefore let that (viz. payah) be 
the food. [48] 

They (viz. the animals) eat (i.e. enjoy) milk first and then 
subsequently (i.e. gradually) (begin to) graze (lit. eat) grass 
etc. For this reason, it is concluded 1 that the father gave 
them (i.e. men and animals) milk before (anything else). [49] 

This explains pasubhya ekam prayacchad id tat payah . 

-t 

anumiyate= drstanusarat kalpyatc. So it is understood on the 
basis of what is seen in the life of the humans and the animals 
(SP and NKL). 

qTfiq: qq qcjiTI qqq|% qiTO qq: | 

Scqq«fq#qg M«.o II 

Animals consume (i.e. enjoy) only milk first (and) not anything 
else than that. (In order to explain) how we are to know 
this, there is now stated (in the following verse(s)): [50] 

This refers to the humans as well as to the animals; because 
the Sruti considers both the bipeds and the quadrupeds. 
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3n?r?qoqci^g Pt^P-'d ^cf sri: h«?h 

cKMH MRMpd ?cH few | 

o o *"■ 

[Verses 51 and 52ab explain tasmat kumaram jatam ghrtam 
vaivagre pratilchayanti stanam vanudhapayanti.] 

Since this is so, therefore, in the world, do the people first 
make a new-born child lick ghee * in touch with (i.e. touched 
by or rubbed on) (a piece of) gold. [51] 

Only after that (doing), or (even) in the absence of that, do 
they put the child on (the mother’s) breast. [52ab] 

1 Since ghee is a product of milk, it is identified with the 
latter. 


ii^ii 

3RCIR cpt dim^Id rRFlfq IW3II 

So also, in respect of the animals, (they do the same). In 
relation to a new-born calf, someone asks: [52cd] 

‘How old is your young one (here, the calf)?’. Thus (asked), 
one states the age in this manner: ‘It is not yet an eater 
of grass; that is to say, it does not eat even a little of grass.’ 

[53] 

It subsists on only milk yet— so is this understood. [54ab] 

yiu^yifui ^‘1^4 d!Ul-4d ylcfcdH liy.811 

■s 

(Indeed) all the world comprising living beings and non-living 
things 1 is supported on that (i.e. milk) only. [54cd] 

^he word pranyaprani literally means: whatever being that 
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breathes and whatever thing that does not breathe. 

qq#? W: I 

sfat^qq nv.v.11 

‘Whence is it understood that this world is supported by (lit. 
has merged in) only milk?’, (asks someone). (The answer is:) 
‘So is it understood for a reason, viz. usage, 1 since that is 
(so) expressed (i.e. declared). [55] 

^P: srautf prasiddhir eva nyayah. Read BU: tasmin sarvam 
pratisthitam yac ca praniti yac ca ncti\ payasi hldam sarvam 
pratisthitam yac ca praniti yac ca na. 

3 n$%: qq ■WKMq qi qq qi | 
qq qqfqc^q qgfc# IIH&.II 

■J 

An offering into the fire should be of only milk, or of clarified 
butter or milk. All that is offering is but milk and this is 
(understood) from the Sruti, the authoritative means (of 
knowing). [56] 

Here the Vartika refers to the usage among the ritualists which, 
they hold, has come from some Sruti; viz. ghrtahutim va 
payahutim vobhayam tv etat paya eva (Satapatha Brahmana 

2.2 A A). Here, miti is for mana (i.e. pramana), used in opposition 

✓ 

to Sruti. 


3?ilqhJqisfrrq^ q^fq: | 

qqrqicqFJq^qcqiTtqtcqfq qiqq: ||«.\S|| 

* 

Now, this offering of clarified butter in a sacrifice is what 
is offerings in all forms. So also is the tradition that a sacrificer 
(while offering) an animal, does offer only this, viz. clarified 
butter. [57] 
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This verse paraphrases the Sruti which is cited above in the 
note on the previous verse. It supports the said known usage. 

It states the inference drawn from the Sruti; SP reads: tatraiva 
srutyantaram aha ... ajyahutes tavat payastvam tadvikaratvad yac 
ca yajhe sarvarupakam purodasatmakam havir yas ca pasur etat 
sarvam ajyam evabhigharasamskarat karoti puruso na hi carvady 
ajyanabhigharitam homyam payas cajyam iti sarvasya payastvam 
ity agamasasanam ity arthah. 

Snsznf^yK^'hKIc^^cl qqt | 
qsFqct yfdRicW IIH^II 

Indeed all offering is but milk on account of its modification 
(i.e. purification) by the sprinkling of clarified butter on it. 
(Therefore) the entire world is thus supported in (or established 
in) only milk, viz. in Agnihotra. 1 [58] 

^he Vartika justifies this reference to the Agnihotra in the 
next verse. 

% cfl MRulWliPsM I 

SWlRcW IMSII 

It is (so) stated in the Sruti itself, viz. in te va ete ... that 
offering of the Agnihotra has as its result all the world. 1 [59] 

Reference to the Agnihotra offerings in the preceding verse 
needed some support. Therefore this Vartika points to the 
purport of the Sruti te va ete ahutl hute utkramatas te antariksam 
avisatah (Satapatha Brahmana 11.6.2.6). This should not be taken 
to set aside apurva or adrsfa effected by the Agnihotra. 

J The word parinama here stands for ‘effect’ ( karya or phala). 

sHt yKrdUftd:. ^‘llRc^WldNid \| 
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He who has poured his offering into the fire well attends 
on the Sun. From Aditya proceeds rain, from rain food and 
thence the created beings. [60] 

This is from Manusmrti 3.66; for support to what is expressed 
in the last quarter, refer to Gita 3.14. 

^ Sfel: Rig f^rcn^PTWT !!8,?l! 

And 1 the entire world is but the result of the offering of 
the material, viz. milk; and this is established by (the statement 
in) the Sruti: All the world has offering as its cause. [61] 

With reference to the two cas, read SP: apurvasamgrahartham 
adyas cakaro dvitiyah smrdsamuccayarthah. 

(Now follows) the censure of another view in order to praise 
the already stated view, viz. in that (offering of milk) all (the 
world is) supported— indeed, this is done (only) 1 with a 

desire to enjoin (the adoption of the first) view. [62] 

^Indeed’ and ‘(only)’ are by the force of hi. Cf. SP: na hi 
ninda nindyam ninditum api tu vidheyam stotum id- nyayadyotako 
hisabdah. Also NKL: paradarsananinda na nis- edhartha, kim 
tu atra vidhitsitopasanastutyartha ity arthah. 

% ^'c-yc|'c*R I 

.. 4 VRt 118,311 

y4l‘iiunnP-iti^ f| i 

118,811 

jgqifFgfq ciraR?i f? i 
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wmcn: iiwii 

ciracq 5W)^: I 

'jffl '-llskHrctsfa ^ II&.&.II 

<riqc<ri<>iqi l ''illa ^nira^rqi IISo^ii 

qriF^lc^Ktsf^^ I 

o ^ o 

qvMK'HM .ti+Hv^Ci i 
#0 ^Ml&^ll 

[Now is stated in details the other view; viz. samvatsaram payasa 
juhval apa punar mrtyum jayati. And, finally, it is rejected.] 

Indeed a twice born, who worships the Agnihotra with milk 
for a year, overcomes (lit. wins) a second death, i.e. he does 
not become subject to death again, 1 [63] 

It is decided that there are, in a year, three hundred and 
sixty performances of Agnihotra in number. [64] 

Indeed, days and nights also are as many in number (and 
therefore) the halves of the performances (of the ritual) are 
counted to be seven hundred and twenty. [65] 

Also, as many are the bricks of Prajapati related to the 
Yajus Mantras and similar (i.e. equal in number) are (the 
bricks) of the fire to be worshipped throughout the year. So 
also are the veins (in the body) of a man (equal in number). 

[ 66 ] 

By means of this very riches, 3 that is after making the offering 
(to Agnihotra fire) and the bricks (of the fire) equal in number 
with the veins in his own body, a person, who knows (the 
nature of Vedic ritual) obtains the year. 4 [67] 

A sacrificer (lit. man), a year and the fire— these are all, 
by this riches, equal with what belongs to the Yajus (viz. 
Mantras of them, i.e. bricks), the veins and the days and nights. 
Therefore is there the hearing (i.e. mention) in the Sruti of 
a Samvatsara. [68] 
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Thus, by producing himself in the nature (or form) of a 
Samvatsara (i.e. Prajapati) does (a sacrificer) attain the nature 
of Kala (i.e. Prajapati); all this, which the wise ones have 
thus held in their view, is false (i.e. wrong). [69] 


1 __ 

The purport is: The sacrificer under reference dies and does 
not become born or embodied again. 

It is identified with Samvatsara. 

This riches consists in the above said large number of them. 

4 Verses 64-67 have thus explained the idea of sacrificer’s 
overcoming death. This view is typically ritualistic in character. 
The Agnihotra-Upasana has a basis in the Sruti passages: tasya 
ha va etasyagnihotrasya sapta ca satani vimsatis ca samvatsare 
sayamahutayah sapta caiva satani vimsatis ca samvatsare pratar- 
ahutayah and tavatyo ’gner istakah. The performance of the ritual 
produces, according to this view, the mystically significant 
similarity among the offerings, the different measures or units 
of time and the veins in a human body. This effects the attainment 
of Samvatsara (identical with Prajapati) and deathlessness. 

Verse 67 offers quite some difficulty of construe and translation. 


fee) tRife \ 

^ 3iifrm ||v9o|| 

^ O 

[Now follows the refutation of the view just stated.] 

Thus, 1 seeing the entire world as resting (lit. concealed) in 
milk (and worshipping the Agnihotia) with milk an individual 
obtains the Atman of the world \>y means of just a single 
offering. [70] 


This is to say: One does not have to keep on performing 
the Agnihotra ritual for one full year. Making only one offering 
of milk, one can attain one’s goal, viz. becoming one with 
Prajapati. 

^hat is, in accordance with the view earlier stated and 
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acceptable to Suresvara. 

SlWl^ki 5rat83% I 

ydc-HUdls? -Hf^kwiEFi ||V9?|| 

This being so, which fool would wait for the longer time of 
a year’s duration while there is (available) the means of 
securing (the Atman of the world) through only offering one? 

[71] 

This emphasises why the author discards the other earlier 
mentioned view. 

qq] ^otj qqMTcWSHf #5^rqif^g: I 
q^q|§4(5|q)c«i •Mcq IIVS^II 

y^eSfc! 77# ^TRi: 5Wt T !FcK#£Fq% ||v9?|| 

tfSTr^SiV-Tra-tHlryolKill IIV98II 

If one who sees the truth as (discussed just before) offers 
on some one day the material, viz. milk, overcomes (lit. strikes 
down) death just then. [72] 

Since he offers all food to the gods in (i.e. by making) a 
single offering (of milk), there is therefore no need of another 
performance (i.e. of making any more offering). [73] 

Thus, in accordance with the view which we have stated, what 
is thus offered (viz. milk) is the entire world and there does 
not therefore remain anything (to be offered); therefore the 
sacrificer would become a conquerer (lit. overcomer) of death 
through his obtaining all. [74] 

Verse 72 is the explanation of the sentence yad ahar eva .... 
Verse 73 explains the sentence sarvam hi ... and supplies the 
reason for the statement in verse 72 above. 

Our text and translation of verse 73 follow the reading -iksyate 
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in the AnSS and the NKL editions. However, the variant reading 
-iksate given in the AnSS edition gives alternative translation, 
which is better; thus: One does not wait to make for another 
performance (viz. making an offering every day of the year). 

Verse 74 sums up the reason for holding the view stated so 
far. 

1 This may refer to the whole world ( krtsnam jagat) which 
is the same as samvatsara ‘Prajapati’. SP, however, refers ‘air 
to becoming one with all gods which consequently results into 
absence of any further (birth and) death. 

^8RTRFTF3fq sfe I 

iwn 

Now, having considered the (three) foods, which are (yet) 
to be stated, as similar to (those already) stated, the Sruti 
states (the question) kasmat taw...; (this) through a desire 
(to make) a statement in answer to the question. [75] 

In BU the question kasmat tani occurs even before there is 
the statement of the three remaining foods. The author explains 
the purpose of this: The three foods to be stated are in nature 
similar to the earlier stated foods, viz. the creation of the sac- 
rificer. 


^ qwfawMdcl IN^II 

C\ O C\ 

Now (a question arises:) The foods, that are thus stated, ever 
being enjoyed (lit. eaten) by the eaters, why do they not get 
exhausted (i.e. do not decrease) just like a granary full of 

barley (and other corn)? [76] 

( 

This explains the purpose of kasmat tani and is the paraphrase 
of the Upanisadic words na ksiyante ’dyamanani. 
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W PTCI ^TWISST^ ^K: ||\<K9|| 

s 

To the question kasmat tani asked by the Sruti, which has 
(as if) become a preceptor, is stated (in answer) the subsequent 
reason for the non-decrease (of food) in the word(s) puruso 
va .... [77] 


3Tc7% ^ cl cfdd: I 

o 

■O^T^: <s)qi ^ cT 11^9^11 

There could be this fault which is mentioned (by the 
questioner), if food were ever eaten and not produced. But, 
that is not so, (for, in this context, it should be noted that) 
it is (ever) produced. [78] 

3^awcsi^c2ncq^t3Raftr^i% i 

imil 

The sacrificer is called (one having) non-decrease, since he 
is the cause of the non-decreasing character of food— indeed, 
by the continuity of knowledge and performance (of the 
ritual), 1 he ever produces food. [79] 

This explains the meaning of the word aksiti according to 
hetuhetumadbhava. 

J The word iha stands for karman as is warranted by the 
word kriyabuddhi in the following verse. Cf. BUBV 1.4.451. 

i -t (fl-Mcl ii^oii 

Since, by the continuity of knowledge and performance (of 
the ritual), the enjoyer on his part thus creates the food, 
therefore the food does not ever get exhausted. [80] 
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SF^IISPTt *1^4 cl4k°MlcK*c1: II*;? II 

On account of the enjoyment of what yields enjoyment (and) 
owing to its being (continuously) created, there would be such 
(i.e. as described) non-decrease of food; this is thanks to the 
invariable 1 relation of the two (viz. enjoyment and what is 
enjoyed). [81] 

We have followed the reading in the AnSS edition. NKL reads 
bhogadasyaiva in place of bhogadasyaiva. It is difficult to decide 
whether following the latter is correct. SP understands avyatireka 
as mithoyoga ‘the inseparable relation’ of enjoyment which 
employs the enjoyer. 

1 This is avyatireka ‘inseparability 5 . 

TFlfqfcST era 11*^11 

Experience of pleasure, pain etc. is the result of the former 
performance(s); and the performance through attachment 
and/or aversion would produce another result. [82] 

One performs ritual actions and thereby secures enjoyment 
and happiness which in turn produce attachment to and/on 
aversion for some thing(s) and this would produce continuity 
of action and the consequent production of food— this justifies 
annaksaya mentioned in verse 81 above. 

1 The word etc. refers to various or particular forms of pleasure 
and pain. 

* ^4 5(lt|% | 

eixl Pfsqiei ■efMlf'M ll*;?ll . 

Since a performance which has proceeded from attachment 

-I 

etc. produces (further) results (i.e. becomes fruitful); therefore 
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that which has not proceeded from any attachment etc. does 
not produce any result (s), like the chatter of a sleeper. [83] 

This verse explains further the statement in the preceding verse. 
This explanation is a good example of the author’s use of 
the anvayavyatireka method. On this method, cf. our book 
[Vol.1:1982] Introduction. 

35t I 

cfe t.<HRweq«S vpq: i 

o o 

Now it is asked: What is the cause of the non-decreasing 
character (of food)?- This question is asked once again with 
a view to establishing that there is a (positive) result for (the 
activity of) the knower of that. 1 And now it is later stated 
as to how there is the non-decreasing character of the man 
(viz. the sacrificer) also. [84] 

1 This is rather kriyabuddhiprabandha of verse 80 above; cf. 
the next verse. 

2 Yet perhaps, as SP points out: aksayahetutvagunakasapta- 
nnatmakaprajapatipurusopasaka is meant. 

ten ten f? w* ii=;«.ii 

O 

Indeed, he produces this food by every (new) thought and 
activities 1 which have occurred to his mind from time to time; 
for, the man (viz. the sacrificer) produces food for himself 
by activities. [85] 

l dhiya dbiya and karmabhih refer to kriyabuddhiprabandha. 

VFJJTOHF#! cral ^ ateFcl SPSFSIct: II^SJI 
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Therefore foods, though being continuously eaten, never get 
exhausted through the continuity (of their being eaten and 
produced). [86] 

ll'svsil 

As the sacrificer is verily the enjoyer of the foods, so also 
is he verily the maker (of them), since the two (the sacrificer 
and the food) 1 have invariable association (with each other). 

[87] 

^his refers to their nature, viz. kartrtva and bboktrtva , cf. 
SP. 


^iR-c^sricI n^n 

Thus, among those whose intellect ( cetas ) is enwrapped by 
the bondage (or band) of Avidya, (the food) characterized 
as both the effect and the cause is understood 1 (lit. seen) 
to be permanent, as it were, in their continuity. 2 [88] 

! Our text and translation follow the variant reading -veksyate 
and not the printed text of the AnSS edition. This is supported 
by the NKL edition and is better acceptable. 

NKL explains prabandha as gangapravahavat srotorupa. 

* v 

And this is stated by the Sruti for establishing aversion (to 
worldly existence) on the part of the man who is not averse 
to transmigratory existence; for, there is not ever noticed here 
(in the case of such a man) the desire for liberation. [89] 
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^W5thr% gt^s^mwT ikoii 

C c\ ^ 

Thus, owing to the ever obtaining inseparable association of 
the cause and the effect (viz. the sacrificer and the food), 
there is not any means other than right knowledge 1 for the 
destruction of its cause. [90] 

This is to justify the second line of the preceding verse. 

1 This is about the nature of the Atman; or perhaps about 
the nature of kriyabuddhi as leading to impermanence. 

2 This refers to avirakti ‘absence of aversion to worldly 
existence’ caused by Avidya. 

IK?II 

Therefore for securing right knowledge 1 (a man) should first 
abandon everything else and make very great effort by his 
manaSy Vak and body. [91] 

This sets aside the notion that some performance (karmari) 
is necessary, in addition to knowledge. 

1 See note 1 on the preceding verse. 

olryi—i Wife W- IK3II 

c o 

Now is stated the result of (the Sruti statement:) ‘He, who 
knows the non-decreasing character of the sacrificer in the 
statement so *nnam atti ... ‘he (i.e. the sacrificer) eats food 
by the mouth’, in its (meaning conveyed by) its (i.e. the word’s) 
primary function. [92] 

^felfjrairlfet sfa *KhH I 
51S[H*1cT: ^ WRcl: IKSII 
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(The sacrificer) knowing thus does not ever become subordinate 
to food; being the principal (i.e. possessing greater importance), 
he ever enjoys the food, at (his) will [93] 

In this verse, the statement of the preceding verse is presented 
in the vyatireka form. 

stfq %ctr^e -MiM-Jicifd i 

IK8II 

He unites with the gods and also lives on vital food (or on 
energy) ( urjam upajiva-). This is the praise of the specific 
knowledge 1 which is stated (before)— this is the decision. 

[94] 

The first line is the paraphrase of a prasamsapara arthavada. 
J The word vijnana is explained as savisesajnana. Cf. our book 
[Vol. 1:1982] Introduction. 

There is now the decision regarding that which is the excellent, 
viz. the triad of food, which abides in the subtle body and 
the gross one — this is of the nature of the body." [95] 

This is to introduce, now after the discussion of four foods, 
the exposition of the ideas about the three foods manas, , Vak 
and Prana which remain in connection with gross and subtle 
bodies and the Atman (as the principal or vital wind in the 
bodyj. 

A SP translates sarlra as suksma and karya as sthula. 

“The word atman , meaning the principal wind in the body, 
refers to the body. 
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SftFraqqiftgq LjSjscFita ctPld-M | 
q]g>K$-=lllM tt ^li %5fa%cql'-l<#ld|: IKSJI 
5ratwp#i^Tcq^ qgm i 
*R3Hftqq q>ft W«-3dld<l qft: llVail 

In respect of the earlier (stated) foods, there is described 
their character of being intimately connected with the 
performance (of ritual) and those also are described who are 
the enjoyers of them (viz. the foods) in the Sruti. [96] 

The earlier (stated foods) being the causes (lit. actions), 
inasmuch as they are intimately connected with the performance 
(of ritual) and the triad beginning with manas 3 being the 
effect, (now proceeds) the subsequent (portion of the) Sruti 
to convey that meaning. [97] 

1 SP points out that these include candala etc., Indra and 
other gods, and the animals. 

Suresvara uses the word karman in the sense of karana. 

3 Namely, manas, Vak and Prana. 

Verses 98-154 are the discussion of BU 1.5.3. 

■dcmn fpqqi—iift groi fagi i 

tfti crm gift ii^m 

The father (i.e. the sacrificer), having first created by his 
thought and activity 1 the three foods, viz. manas , Vak and 
Prana, put them to his own use. [98] 

1 This is equivalent to buddhikriya stated earlier in verse 80 
and dhiya dhiya in verse 85. 

We have taken the word atmarthe as equivalent of svarthe; 
that is, the word atman is understood as a reflexive pronoun. 

qgybRgcctRKsq*? i 

qgrg g*q ggqiftWqfa q ggqfg n^n 
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The Sruti has put forth an argument (lit. inferential statement) 
in order to establish the existence of manas ; and now 1 it 
will state the properties 2 of even (ca) 3 that existing (manas), 4 
viz. desire etc. [99] 

This is the exposition of anyatramanah .... 

J This is the force of ( satas) ca. 

The word rupani refers to various dharmas; cf. reference 
to dharma in the immediately following verses. 

Cf. SP: dharmina dharmasamuccayartham api cety uktam. 

4 Existing means ‘what is inferred’ (as the word anuma 
signifies); cf. SP on satas ca = mitasya ca . 

^ ccRTf ScEFTIcTR: ll*°°ll 

(The Sruti means to convey that) the connection of properties 
and what has properties is (possible only) in the state which 
is governed by Avidya, viz. it belongs to the effect of Avidya 
and 1 it does not belong to the individual self (in its unaffected 
form). [100] 

l tu is here almost for ca, yet alternatively ‘however’. Then 
translate ‘... of Avidya. However, it does not ...’ 

$<:4c1cyfdMr^4 TKt 5F«lbc|cll4ci I 

in 11*0?II 

In order to convey (or explain) this, 1 the subsequent 2 portion 
(of the Sruti) is introduced. (Also) there is an effort made 
to the effect that the character of possessing properties such 
as desire etc. does not cling to (i.e. belong to) the Atman. 

[ 101 ] 


^hat is, the meaning of anyatramanah .... 
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This refers to the arguments adduced for proving the existence 
of manas. Cf. NKL with note: kim atra manam — note on this: 
pratyagatmani dharmadharmisamgatyabhave manam kim. 

cris^wrt sira Missis? tckiRcw u?o5n 

•s 

[Verses 102-107 are the exposition of the Sruti anyatramanah 

....] 

Asked (by someone): ‘Did you see an old bull going by?’, 
the person says, ‘My mind (manas) was elsewhere, therefore 
I did not see what you asked about.’ [102] 

The known worldly example in relation to the absence of manas 
is adduced as an evidence for proving the existence of manasl 
For explanation, read SP: jaradgavadhihetau visayadau saty api 
kadacid eva taddhir jayamana hetvantaram aksipaty arthadi- 
samnidhye kadacid eva jhanotpattir ity arthapattir manahsadhikety 
arthah. Also NKL (with note): jaradgavadhihetu- (note: atra 
dhipadena antahkaranavrltir ucyate) -sakalye sati kadacid eva 
jayamanajnanam , visayad vyatiriktahetusapeksam , tasmin (note: 
-dhivisaye) sati kadacit jayamanatvat , yad evam tad evam , yatha 
chedyadisamavadhane kadacid eva jayamanachidikriya tadatirikta- 
kutharasapeksa ity anumanam ity arthah. 

RlWI-cR'^ JR) tjdlfceld I 
snc^yifsw n^o?n 

manas is understood (lit. seen) like a pitcher etc., as connected 
with another object and it has only the individual self as its 
seer— this, by resorting to the contingency implied (lit. stated) 
before. 1 [103] 

This, refers to the worldly situation stated in the preceding 
verse. 
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l Cf. verse 102cd above. 

?i«u i 

o 

»wi^ ^ ^ ^ %H: II? o8II 

HSS% I 

^4 yRw-^ gf4 4ta% n?o«.u 

(Here 1 ) there is the Atman having the nature of sentience 
and also an eye which is not defective and, further, the bull 
and the horse have also light on them and yet the sentient 
(person) does not see it. [104] 

Therefore it is concluded that there is something else, 2 which, 
not being there, 3 a person does not see and only while that 
exists there (in the ensemble), one can see all the things 
collected, 4 viz. the seer etc. [105] 

In verse 102, there is no mention of a horse, but this is 
immaterial. 

*In the case mentioned in verse 102 above. 

2 That refers to the Atman, the seer as in verse 103 above. 

3 That is, not associated with a body. 

4 The word samhata stands for a collection of a seeing person, 
his eyes etc., the object and the light. 

£M«Rcl ?F*R: I 

3TtRTO HHb-iW *l4t TflSTafcyd: II? o£,|| 

C\ 

Whatever it is is manas and that manas does exist (is 
understood) by the commonly known (incident, when it was 
said): 1 ‘Since my mind was elsewhere, therefore I did not 
see* (what you asked)/ [106] 

See verse 102 above. 

SP refers prasiddhi to the well-known episode of the maker 
of arrows. The episode refers to a maker of- arrows who did 
not notice the king who had passed by him. Consequently, when 
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he was asked if he had seen the king, he answered, ‘Since my 
mind ... asked).’ Obviously, his mind was completely engrossed 
in arrow-making and, therefore, did not have any connection 
whatsoever with other things or his surrounding. The stress here 
is on the engrossment of one’s mind in one’s doing. But Suresvara 
uses this incident to emphasise that everything exists because 
manas exists there, as connected with it. 

wn 5^1 ii^o^jj 

All, viz. the self and others 1 being there (in the situation 
of seeing) though, they are not the cause of the perception 
(lit. seeing) (of an object), since the seer sees a bull etc. 2 
only through manas. [107] 

1 Cf. note 4 on verses 104-105 above. 

'y 

The word etc. refers to a horse; cf. verse 104 above, 
fa: cTccj TOfSL-q % | 

cjot n?o=^n 

[Now follows the exposition of kamah samkalpah....] 

Having (thus) established the existence of what possesses the 
properties (of seeing etc.) and is the support of entire 
perception, there is now stated (in the Sruti) kamah ... with 
a view to establishing the properties, desire and others. [108] 

HSHI-£r<=l Ipral I 

n?o^u 

Also, Buddhi ‘intellect’ and (various) organs of activity, together 
with their abodes- (viz. their bases in the bodies), are only 
the means; therefore manas has the principal status among 
themr [109] 
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Buddhi and organs of activity can be the means for an 
individual only if they abide in a body; cf caksuh (indriya ) is 
krsnataragra varlin. 

faWlfrMW TO: 35R*W I 

^[C’H'^>}53S1K U W ll??o|| 

kama ‘longing for objects’ is desire— there is no reason for 
stating any specific example. 1 samkalpa is decision (about) 
the specific nature) of an object perceived by a sense-organ. 

[ 110 ] 

lr This is an instance where Suresvara comments on what he 
thinks is an unnecessary or irrelevant explanation in the BU, 
viz. kama as strivyatikarabhilasa. Thus, this is an example of 
a Vartika referring to durukta in the Bhasya. Read SP: 
strivyatikarabhilasa iti bhasye visesoktir ayuktety aha.. 

vicikitsa ‘doubt’ is explained as modification (of Buddhi 
‘intellect’) which is of the nature of indecision (about the nature 
of the object perceived), sraddha ‘faith’ is belief in (the 
existence of) the object perceived and asraddha ‘want of faith’ 
is what is opposed to it. [Ill] 

irar: n?? 

There would not be kama etc. without their cause, i.e. without 
dhrti ‘retention’ and sraddha i, since, here (i.e. in this sentence 
of the Sruti), absence of kama etc. are also accepted (as 
resulting) from (some) object. 1 [112] 
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lr This is a very cryptic statement. The ‘object’ here stands 
for that about the existence of which an individual has some 
notion (lit. faith) or that from which he has to withhold himself 
(cf. the next verse). NKL states this in brief thus: sraddhadhrtyoh 
kamadihctutvat tayor abhavoktya tatkaryakamadyabbavo ’py arthad 
ukta evety arthah. The explanation in SP is however clearer, 
more lengthy though it is. 

S1PR ^ cFFrR: I 

IIS?311 

And dhrti is to be understood as retention (lit. holding) of 
an object grasped (or decided) by Buddhi; its opposite is adhrti. 
(And) hrI is what is called (or known as) shame. [113] 

felH vtl: I 

TRf dWlcJ-tW^ II? ? 811 

vijnana is understanding that is decided (a definite notion about 
the nature of an object); bhi is called that what is fear— 
all this should be understood as (various forms of) manas 
(since) here is stated the oneness (of cause and effect 1 ). [114] 

J The word ‘effect’ refers to vrttyantara ‘a modification’ (in 
form) of manas . 

faeifsic^raifg: | 

Sp-sjqpilfa ^ ll??*ll 

XRl: WkcRU I 

TR ll??&.ll 

[Now follows the explanation of tasmad api ....] 

There is then made, after the Sruti’s having intended to convey 
the oneness of Buddhi and manas , the concluding statement: 
All the organs are but modifications of one’s internal organ 



Brhadaranyakopanisad-Bhasya-Vartika 


41 


(viz. manas), [115] 

since, in respect of the sense of touch, there is the mention 
of the effect of one’s internal organ. Therefore the ensemble 
of a body and the organs is to be understood as only manas. 

[116] 

In these two verses, Suresvara follows the Samkhya use of 
the word vrtti in the sense of modification of manas, viz. the 
effects and the causes. 

In the first line of verse 116, Suresvara has intended the 
Upanisadic illustration of a man touched by somebody from 
behind and his knowing about the same. Thus, actually an organ 
comes into contact with an object and it is manas that grasps 
it. 


Wfa rf n??van 

>9 

(Thus) manas 1 attains variety (of forms) in order that one 
(viz. the sacrificer or individual) secures enjoyment; therefore 
all is but manas appearing in various states of the body and 
organs. [117] 

*In this verse, Suresvara uses the word dhT in the sense of 
manas . 


wi wi i 

sat: qnW i 

limil 

While smelling, (the same manas 1 ) becomes (the organ called) 
ghrana ; while seeing, it is called caksuh ; (and further) while 
hearing, it becomes srotra— thus has Vyasa also declared 
(i.e. explained). 2 [118] 

manas, falling within the compass (i.e. province) of duality, 
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becomes white, black, subtle and gross thanks to (the variety 
of) karman ‘object’,— (and thus) it attains variety (of forms). 

[119] 

Vyasa is the author of the Mahabharata. Suresvara cites earlier 
authors for showing how his explanation is correct. 

^ere also, dhlh=manas. See note under verse 117 above. 
2 Cp. the first quarter with Mahabharata 12.240.5c (Jighratt 
for jighranti), the second quarter with 12.240.5b (with a little 
difference) and the third quarter with 12.240.4c. 

ft WtflfecHrdH: I 

Certainly it is impossible that there is existence of any object 
white etc. as apart from sentience in an individual in the same 
way as the inner self (that can obtain) elsewhere than in an 
object of our perception. [120] 

Suresvara affirms here that, really speaking, grasping various 
objects is owing to the appearance ( vivarta ) of the inner sentience. 

In other words, worldly knowledge is but Avidya. 

ST^lf^KcclRd fwwiw I 

$i‘t<yiifS* i -Miiifd ii^ii 

>9 O 

Therefore there does not exist (any) object white etc.; it is 
just manas which, owing to (various) activities (of the organs 
of activity), attains the character of white etc. for securing 
the end of an individual. [121] 

Here Buddhi stands for manas; cf. dhl above. 

^ 5n?n: 3^83% IIWII 
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Since this dhl having the (various) forms white etc., is but 
manas, therefore the wise ones declare it as possessed of all 
forms. [122] 


x dhi here appears to be vrttyantara ‘some modification’ of 
manas. Cf. SP: rupadheyam sarvam dbimatram ... dhlr cva sarvam 
rupam id vidusam paribhasa. 


C sP 



Cv -N 


I have already stated 1 that the reality of all the belongings 
(lit. things) of one is only by their being useful to the 
individual self, since they have oneness with only that. [123] 


This is to affirm again that manas is in reality the Atman. 
x In verse 120 above. 

'y 

That is, one’s own, atmiya < atman, reflexive pronoun. 

-5 * 

Or, serving the purpose of. 

3lfq JR I 

RT: jr#c( ll??8ll 

c c 

Also, since all organs are only manas ; therefore a man, when 
touched even from behind, understands (about it) by manas 
itself. [124] 


This is the meaning of the Upanisadic statement tasmad api , 
though its purport was explained in earlier verses, cf. verses 
117-119. This is clarified further in the following verses. 

swpe: qtfl: I 

ffct rn JR^ci ll?^U.II 

A man, who is touched (by someone) from behind, 
understands, the specific touch only with manas thus: ‘This 
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kind of touch is that of a hand.’ [125] 

1 It literally means: while he is facing away (from one who 
touches him). 

ct wra n??s,n 

o 

He grasps by the sense of touch merely by the touch (lit. 
touching); but it is only by manas that he understands the 
specific character of touch etc. 1 [126] 

lr rhe word etc. indicates the functions of other organs similar 
to the sense of touch. sparsana= upasprsti (upa does not modify 
the sense of the verb root sprs). 

o 

Since there is the rise of understanding of their own objects 
by all the organs, thanks only to manas , therefore the Sruti 
has declared ‘All is indeed manas' [127] 

dcH-cRcil ll^ll 

C\ ^9 

[Now is introduced the discussion on Vak (among the three 
foods).] 

In the beginning (tavat) is explained manas, so also the body 
and organs; 1 thereafter is now introduced the explanation of 
Vak. [128] 

lr That is, the ensemble of them. 
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roarkqt y^quicw. 
gpta ^ #i Ira: wnfcq i 

^TTFWtH gmrRI5#52!^)fER5l n??oi! 

The statement in the Sruti yah kas ca is not a mention of 
some specific (function). (It means:) Whatever be it, viz. what 
is of the nature of some experience that has arisen from the 
combination or from the separation of sounds, syllables and 
words, it has to be known as Vak. (One asks:) ‘Why (is this 
so)?’ (and the answer is:) ‘Since it is ever Vak that causes 
the (right) understanding of (any) form which arises from the 
same source. 1 [129-130] 

1 Cf. verse 119b and verse 122a above. 

crpfa ’ScETqrct I 

ycRIl y<jMcM I 

c > 

cpi4 qi*4l II?3311 

(A question is asked:) Whence is it understood that it is only 
Vak that is at the source 1 of perception? (The answer is:) 
(It is so) since this one (viz. Vak) continues to be (i.e. to 
function) till one grasps the meaning 2 of its own expression. 

[131] 

Since Vak functions beyond (revealing) the object (which is 
to be known) 3 (atyartham), like a lamp in perceiving a pitcher, 
(therefore) the function of Vak revealing the (nature of an) 
object 4 is not anything beyond this. 5 [132] 

1 Namely, the cause. 

2 The word samapti refers to both the completion of the 
function and one’s obtaining or grasping the meaning. 

3 Namely, the meaning of the word(s). 

4 Or alternatively, the meaning of its expression. 

5 Word and experience (caused by it), viz. sabda and pratyaya 
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« 

are together the revealer of the meaning— they are not 
distinguished (or they do not differentiate themselves). Therefore 
the utterance of a word and one’s grasp of its meaning are 
but one continued function (i.e. there is no relation of the cause 
and the effect). Cf. SP: sabdapratyav arthaprakasakav ato na 
tau vacas tattvato bhidyete. It is in this sense that the simile 
of the lamp is to be understood; it is not to be understood 
in its limited sphere. 

Ttm I 

O N 

Now, (one might ask:) They understand Vak as the organ 
of speech which is capable of uttering a word; how is it then 
said that the word, 1 which is (but) its effect, 2 is Vak? [133] 

1 Word is equivalent of nada and/or varna in verse 129 above 
and is only one aspect of Vak. 

2 This is for visaya , lit. an object; artha of a pada. 

f? cd-ddd^d ydfcdcd fddfSRiq ||?$8ll 

(The answer is:) True, 1 that is to be so understood elsewhere, 2 
for it (viz. the word vak) is used there to convey with 
propriety 3 only that (organ). Here, however, it is intended 
to convey that the triad of foods alone has the nature of 
as all. 4 [134] 

x That is, the question is rightly asked. 

2 This refers to the organ of speech. 

3 yogyatab=yogyatvatab. 

4 This precludes the other possible meanings of the word vak , 
in accordance with the maxim sabdanam anekarthatvat. The 
meaning is thus restricted. 
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As all form, i.e. the entire (world of form), is sought to be 
expressed as included in (the meaning of) manas y so every 
word is desired (or understood) to be expressive of what 
illuminates that (viz. Vak). [135] 

3|®qcq>llq'-raq I 

c 

Therefore in order that one understands 1 every illuminator 
of all objects - as having the nature of sound and also for 
setting aside the sense of (mere) organ of speech, the Sruti 
states esa hi na .... [136] 

Alternatively, ... understands as word all that illuminates the 
objects, as .... 

This refers to ‘all words (in the language)’. 

O' f 

[Verses 137-142 are a short discussion of the view of Bhartr- 
prapanca on the meaning of the expression in the Sruti esa 

hi na .... This has no basis in the BUB. Therefore this is what 

✓ 

one can regard as anukta by Sankara.] 

(One might hold:) As caksus y which is of the nature of the 
form of an object, is the illuminator only of the form, 1 so 
also should Vak, which is of the nature of (all spoken) word, 

* V 

be taken as the illuminator of (lit. be a lamp for) the (spoken) 
word alone. 2 [137] 

J The word rupa is, in this context, rupani (jatav ekavacanam). 
"Supply: and not of its sense, or object signified by it. 
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W if fiqifecprrai ii^ii 

O 

Keeping this 1 objection in view, some offer an argument in 
answer: (The Sruti statement) esa hi na ... (conveys) that this 
one (viz. Vak) is not understood as similar to a lamp etc. 

[138] 

^hat is, what is stated in verse 137 above. 

2 Cf. note 5 (end of it) on verse 132 above. 

cRtJ ^ limil 

*N 

All, that is (to be) perceived by various organs, viz. ears and 
others, is called form; but this one (viz. Vak) is the illuminator 
of that (viz. forms) and is not itself to be illuminated just 
like a lamp 1 (by anything else). [139] 

1 Cf. BSB 2.1.4 (p.441): na hi pradlpau parasparasyopakurutah. 

wiwra -dlc^Fd ^ EWT I 

5R>lf51#ct ^Ic^Fcf ll?8o|| 

C\ 

And, as manas is totally the forms which are to be illuminated 
(by it), so also does Vak totally illuminate all forms— this 
is the decision. [140] 

This is to emphasise that Vak is ‘illuminator’. 

* 

fd^dd^WFH FtSFi *M4i:?IM): limil 

Form is only what is to be illuminated and Vak is, in the 
same way, (only) the illuminator (lit. light); this should be 
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known as the brief explanation of form and name. [141] 

This is to distinguish Vak, i.e. name, from the object, i.e. 
form, to be illuminated. 

c. V CV > 

^ II?8311 

Further (ap/), name (i.e. Vak), being grasped (by the individual 
self), is, like whiteness, a form and also (tadvat ) 1 remains 
in the class (called) name. 4 [142] 

Once again, it is stressed that Vak is both ‘(what , is) illumi¬ 
nated’ and the illuminator. 

1 tadvat— tatha ca. 

'y * * _ 

samjna in the verse is for nama , i.e. (in reality) Vak. 

cratftsrcq: q^Tct ll?8?ll 

[Now is explained the nature of Prana.] 

Having thus clearly explained Vak and manas one by one 
( pravibhagasah ), the Sruti now explains Prana, their supporter, 1 
which is not explained (so far). [143] 

'Cf. BU 4.4.22. 

3F1 I 

^ ii?88ii 

, V ° 

By the word ana is understood (lit. desired to be signified) 
wind which is unspecified; and the same, viz. Asu, has specified 
meanings owing to its connection with ( upasargas ) beginning 
with pra} [144] 
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NKL points out that ‘wind’ in the body is called by names 
Prana, Apana etc., but in reality there is only one wind. Read: 
pranadibbeda anupadbikab na svabhavikab. 

lr The term pradi is used by Panini and other grammarians 
for upasargas ; here, they are used with ana mentioned in verses 
145-149 below. 

WHTOi fqtr^crj I 

OTt rir ii?8^ii 

TO ^ ||?88,|| 

#qc|?q^|gcsi oR]cr ^"cI^TR I 

^FWRlfq ll?8\s»ll 

<3 gfa: ^UhrIsMI ll?8^ll 

R ■tf-HII 5tR: ll?8'?ll 

The movement outside by mouth and nostrils and also 1 the 
advancing of the body is called Prana. It abides 2 in Marut 
‘the wind’. Now is explained Apana: [145] 

The downward movement of the wind in the body and also 
the downward movement of the body is called Apana, Now 
is explained Vyana: [146] 

Being the cause of action which is full of strength and also 
the movement in (the whole of) the body is called the function 
Vyana. Now is explained (the function) called Udana. [147] 
That function, which is the cause of activities, viz. rising up 
etc., which brings about worldly prosperity and which is the 
cause of well-being, is called as the function Udana. [148] 
The one who conducts (the aforesaid) functions, 4 residing in 
the region of the heart, 5 like a (firmly driven in) nail, is to 
be known as Samana, the one who accomplishes (or leads) 
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all (human) activities. [149] 

1 This is for tatha. But SP understands by tatha a reference 
to other places in the body where prana functions, viz. nabhi , 
stana and padahgustha. 

2 vrtti here seems to have derived from verb root vrt ‘to be’, 
i.e. ‘to abide’. 

3 Suresvara specifically uses the word vrtti in verses 147, 148 
and 149 but not in verses 145 and 146. 

4 There is mention made of vrttis ‘functions’ which were 
understood in verses 145-148; this indicates that the words prana 
etc. are functions as well as those that perform them ( vrtti 
vrttimadabhedena nirdesah). 

5 hrd is indicative of nabhi and other regions of the wind. 

3m i 

C C 

11^9.o|| 

c\ 

That is called Ana, the performer of functions, (that is to 
say) the one whose functions are thus stated; that one, having 
occupied the body, remains in the body— (the one) stated 
in conclusion (of the answer to the question) of Sakalya. 1 

[150] 

^his is a reference to BU 4.9.26: kasminn udanah pratisthitah , 
samana id. The mention of Ana as separate from Prana etc. 
in the BU is thus explained. 

TO I 

3F% Sdkuild iimii 

/ 

The v word prana which is used herebefore 1 is expressive of 
all functions, but that (i.e. the same) occurring in the end 
refers to the one which performs those functions; (this is so) 
on the authority of the statement sarvam pranah. [151] 
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This verse justifies the note after verse 149 above. 

J In the relevant portions of the BU and the BUBV. 

2 That is, all vrttis ,. 

3 Cf. CU 3.15 also. 

^im crai ^ j 

to: w*m iiwii 

Name, form and activity— (this triad) holding together iike 
three sticks, 1 (intermixing their) functions, is the body and 
also the Atman. 2 [152] 

1 The sticks together are called kudya etc. ‘roof, wall etc. of 
a thatched hut’. The number three is owing to the force of 
the triad of foods, though it is merely descriptive and stands 
for many. 

2 This stands as a synonym of deha. 

Only this much ensemble is called the body and has the form 
of Prana etc., 1 (and) that is made up of what is of the nature 
of Vak, that of Prana and also that of manas. [153] 

1 That is, manas , Vak and Prana. 

Wi i 

S 

In this (context), name is all that is made up of Vak, all 
(that is called) form is what is made up of manas and similarly 
(all) activity is made up of Prana— this is a brief statement 1 
(i.e. description' of the nature) of this 2 body. [154] 

a The term samgraha technically stands for a statement of some 
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proposition in brief— a sort of summing up of the argument. 
2 This is to say: the directly perceptible body. 

Now follows the discussion of BU 1.5.4-10. In verses 155-167 
there is description of manas , Vak and Prana with reference 
to the adhibhautika world. Suresvara clarifies the matter of BU 
under the sphere of manas y Vak and Prana; it is to be noted 
that he does not follow the sequence of the readings in the 
BU. 


fsrm'Kd'W 

CN 

(So far) is explained this division of the three foods, which 
is in relation to the body, and now is being stated (in the 
following) the division of that in respect of what belongs to 
matter. [155] 

rngj ^ cjlfwt I 

CV 

c\ > 

[In verses 156-160, Suresvara explains what is called paryaya- 
paheaka ‘the five forms’ for the worship of Vak, manas and 
Prana each. They are the five triads, viz. (i) lokatraya , (ii) 
vedatraya, (iii) deva-pitr-manusya , (iv) pitr-tnatr-praja and (v) 
vijnata-vijijhasya-avijiiata . This is based on the Sruti passage: trayo 
loka eta eva ... prana enam tad bhutvavati.] 

Know (this Vak) as this world and the Rgveda. This Vak 
which is described as abiding in the elements is the gods 
and the mother. And, further, what is objective knowledge 
(or, the knowledge of objects, viz. vijhana) is also Vak. [156] 

3F3ftsi Sfo#?: facKiH fqcH cM I 
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The sky (i.e. the middle world), the Yajurveda , the manes 
and the father and whatever here (i.e. in the worldly dealings) 
is wished to be known, 1 all that is manas in respect of the 
material (or elemental) world. [157] 

1 vijijnasya here is in contrast with vijiiata in the preceding 
verse. 


ll?y.^ll 

The heaven, the Samaveda , men together with offspring and 
whatever has been unknown are all that Prana who is related 
to the material (or elemental) world. [158] 

fetra 5ras?ct i 

nmii 

Whatever is here (in the world) known is, they say, the 
manifestation (lit. form) of Vak and whatever is wished to 
be known is the manifestation (lit. form) of manas , but (or 
and) whatever of Prana is unknown. [159] 

WMmHUMSTOJ I 

wi n?ii 

■N 

All these three, viz. this triad having the nature of manas , 
Vak and Prana, is to be connected with each one of all these 
regions beginning with this world, 1 according to suitability. 

[160] 


1 Referring to bhuvah- and svah- also. 

xratssmn ^ =h»iiR;Rh<i£i: i 

ilft^cqq^K ^SF’TlWm ll?£,?ll 
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As the extent of Vak etc. in respect of the material (or 
elemental) world is impossible to state, (the Upanisad) stated, 
by way of conclusion, this general statement 1 yat kirn ca. [161] 

1 Cf. Iaksanokdh samanyavacanam (SP). 

(Thus) after the brief statement of the material (or elemental) 
world is established by (i.e. in the form of) a general statement, 
the (subsequent) statement beginning with (the word) trayah 
is for restricting 1 (its scope)— this is the decision. [162] 

1 SP explains thus: This refers to the meditation on these three 
foods as manas, Vak and Prana and not to any other foods. 
Cf. bhuradyatmana vagadi dbyeyam id niyantum . 

While there was (thus) introduced an exposition on Avidya 
all around, there is (here) this concluding remark (or brief 
statement) about it as one (appearing) in the form of causes 
and effects. [163] 

Earlier there is stated the variety of the forms of Avidya in 
their full extent, but now the same is briefly stated as having 
cause and effect relation among them. 

.. yi u nc^*ii dcjsid WW-wycl l 

o 

In the form of Prana is stated that Brahman which has been 
unknown, as the cause; the knowledge ( mana ) of it 1 however 
is grasped ( miyate ) 1 in the form of a name and it is in the 
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form of manas. [164] 

1 mlyate means visesato jnayate. As a result, it has not been 
known as the real cause. 

sratsfNfa TRtsimrospn i 

3W^rav^i"4lEirat ^FE'dWdqiHcl ll?6.«.ll 

C O 

Since all this, which is in the form of (i.e. is characterized 
as) manas , Yak, and Prana, is but Avidya; therefore after having 
eaten up (i.e. overcome) that and having thus known the true 
nature of them 2 one attains immortality. 3 [165] 

Namely, Avidya. 

2 Namely, manas ,, Vak and Prana— these as the Brahman. 

3 amrta is for amrtatva. 

felldK-M^dcildslldldq! WF I 

O C\ 

This Brahman, which is quite distinct from what is known 1 
and from what is not known, 2 overcomes both (of them), 
and (then it) remains only as full. 3 [166] 

1 This is used in the worldly way ( vyavaharabhumau ). 

2 Cp. Kenopanisad 1.4ab: anyad eva tad viditad atho aviditad 
adhi. 

3 Cf. purnam adah purnam idam ... purnasya purnam adaya 
purnam evavasi$yate (BU 5.1.1). 

fasiidiR^ci^ui q«rqq«PF ii?s^ii 

C C ^ 

The gods Vak and others, each one of them severally, product 
(or favour) 1 the individual, the knower of them in their forms, 
which are known etc. 2 by (yielding to him) enjoyments. [167] 
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J This is vedic use of the verb root av in a double sense. 
2 The word etc. stands for vijijnasya and avijhata. 

Now follows the discussion of BU 1.5.11 up to verse 177. 

c||*IWiR<lleW<t>|: I 

Wtq%5SRI II? 8^11 

c\ o 

So far, Yak etc. in relation to the material (or elemental) 
world have been explained in brief and now is introduced 
an explanation of the same with respect to the sphere of the 
gods. [168] 

This connects what follows, viz. tasyai vacah ... with the 
preceding exposition. 

q Wit M'Ofadfll I 

aifsAcifacisirai cnq qq: n?s,<?n 

o 

That Vak, whose manifestation (or form) with respect to the 
body and the material (or elemental) world has been explained 
earlier, has (now, it will be stated,) this form with respect 
to the sphere the gods. [169] 

This is the meaning of tasyai vacah .... 

StsqicqnfETOci q swqigt qtq qpfW i 
w qqjfafferqT qtfeTOraui?'aou 

Among these (viz. Vak etc.), 1 Vak, which has been earlier 
explained with respect to the body and the material (or 
elemental) world, is wholly 2 covered by Vak in relation to 
all their gods. [170] 


This explains tad yavati 
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The twofold nature of Vak, which is earlier explained, is the 
effect ( vrttyantara) of this Vak which is to be explained now, 
i.e. it is really karanarupa. 

^his is for atra = madhye vagadhinam (SP). 

2 Cf. dvididhaya adhidaivikya karanabhutaya vaca tadatmyena 
vyapta ity arthah (SP). 

Here , Suresvara introduces Bhartrprapahca y s explanation of vacah 
prthivi ... which he appears to find acceptable. Bhartrprapahca's 
view runs up to verse 177. 

wi i 

This earth is called the body of Vak; it is full of darkness 
and is hard and that (earth) has remained as the support 
of Agni which is in the form of Light. [171] 

SP reports Bhartrprapanca’s comment: vaco ’dhidaivam prthivi 
sariram kathinyad ghanatvat tamasam. 

The second line explains jyotirupam .... 

^ igtei ii^ii 

And Agni is that form (of Vak) which is full of Sattva(guna) 
and it obtains in the earth, and remains in the form of darkness 
as what is supported. Thus, this divine Vak (exists in a) twofold 
(form). [172] 

This is the purport of Bhartrprapanca’s Bhasya: saisa dvividhena 
rupena parthivena taijasena cavasthita with reference to adhara- 
dheyavibhaga. 
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ct«jFwracq% i 

11^811 

C\ 

In relation to the body and to the material (or elemental) 
world, there is Vak, all alone, as related to it, and that 1 
is described as one and also as many with respect to the 

'y 

distinction of (its one) common and particular forms. [173] 
Thus think some and, in this way is (that Vak) understood 
to be of a different nature. That being so (understood), 4 these 
are the two manifestations (or forms) of that Vak 5 thus 
explained (above). [174] 

x The word sa refers to Agni (i.e. Vak in this form)— SP. 
This refers to Bhartrprapanca’s Bhasya adbivaivam ca sarvam 
agnir ekam devatam upadadad ekaikah krtsnam devatam upadatte 
on samanya.... 

3 This is the conclusion in Bhartrprapanca’s view; cf. SP: 
adbyatmadbibbutadbidaivesu samanyavisesabbavavad avastbavad- 
(NKL: avastbavasthavad-) -bbavena amsamsibbavena ca tair ista 
vagdevata. 

4 What follows explains Bhartrprapanca’s word tatra. 

5 That is, in its common and particular nature. 

wi gra# irai ikv9V.ii 

And that Vak of whatever extent (or measure) 1 that is 
explained there in the words tasyai etc. as (what is) delimited 
(or marked) by its relation to body etc. is wholly (or, all 
of it) understood by the word tavati as related to gods. [175] 

This explains Bhartrprapanca’s Bhasya: yavaty eva vag adby- 
atmam adhibbutam va tavati (SP). 

1 This has reference to ekanekatva. 

'j _ 

The word etc. refers to adhibbuta. 
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^ 5ircfc£|qilil2fai6l | 
fR cR f^t% XRt *7% ll^ll 

'N 

This (Vak) in relation to the gods is also of as much extent 
(or measure) as that which is in relation to the body and 
to the material (or elemental) world, since it becomes that 
god with that particular characteristic of the same. [176] 

In the previous verse was stated the oneness of adhidaivika 
Vak with adbyatmadbibbuta (viz. twofold) Vak. 

This explains kirn karanam in Bhartrprapanca’s comment. 


qfaoi|fS.-RcH.L)U| ctcfasiniki-HI 11% I|?v9vfl|| 

In respect of each sphere, there remains (i.e. abides) the same 
Agni, but, at some place, 1 it remains in the form of fire on 
earth and, at some other, as having the nature of Vak. [177] 

This explains tavan ayam agnib in BUB. Bhartrprapanca is 
in agreement, as his remark quoted by SP shows. Thus read: 
uktam hi— sa evayam agnib prtbivyatmana vagatmana vaikai- 
kasminn adbikarasthale (= -stbane) kartsnyena drastavyah. 

1 This refers to the adbidaivadivibbaga. 

Now follows the discussion of BU IS 12 up to verse 19Z 

o o 

This (explanation), which is (earlier) offered, in respect of 
divine Vak, is to be held (or accepted) in respect of manas 
and Prana also, on account of the similar explanations. 1 [178] 


This refers to the BU passage athaitasya manab ... in whose 
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explanation Suresvara holds both Sankara and Bhartrprapanca 
to have adopted the same method as in that of Vak, i.e. while 
explaining the words tasyai vacah ... and tavati ... in verses 168ff. 

1 It refers to the similarity in explaining the earlier and 
subsequent passages. In other words, Suresvara sees unity of 
purport in them. Cf. SP: purvottaravakyanam to be supplied after 
tulyavyakhyanahetutah. 


qT iimii 


As (there has been described) the offspring (or effect) of 
speech (Vak) and manas with respect to the body and to 
the material (or elemental) world, so also has it to be described 
with respect to the sphere of the gods— with this purpose 
proceeds the subsequent Sruti. [179] 


This refers to tau mithunam ... *jayata . SP and NKL here 
clarify thus: mana evasyatma vag jaya pranah prajety adhyatme 
mana cva pita van mata pranah prajety adhibhute ca vah- 
manasayoh pranasya prajatvam uktam tathadhidaive y pi tasya 
prajatvam vacyam ityevamartha srutih. 

i? i 

(A question arises:) Indeed, everywhere 1 (in Upanisadic pas- 
sages) manas is clearly heard to become the moon; therefore 
how is here stated its relation to Aditya? [180] 


In verses 180-182, Suresvara’s wording appears to be somewhat 
puzzling! The words sambandha , samdhatte and abhisambandha 
point to connection and not to origination. 

The word prasava seems to show affinity with the verb pracodayat 
in the well-known Gayatrl (i.e. Savitr) Mantra. Also, cf. the usual 
ritual formula: devasya tva savituh prasave ... However, candra- 
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bhavah (sarvatra sruyate sphutah)— cf. the citation in SP (quoted 
above)— possibly acceptable to Bhartrprapanca would justify the 
word anugrahavyapeksa in the following verse. The correctness 
of the translation is therefore doubtful. 

1 This refers to BU 3.1.6: brahmanartvija manasa candrena 
and Rgveda 10.90.13= Vajasaneyl Sambita 31.12: candrama 
manaso jatab. Cf. SP quoting thus: uktam ca sarvatra hi manas 
candro bhavatiti— possibly Bhartrprapanca. 

"‘This is identity of the two. 

^ g mwii 

(The answer is:) Since there is intended the oneness of manas 

A 

and Buddhi, therefore does the Sruti relate manas only to 

Aditya and not to Candramas. [181] 

Also since there is here the topic of origination, 1 therefore 

the origin (of manas) is from Savitr; thus there is (here) praised 

— # 

the close connection of manas only with Savitr ( = Aditya). 

[182] 

The question in verse 180 is answered in the light of the 
Bhasya of Bhartrprapanca. Read SP: manobuddbyor abhcdcna- 
tmabbutatvad iti bbartrprapancabbasyena paribarati. Read in this 
context: manobuddbyor aikyam vivaksitam , tayos ca pradbanam 
buddbir niscayatmatvad ato buddhidevatayaiva manah samdbatte 
srutir na tu candramasa , tadabhedam abhidattc savita buddhi- 
devateti bi gSyatrividam maryadeti bhavah. The reason for so 
doing by the Sruti is given in verse 181. Verse 182 states another 
reason for the close connection of manas with Aditya. 

1 The basis of this is the Sruti: tatah prano \jayata. 

2 Read SP: (pranasya manaso janmocyate) tac ca sarvam savitr- 
bctukam savitrpadasya sarvapraniprasavabctau pravrtter atas tcna- 
iva manasas tadatmyena samgatih. 
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3Hi^oims?roi *F=ra i 

3lfMN gqifecq^smt %5I3TT TRII 11^311 

O 

1 O 

With a help (lit. favour) in view, Candramas is (lit. becomes) 

(the god) of manas and ( tatha ) Aditya is accepted as the 
god of eye, with respect to the sphere of gods. [183] 

This verse answers a query as to the purport of the Sruti 
nassaees which speak about the relation between Candramas 

i ^ * 

and manas and also that between eye and Aditya. 

The verse keeps in view the objector’s question which is stated 
in verse 180 above. It refers to the relation between manas and 
Candramas. Possibly the questioner has in mind the sentence 
brahmanartvija manasa candrena (BU 3.1.6)— this is quoted 
in the note on verse 180. Suresvara has in mind the relation 
be^een manas and Candramas and also that between caksus and 
Aditya in BU and BUB 3.1.6 and 3.1.4 respectively. In BUB 
3.1.6 has the following (which explains the first line): tena 
candramasa manasavalambanena karmapbalam svargam lokam 
prapnoty admucyate id bhavab and also adbyatmam yajnasya 
yajamanasya yad idam prasiddham manab so 'sau candro ’ dhi- 
daivam. 

BU 3.1.4 runs thus (only some part is quoted): kena yajamano 
*.horatrabhyam admucyata ity adbvaryunartvija caksusadityena ... 
tad yad idam caksuh so ’savadityah .... This implies caksus as 
adhyatma and Aditya as adbidaiva. 

Yet see SP: yathahub— yatra bi manas ca buddbis ca bhedena 
vivaksyate tatra kamasamkalpadivisayasya manasas candrama 
devatatba punar yada kriyaprasavadisu vyapriyate tada prasava- 
karma vyapnuvan manab savitrdaivatam bbavatid. (Possibly from 
Bhartrprapanca?) Possibly SP has the following to convey: 
anugraha is upakara which has the nature of prerana. When 
Candramas and manas are not accepted as identical, such an 
anugraha is expected by manas and Candramas is the impelling 
god for manas. So also, Aditya is impelling god for caksus. But 
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this is with respect to the sphere of gods as conveyed by adhidaiva 
in the second line. It implies the non-difference between manas 
and Buddhi, though the latter is of principal importance. Then 
buddhyadhisthatrdevata is identified with manas and that further 
implies: the adityatmaka manas is connected with agnyatmaka 
vak. Possibly SP has the following to convey: anugraha is upakara 
which has the nature of prerana. When Candramas and manas 
are not accepted as identical, such an anugraha is expected by 
manas and Candramas is the impelling god for manas. So also, 
Aditya is impelling god for caksus. But this is with respect to 
the sphere of gods as conveyed by adhidaiva in the second line. 
It implies the non-difference between manas and Buddhi, though 
the latter is of principal importance. Then buddhyadhisthatrdevata 
is identified with manas and that further implies: the adityatmaka 
manas is connected with agnyatmaka vak. Our translation and 
notes thereon show difference from SP. 

1 Refer to BU 3.1.6. The note above has a reference to 
vyavaharabhumi, i.e. ritual and therefore the sacrificer wins the 
favour of Candramas. 

2 The word adhidaiva in the last part of the quotation above 
is the basis for this. Also, bhavet is for bhavati. 

3 This argument is like that in note 1 above and clarifies the 
relation between caksus and Aditya. 


From verse 184 onwards will be offered another explanation 
of tau mithunam ... which was explained in verses 179ff. It will 
be shown that Prana originates from Agni and Aditya which 
are Vak and manas in the sphere of gods. 


3#^I XRt: 









Since only Agni is accepted (lit. desired) in this world as 
the illuminator of all (creation) (and) the distinction of 
(various) forms (i.e. manifestations) is also dependent (only) 
on illumination (lit. heating) by Tvastr 2 (i.e. Savitr or Aditya), 
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(therefore all creation originated from Aditya). [184] 

^gni, here the terrestrial fire or the Sun, illuminates (i.e. 
is the light on) the various objects in the world. This means: 
it is the originator of those objects— this is in relation to the 
material (or elemental) world. Read Prasnopanisad 1.5: athaditva 
udayan ... yat sarvam prakasayati, also Jaiminlyopanisad 1.34.8: 
imam ekam prthivim vasta eka ity agnir ha sah. 

‘‘'God Tvastr called as Savitr or Aditya is the illuminator (or 
originator) of all manifest forms— this is in relation to the world 
of gods. This is understood from Maitrayapyupanisad 6.15: dve 
vava brahmano rupe kalas cakalas ca ... atha ya adityadyah sa 
kaiah sakaiah ... kalah pacati bhutani. 

C\ 

[This is the meaning of tat ah prano \jayata .] 

Thus it is from those two, viz. Vak and manas, who are of 
the nature of light and origination (and) whose nature has 
been described before, that there originated Prana who moves 
about in the sky. 1 [185] 

^his refers to god Aditya— thus distinguished from the 
earthly fire or the Sun. 

As Prana became the offspring of Vak and manas, in relation 
to what is abiding in a body; so also, in the sphere of the 
gods, this 1 is the birth (or origination) of Prana. [186] 

x That is, owing to the union of Vak and manas . This is the 
conclusion of the thought which continued from verse 179 above. 
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qr^Rj^st yiuM^-mfa?5ta% ik^h 


Here (i.e. in this sentence that is explained), the origin (lit. 
birth) of Prana is not stated, in view of the three foods; but 
this origin of Prana is stated in view the performance of 
Panktakarman ( = ritual activity). [187] 


This explains how tat ah prano ’jayata is not a repetition of 
mano vacam pranam in BU 1.5.3 earlier. 

WTO5c5p3nq%: I 

3F<]ftsTO: m Q W qWcK: IK^II 

As, in relation to the body. Prana (was born) from Prajapati, 
so also was it born (from the divine Vak and manas y in the 
sphere of gods). That Prana, which abides in the mid-region 
is this overlord. [188] 

1 This stands for adhibhuta ‘elemental world’ also. 

2 Translation is based on SP. 

^=r dc'b'db'WKl'-k'WI IK^ll 

o o 

As this one is without any opponent, 1 therefore it is called 
Indra. 2 Here (one might ask:) But there are Vak and manas 
(beside Prana); how then can it be without any opponent? 

[189] 

1 This refers to Paramesvara in verse 188 above. The intended 
meaning is: one without a second. 

Vayu, i.e. Indra, who is thus mentioned, is the overlord of 
the gods. 
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^ ^Tofcf: l 

c 

clOT^cl ?^<u)ra limil 

(The answer is:) This cannot be so, since Vak and manas 
continue to be (lit. are) alive owing only to the function of 
Prana— (this is said) on the authority of the statements yad 
anenannam atti and tasmad ete. 1 [190] 

T Read: yad annenannam atti tenaitas trpyanti (BU 1.3.18) and 
tasmad ete etenakhyayante pranah (BU 1.5.21). 

srat 3#? I 

^ nmn 

Since it is said that Vak and manas also are the modifications 
of Prana itself, therefore Prana has singular nature 1 and has, 
as a consequence, the nature of the moon. [191] 

It is literally, being one without a second. 

^ ^ nmn 

>P O ^ 

He, who knows (this one) as having no opponent, does not 
have any opponent. How can one have an opponent (for 
oneself), who (lit. when he) is devoted to that who has no 
opponent. [192] 

This is an Arthavada nasya sapatno bhavati. 

Now follows the discussion of BU 1.5.13 up to verse 202. 

3l'-H^Mpc|¥rFR 5lf¥xn 11^311 

o 

So far has been explained (the result) related to Vak, manas 
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and Prana, in accordance with the Pankta(karman). Now is 
explained the result (of their worship) 1 in accordance with 
the division of the three foods. [193] 

What now follows is for explaining away the apparent 
contradiction involved in first accepting Vak and manas to have 
originated from Prana and as its subordinates and later in 
accepting them as its equal— cf. te ete sarya eva samah. The 
earlier explanation referred to pankta karman which implied the 
gunapradhana relation of Prana and vahmanase. Now, the same 
relation is not accepted. There is equal status of them all, in 
connection with Upasana. 

1 The word prakriya means phalam ‘result’; cf. SP: tatphalasya 
panktatvam vaktum. NKL agrees. Also, see verse 203 below. 

Vak etc. are explained in relation to the body and the material 
(or elemental) world and also in relation to the world of the 
gods (as subordinate to Prana); (but) let it be accepted that 
all (the three) of them are just equal (in status). [194] 

This is the explanation of ta ete sarva eva samah. 

W ^ SciJcibcKcj imy.il 

(In answer to the question:) ‘In what way is there equality 
(among them)?*, the Sruti has stated anantah .... [195] 

clHKyRcdS Sjc-M-Jkuw ime.ii 

imvsil 

(On this, one would ask a question:) But it was (earlier) stated 
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that, in relation to the body and to the material (or elemental) 
world, Vak etc. are delimited; how then is there the statement 
that they are ananta ‘endless’? [196] 

(The answer is:) This is not so, since all those things (lit. 
becomings) that were enumerated are endless; the regions etc. 1 * 
also have endlessness thanks to the Vak being related to 
the entire world of gods. [197] 


This objection is based on the contradiction involved between 
the earlier and later statements. It is explained away in the 
following verse. The answer is given: The endlessness of Vak 
etc. follows from their being related to gods. 

This is one reason for saying Vak etc. are infinite. 
x Cf. SP: bhuradilokanam tadantasthadevadinam ca for the 
explanation of the word etc. 

2 The word vaca implies manasa pranena ca . 


HWsSdWI: 4=ktWl: im^ll 

% im^ll 

Since all is put together (by one) in the accomplishing 
of some function (or activity); 3 (and) there is no agency on 
the part of the divinity which is not contained (or delimited) 
by itself or by others; 4 [198] 

for, 5 in accomplishing its own function (or activity), 6 (every) 
god gets united with 7 the entire gr >up of gods and (only) 
then it can produce every effect. 8 * [199] 


1 This stands, for vagadi. 

O'* • ■ 

That is, put within limits. 

adhikarapariccheda — vyaparanirvrttih (SP), (- nispattih NKL); 
cf. svadhikaravinispatti in the next verse. 

4 The divinity'is all, viz. Vak, manas and Prana, together; this 

togetherness is not effected by anyone else. As a result, it is 
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capable of producing effects which are infinite in number. The 
next verse clarifies this thought. 

5 This is because of hi. This is according to SP which cites 
a line (possibly from the Bhasya of Bhartrprapanca, cf. the note 
by the editor of NKL). It appears that Bhartrprapanca has based 
his explanation of the relevant Upanisadic passage on Madhu 
Brahmana (NKL). Read: yathahuh- yat prthivya anantyam 
devatayas tad ekaikasminn adhyatimika adhibhautike cadhikara- 
paricchede parisamapyata id 

6 Alternatively, while producing its own effects. 

7 It literally means: containing the entire group of gods within 
itself. 

8 Or, each of the various effects. 

i-lfoTM IRoo|| 

o o "V 

And, in this (sentence), endlessness 1 is understood as the 
existence of the entire ensemble (of these gods) up to the 
(absolute) merger of (all) beings. But (one might observe:) 
Indeed, endlessness in its principal sense cannot stand to 
reason, 3 when it is an effect of (some) function. [200] 

1 Cf. note in the NKL edition: desatah kalatah vastutas ca 
paricchedasunyatvam (unlimitedness). 

2 Cf. a samsarat sthitah in BUBV 1.6.40. 

3 That is to say: it is not reasonable since it involves opposition 
to Sruti statements regarding the perishable nature of whatever 
is born (or produced). 

HHel: |Ro?|| 

This being so, (a person) who, ever agile, worships the endless 
(Vak etc.) obtains in this (worship) 1 the region of Vak etc. 
which is only endless. [201] 
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This explains sa yo haitan .... 

Here is understood the endlessness of the region of Vak etc. 

1 vagadyupasana which is adhikrta. The words ‘ever agile ... 
(worship)’ refer to aparicchinnatva of desa-kala-vastu. 

^b-dcRdWM^l | 

^d^d-d^diH-dlc-TOradfd IR<R|| 

*S 

But he, who worships (Vak etc.) which have an end (or a 
limit), obtains only that region which has an end (or limit). 
(Therefore the Sruti means:) A man will attain to the infinite 
world, by being devoted to (or meditating on) (Vak etc.) as 
endless. [202] 

SP clarifies this thus: aparicchinne ’nnatraye sutratmany atmata - 
dhyanad id yavat. 

Now follows the discussion of BU 1.5.14 up to verse 216. 

yfoilKddiRMllM fWl: IRo?|| 

So far (atra) is discussed the sphere of the two. 1 (Now), there 
is introduced (in this section) the division of the results and 
of the three foods in relation to the Pahktakarman. [203] 

1 Namely, Upasana and its result. 

d)Dii-dlfd iwra: | 

^WWdlfd IRogti 

In that context have been stated the three foods, in relation 
to the sphere of the gods as in distinct divisions, 1 together 
with the worship of the same. There now remains to be stated 
(the result of those three) in relation to Pankta(karman). [204] 
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*It means: as dhyana (or Upasana) and its result (in the 
case of each). 

wi gis n-iiciwyiuMaTO i 
<t>4 u i: 4)i> f4^i ^ ^ irov.ii 

In relation to the sphere of the god has been already stated 
the triad (of foods), characterized as manas , Vak and Prana; 
but the result of the Pahktakarman, viz. wealth ( vittta ) and 
performance ( karman ), has not been stated. [205] 

manas , Vak and Prana have been stated as mata , pita and 
praja. But vitta and karman were not stated, i.e. the character 
of the Pahktakarman had not been stated in its fullness. 

IRoS.ll x 

Indeed, the result of the Pahktakarman cannot be understood 
so long as the vitta and karman of it are not stated for 
establishing its character as Pankta. [206] 

The subsequent section describes the Pankta character of the 
result by describing vitta etc. 

tfto'fcMIcW) PcRIi-Hsl: I 

IRovaii 

Prajapati, (otherwise) called as Viraj, is the god having the 
nature of the region(s) (loka) and time ( kala ). His nature 
in relation to the regions has been (already) described, i.e. 
as of the nature of the three foods. [207] 
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But (or, And) that which is his nature as related to time 
is here conveyed by (the word) canciramas; he is incessantly 
(lit. day and night) the agent of the karman (result), viz. of 
a fortnight, a month, a season, a year etc. [208] 

This explains why Prajapati is called Kala. The second line 
expresses the karman ., i.e. the result of its activity. 

fsRt i 

5Plfwic*R>: IRo^n 

Also, in this context, vitta ‘wealth’ is understood (lit. cha- 
racterized) by its nature of gradual waning and waxing. This 
Kala, having the nature of Prana and body and having the 
nature of kala, kastha , lava etc., 3 has remained up to the 
absolute merger, modifying 4 all (the world). [209] 

1 That is, in relation to Candramas. 

2 That is, being Sutratman and Viraj. 

3 This means division of time. In this respect, NKL states the 
following: lavadilaksanam anyatroktam ; nalinldalasainhatyam suks- 
masuchyabhivedhane, dale dale tu yah kalah sa kalo lavavacakah 
(1) lavaih trufih syat trimsadbhih kalam tavattrutim viduh, kastha 
tavatkala janeya tavatkastha nimesakah (2). 

4 In other words, effecting changes. In BUB it was stated: 
jagadviparinamayitrtvam karma— this needed to be explained. 
Therefore this is stated, i.e. continued existence and modifying 
the world. 

qsisitt g«u i 

qRreq qs# qq: || ??o|| 

That small part (or digit) of it (viz. kala), which remains even 
when a full fortnight 1 has passed— this one, bearing prana 



74 


Surekvara's Vartika on Saptanna Brahmana 


‘life’, enters into all and (gradually) waxes (lit. becomes born 
again and again) in the second fortnight. [210] 


^his stands for the dark fortnight of a month. 

This refers to the bright half of the month. The variant 
reading given in AnSS edition and mentioned by SP is paksatau; 
it sounds better as it is in apposition to paksaksaye in the first 
line. Both are terms of Locative. For this, SP’s explanation is 
useful. Read: strl paksatih paksamulam iti hi pathanti ' jayate 
dvitiyakalayukto bhavatiti yavat. 


nRc^ct iruii 

Since Prajapati, bearing all life within, 1 (first) enters into this 
night and remains (i.e. continues to be there); therefore one 
(i.e. the sacrificer) should abandon (all) killing in that (night). 3 

[ 211 ] 


This explains tasmad enam .... 

1 This, under the lead of the preceding verse. Yet, in 
accordance with SP on verse 213 below, it may be possible to 
take this phrase as a qualifier of ‘one’ (i.e. the sacrificer). 
However, this explanation by SP does not appear to be right. 

2 Namely, amavasya. x 

3 The word ‘night’ stands for both day and night. There is 
here reference to the ritual performance on the new moon day. 

c* c c 

iiwii 

(Prajapati) who is given up (lit. discarded) by the digits which 
are cut off, (one by one) is known as krkalasa 1 ‘a chameleon’. 
One should not (therefore) kill (or, cause injury to) even ’that. 
What then to say about such killing as has not been undertaken 
(lit. is not begun)? [212] 
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This is the meaning of api krkalasasya ; yaugikartha as NKL 
puts it. 

] This stands for ‘a chameleon’ which is supposed to be an 
evil animal. Cf. NKL: krkalasasabdasya pranivisese rudhim 
asrityaha . Read BUB: krkalaso hi papatma svabhavenaiva himsyate 
pranibhir drsto ’py amahgalah (on BU 1.5.14, at the end). 

IR?3II 

On that night, 1 one should give up with care even what is 
half killed. What to say then about causing harm to any 
live animal which has yet to be undertaken? [213] 

1 It stands for the new moon day. 

2 Namely, the killing of what still bears life. This in view of 
samipramapitasya = ardhahimsitasya (NKL) which justifies the 
word yatnat ; yatna is correctly explained by SP as himsanimitte 
saty api tannivrttih. We have taken pranabhrddhimsanam as one 
word and as the object of the verb. However, SP connects 
pranabhrt with the agent of vivarjayet. Note by the editor of 
NKL also points out: pranabhrd id bhinnam padarn kartrvacakam. 

fen snrogi i 
ffer IRS8II 

o o 

The killing of a chameleon is „only naturally known among 
those who bear life (i.e. men) 1 — (but) one should not 
i undertake even that at this time (atra = amavasya). What to 
say then about some other (killing)? [214] 

1 Here, Suresvara uses the word pranabhrt in a different sense. 


^ Ararat i 
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(This) prohibition points to the worship of this very god (viz. 
Prajapati). 1 There is not any other purpose here (in this 
mention) of the killing of what bears life." [215] 

Killing of beings has been prohibited by the well-known dictum 
na bimsyat sarva bbutani [... maitrayanagatascaret (Mahabharata 
3.203.45; 12.269.5; 12.316.18), or ... nanrtam va vadetkavacit 
(Kurma Purana 553.7(2.16); Padma Purana 1.55.1; Saura Purana 
18.1)]. Therefore there can be the question as to why there 
should be this specific prohibition. This question is answered 
in this verse. 

1 See verse 212 above. 

2 This justifies our acceptance of pranabhrddbimsanam as one 
word in verse 213 above. 

In the Smrti 1 also, this (or such) killing during the parvan s 
has been prohibited for the ritualists. The statement (of it) 
here would be like truth on account of connection of the 
ritual(s) with specific result(s). 2 [216] 

1 Read: vanaspatigate some yas tu himsyad vanaspatm, ghor- 
ayam bhrunahatyayam yujyate natra samsayah (1) and vlrudho 
gbatayed yas tu vlrutsamsthe nisakare , patram va patayed ekam 
brahmahatyam sa vindate (2); quoted by both SP and NKL. 
Quotations not traced. Yet cp. the first line of the second verse 
with cbinatti vlrudbo yas tu ... nisakare in Visnu Purana 2.12.10. 

2 SP points out in this context the MImamsa method: vidhir 
va samyogantarat and remarks: satyavacanavisesena vibitam api 
kratvartbam visesena vidbiyate tatbavisesena nisiddhapi bimsa- 
mavasyayam visesena nisiddhyate papaksayadivisistapbalasiddby- 
artbam id. 
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Now follows the discussion of BU 1.5. IS up to verse 220. 

<$eM3iH^ui nr iicm> i 

|R?V9|| 

Lest it might mean that the fruit in the form of the triad 
of foods would result from merely knowing (about the food), 1 
even as from the knowledge of the highest (Atman), - therefore 
the worship 3 of that (viz. the three foods) is now stated here. 

[217] 

This explains the purport of the following Sruti yo vai 
samvatsarah .... 

x The kevalajhana does not refer to kevalatmajnana. kevala 
means ‘only* or ‘merely’ and jnana means annatrayasvarupajhana 
and which precludes any ritual performance. 

This is vyatirekadrstanta ‘contrary example’. 

3 By worship one should not understand meditation on 
Prajapati. Here we refer to being ‘attached to or in pursuit 
of’ (the three foods). This is by being devoted to the same. 

q5^ti it rj: I 

wrorata ** #5«t c MI<T'HW IR^II 

He, who, (having the thought) 1 ‘May the digits (of Prajapati) 
be my wealth, and considering himself 3 to be the (sixteenth) 
permanent digit, would worship (or be devoted to) Prajapati, 
will attain the nature of the (sixteenth) digit. [218] 

This explains the purpose of tasya vittam eva. 

1 kalpayitva connects itself with vittam ... syuh and with dhruvam 
svayam in keeping with dehalidipanyaya. 

2 Cf. SP and NKL: svavitte pahcadasakaladrstim krtva. 

This refers to the individual self of the worshipper. 

*l«feWP faSHLiKHld H'JlWlcW | 

O o N 
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wtr ir^ii 

A knower should ever worship Prajapati, whose qualities have 
been stated, after superimposing him ( = Prajapati) on this his 
own 1 body with the notion of similar properties. [219] 

The nature of worship in verse 218 is further clarified. 
atman in atmasarira is a reflexive pronoun, meaning (sva-). 

srarc*} ^cpi ir^oh 

•O 

His (i.e. the worshipper’s) own wealth itself is the digits of 
him (viz. Prajapati), the decrease, and increase of the same 
are (Prajapati’s) activity, 1 and his own living body is this one’s 
(viz. Prajapati’s) sixteenth digit. [220] 

The idea of the similarity mentioned in the preceding verse 
is clarified in this verse. 

J That is, his modifying the various forms in the world. 

Now follows the discussion of BU 1.5.16 up to verse 261. 

*nSHK$|e| | 

'rcfsfa: mwii 

O O O 

[A view‘may be held thus: In the earlier part of the Upanisad 
the result has been already declared, viz. a sacrificed becoming 
Prajapati, therefore the Sruti atha trayo vava lokah ... would 
become meaningless. Therefore in order to refute that view there 
follow verses 221-224.] 

/ 

In the words so ’kamayata jaya ... (BU 1.4.17), the Sruti 
declared to us only the means, but it did not declare what 
is to be achieved thereby. (Therefore) the subsequent Sruti 
(proceeds) to state the same. [221] 
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This points out the purposefulness of the subsequent Sruti. 

^ srataft 1R3311 

If (it is held that) indeed what is to be achieved can be 
understood by a mere statement about the means, even then 
their connection with any specific result is not understood. 1 

[ 222 ] 

1 There is a statement of mere sadharmya , but the result is 
not stated in the usual words idam asya phalam .... For this 
reason the subsequent Sruti is to be added. 

Xf sfo: IR33II 

o 

(One would say:) The three worlds 1 could be (achieved) by 
the means, viz. a son etc., on account of their invariable 
relation to origination etc. Therefore the Sruti proceeds (to 
state) trayo vava .... [223] 

J Suresvara hints at liberation which also could be achieved 
by these means. 

The word etc. refers to jaya, vitta and karman. 

3 The word etc. refers to sthiti, pralaya. 

I 

cPTRSK# Wc*} 'qfg: IR38II 

>9 0 0 o 

[Here, Suresvara introduces in the second line the view of 
an objector to the view of Bhartrprapanca.] 

Only these three worlds would be achieved by the means, 
namely the son etc.; therefore one who is desirous of liberation, 
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(i.e. one who is going to be) a mendicant, should give up 
all hankerings in order to achieve liberation. [224] 

5lWI$o| IR3V.II 

♦ 1 ^ ^ 

In this respect, some explain the connection (of trayo vava 

... with the preceding portion) in quite a different way. (But 

the objector’s view is:) Since the end of human life 4 can 

be achieved by mere worship of the three foods (lit. by 

knowledge of it); 5 therefore (having) a son etc. and doing 

the performance of rituals are futile. [225] 

1 That is, with reference to the words trayo vava .... 

'y 

Bhartrprapaiica. 

3 Bhartrprapanca has first anticipated an objector’s view which 
Suresvara states in verses 225cd and 226. Then he states 
Bhartrprapanca’s own view in verse 227ab. After that, he states 
the objector’s view in full from verse 227cd up to verse 232c. 

4 This is becoming Prajapati that has the nature of the three 
foods. 

5 jnana is here (annatraya-) upasana. 

■Htfifeni ^ ir^ii 

•O 

Since by mere understanding (lit. seeing) 1 that there results 
the acquisition of complete fruit, there would not be any use 
of (having) a son etc. 2 and so also by (the performance of) 
any Panktakarman. [226] 

The view of the objector is further clarified in this verse. 

J This is jnana mentioned in verse 225. 

2 The word etc. refers to wife and others mentioned earlier; 
cf. BU 1.4.1840: atmajayaprajavittavidyah. 
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o o o 

(But the view of Bhartrprapanca is:) The statement trayo vava 
is made with a view to (justifying) the meaningfulness of the 
two. 1 the objector’s answer to Bhartrprapanca is:) This (idea 
of combination) can be accepted by the wise only after 
(properly) examining (the utility of the same) and ( tu ) not 
when it is without any reason. [227] 

The first line restates (in brief) the view of Bhartrprapanca 
and from the second line begins its refutation which continues 
up to verse 232c. 

Namely, having a son and performing the ritual in combination 
with the knowledge (about rituals) and their results. 

O' ^ 11^ ^ 11 

It is not proper to posit a combination of such means as 
are, in regard to their own results, independent (i.e. not 
expectant) of any others, in the same way as (the combination 
of the activities of) going and seeing are independent (of each 
other). [228] 

SP points out that a blind man and a lame man do not 
combine, if they do not expect help of each other. 

3pxn^S#I <*4W=i cRI *1^1 I 

IR3SII 

o 

If (the means), depending on other(s) would produce unity 
of action, then there could be combination. No (such com¬ 
bination) would be justified by even Rudra. 1 [229] 

The idea of verse 228 above is further clarified here. 
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1 Thc exact significance of the mention of Rudra cannot be 
guessed. Is it perhaps to signify the most mighty and capable 
god, the one who can achieve what is impossible. 

^ ^qic^TT^q: IR?o|| 

Since threads, straws, clay and (pieces of) wood are such means 
as have a distinction from one another, 1 there could not be 
a combination of them for producing such an effect as (one) 
piece of cloth etc. 2 [230] 

lr That is, they are wholly unrelated to one another. 

2 The word etc. stands for a pitcher or a hut and others. 

IR^II 

To posit the combination of wem and woof and a wooden 
pin of the spindle etc. in producing their effect (or product) 
by combining together 1 would be unreasonable for the reason 

that they have oneness as the means. . [231] 

* 

The last quarter should have been tadapyaikatvahetutah. (?) 
1 A combination does not effect oneness; the things mentioned 
here together form just one means towards producing a piece 
of cloth. 


cppqr: iiwii 

O C 

If it is held that there results the aquisition of the three worlds 
only through the knowledge, 1 since it is the cause of obtaining 
all results; (Bhartrprapanca says:) That is not so. They, viz. 
the means, are distinct from one another. 2 [232] 
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lr The word ‘knowledge’ refers to annatrayasvarupajhana. NKL 
reads: samuccayayogac ca. 

2 Bhartrprapanca’s refutation of the objector’s view begins here. 
SP adds here: uktam hi— vidyayaiva sarvabhavapattya loka- 
trayapdr id na prthakkaranatvad id; possibly this is from 
Bhartrprapanca’s Bhasya. 

^ IR33II 

Since (hi) each means, viz. a son, ritual activity etc. has a 
different purpose, only through knowledge cannot be achieved 
(all) that 1 — this is the decision. [233] 

lr That is, the purposes of all of the means, or rather sarvapd. 

qftfTC 5RS1% IR3SII 

(Here, the objector states:) In (the words) putrenaiva, 1 the 
Sruti affirms the denial (lit. concealment) of any other means 
(to the winning of the world of men) and (also) raising an 
objection (to this) in (the words) jyotisemam , they state the 
solution (of the same) thus: [234] 

Thus, Bhartrprapanca’s objector points out that the emphasis 
(on putrena) by eva cannot be accepted in view of jyodsemam 
which is contrary to what is stated with emphasis on eva. The 
solution to these two apparently contradictory Srutis is stated 
by them (who agree with him). 

IR3HII 

Mdkqrqfd^d: I 

tflcbbd^dlfcJd ^ m IR3«dl 

This is so, since there is distinction ( sambhitd ) made between 
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winning and conquering (prapti and atikrama ); that is, there 
is division of the results (obtained by the two). 1 [235] 

(Bhartrprapanca replies:) This is not so, for it is not (stated) 

'y 

here that this world has to be conquered by another means' 
which is distinct (or apart) from one’s begetting a son. 
Therefore (what is called) objection is not valid. [236] 

Verse 236 explains what SP calls avadharanasadhaka , viz. na 
hi putrotpadanad anyena manusyalokajayo ’sti ; (SP and NKL 
seem to take these words as of Bhartrprapanca’s Bhasya). This 
sets aside the idea of objection in jyotisemam. 

1 praptya ... and visayapravibhagatah stand in apposition. 

2 Namely, in this passage so yam manusyalokah .... 

o o 

SllHi IR3V9II 

Through (the performance of) a Jyotistoma, there is the winning 
of the world only for enjoyment, how then can there be the 
transcending (of it) by (begetting) a son? Since that (viz. 
winning etc.) has not followed (having a son) would have no 
scope. 1 [237] 

Thus Bhartrprapanca clarifies his idea. 

1 This would involve the fault ‘meaninglessness of the Sruti’. 
This suggests the wrong in the objector’s view. 

clft fcR I 

^ IR^II 

SR: I 

(Yet an objection is raised:) If this is so, then the statement 
heard in the Sruti viz. jyotisa ... is to be given up. 
(Bhartrprapanca answers:) Do not say so, since there is 
accepted in the sentence the winning of the world of men. 

[238] 
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(There, in that context) winning means the conquering of what 
is obtained through a Jyotistoma sacrifice by means of 
(begetting) a son. [239ab] 

This explains the BUB kim idanim tat pratisedhyate . The 
objector’s argument is based on one and the same meaning of 
the words jaya and atikrama in the two sentences putrenaiva 
... jayyah and jyotisemam ... jayati Also, this would mean: Like 
the word gau, the word jaya also has more meanings than one. 
This should, according to him, render the latter statement 
redundant. 

This is explained in the next verse. 

Yet read SP: tatra (i.e. in jyotistomena ...) manusyalokapraptir 
jayo ’bhipreta iha (i.e. in putrenaiva ...) tu tato vyavrttir iti visesa 
id ( bhartrprapanca ) bhasyenottaram . 

x O > C -N 


1 

Thus, an explanation is given by some, with (great effort). 

[239cd] 

This is now Suresvara’s reply; here begins his refutation of 
Bhartrprapanca’s view regarding putrenaivayam loko jayyah. 

^hat is, Bhartrprapanca. 

^ ■HcHli-i i 

i? ^ lR8o|| 

IRS?II 

[Now follows a detailed treatment of Bhartrprapanca’s view.] 

It is emphasised that this world (of men) has to be conquered 
(only) through (begetting) a son. 1 (And) if that is to be won 
even through (the performance of) a Jyotistoma (sacrifice), 
let it be won; that is not declined (by us). 2 [240] 
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It is stated (in the Sruli) that this world of men is indeed 
to be conquered through (begetting) a son. (In this sentence, 
the emphasis on ... the particle) eva is for excluding connection 
of (any) other (means) with it. [241] 

The purport of the argument is: The supposed opposition 
between prapti and atikrama (cf. verses 234-235 above) is not 
warranted. If more means can help the winning, there is nothing 
unwelcome. 

1 In putrenaiva , the emphasis is on that no other means can 
ever conquer the world, i.e. the performance of Jyotistoma would 
help in only attaining it and not in conquering it. Read NKL: 
avadharanena anyayogavyavacchedarthena virodkat jyotiso na tat- 
phalatvam. 

2 Here Suresvara uses the word jeya beside the word jayya. 
The first indicates the utility of Jyotistoma in winning the world, 
whereas the second emphasises one’s conquering (lit. 
transcending) it. The performance of Jyotistoma can be useful 
thus in addition to begetting a son. There is no objection to 
the help derived by its performance. 

irs^ii 

C C 

(It may be held:) the word jaya has the meaning of atikrama 
for the reason that the accomplishment (of the desired result) 
follows from the samarthya ‘capacity (of the word) for 
conveying that 1 meaning’. (But this is obviated by the answer: 
No, that cannot be accepted) since, in that case, there would 

not be acquisition of the world of the manes (as well) and 

* / 

this would render the (Sruti’s) use of the word atikrama 
meaningless. [242] 

This is a reply to the argument in praptasya jyotisa ... (verse 
239) above. 

1 One*‘“might understand the word to convey the sense of 
enjoyment of the world and (also the) consequent conquering 
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of it as well— this, through the (peculiar) capacity of word- 
and, as such, there follows the acquisition of the end (Jaya ). 
Therefore putrenaiva is redundant. 

The answer is: The argument of the objector would apply 
to the acquisition of the world of the manes as well and then 
the Sruti statements karmana pitrlokah and vidyaya devalokah 
would demand the use of the word atikrama in the proposed 
sense and that is undesirable, or opposed to the meaningfulness 
of the Sruti. 

HlWilld HER HI: | 

SRcf fcreSPTR IR83II 

C\ 

In the Sruti statement naputrasya is heard that (begetting) 
a son is the means towards securing all the worlds; (and), 
in that context, there are illustrations seen (in the stories of) 
Mandapala and others. [243] 

*Cf. Aitareya Brahmana 7.13.12: naputrasya loko ’stiti tat sarve 
pasavo viduh , tasmat te matrapi mithunibhavanti. 

2 SP quotes three verses from the Mahabbarata and NKL other 
two verses. Cf. Mahabbarata 12.220.7ff.; yet read verse 12 in 
particular: tad apakriyate sarvam yajnena tapasa sutaih ., tapasvi 
yajnakrd vapi na tu te vidyate praja. To explain adi after manda¬ 
pala , NKL refers to another person called Citraketu and SP 
to Pandu. 

HI HETj H1HT3FEEI Hlcb-Mc4>N-M 'HTO I 

IR88II 

cs ^ 

Therefore (one should not think of) a result which arises from 
one's desire, after setting aside what is heard (in the Sruti) 
as (the one) to be achieved. 1 The desire to know the one 
within (pratyak) is heard to be the result elsewhere and not 
(in the context of) rituals. 2 [244] 
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1 This line seeks to reject an objector’s view that ‘begetting 
a son can be considered as useful for attaining to all the worlds 
as well’, the reason for rejection being ‘this view is not heard 
in the Sruti’. 

2 This sets aside another view of the objector: ‘As the 
Siddhantin gives up svargadi which is described in the scriptures 
as what is to be achieved and accepts the desire to know 
sentiency within to be the result, so should he discard the notion 
of merely attaining the worlds and then accept the winning 
(,atikrama ) of the same. These situations are similar in respect 
of the two faults srutahani and asrutakalpana .’ The Siddhantin’s 
answer is that the two faults suggested by the objector with 
respect to putrenaiva etc. refer to one portion of the Sruti, viz. 
ritualistic. As against this, the Siddhantin gives up what is said 
in one section and accepts what is taught in another; there do 
not therefore occur the two faults. 

IR8V.II 

And what is more, a man may or may not have enjoyed the 
result of (the performance of a) Jyotistoma sacrifice, but he 
might yet win this world. 1 But, in the context of both, (the 
statement:) ‘(Through begetting a son) one wins this world’ 
does not get (properly) construed. 2 [245] 

This states another reason as to why the word jayya cannot 
have the sense of atikrama. 

1 This expresses a possible view that the word jayya does not 
mean atikrama. 

2 This is explained in the following two/three verses. 

WccflfcW^i dldfsMlfa •Hd'jRJ-Mi I 

infect: IR8SJI 

Even when there is not the birth of a son, there can be 
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transcending of the world after enjoying (the result of 
Jyotistoma), since all the effects (i.e. results) of all the activities 
are completely consumed after their enjoyment. [246] 


This refers to the first alternative suggested, viz. bhuktva. 

i? i 

'■MRM'lfcl RC IRgvsil 

O <1 

Even by the rise of the specific knowledge about the highest 
Brahman, i.e. the Atman, a man cannot obtain the highest 
delight, unless he has experienced (lit. enjoyed) the results 
of the ritual activities (which he has performed earlier). [247] 


This refers to the second alternative, viz. abbuktva. The 
argument is: The knowledge about the highest Brahman does 
not (or cannot) destroy one’s activity that is already performed- 
and naturally the results of that activity also- since the activity 
and its result(s) get exhausted only through the enjoyment of 
the latter. For this, see the statement of the Sruti: ksiyante casya 
karmani (cf. Mundakopanisad 2.2.9). This holds good in the 
next Adhyaya of the Upanisad, (caturthika, as SP describes it). 
Note also the oft-quoted line prarabdhakrmanam bbogad eva 
ksayab. And this argument is in conformity with Bhartrprapanca’s 
theory of the combination of knowledge and ritual activity. 





R ^igrP ■qicq-q: IRS^II 


And (therefore) there is the contingency, viz. futility of the 
ritual activities 1 (such as) the performance of a Jyotistoma, 2 
if the result of it (viz. the worlds) is not enjoyed. In the absence 
of that 3 also, (there follows the contingency, viz.) transgression 
(of the Sruti). [248] 


1 This is jatav ekavacanam. 
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<y 

The word ‘and’ in the beginning shows how this is an 
additional argument against the first alternative which would 
appear acceptable. But against this, it can be pointed out: This 
alternative would invite the fault of considering the Sruti 
jyotisemam ... meaningless and therefore unauthoritative. 

3 The argument in the last part of the verse is very cryptic; 
it has two parts: (a) tadabbave 'pi=jyotistomaphalabhave ’pi ‘even 
it it were held that the Jyotistoma does not produce any result’; 
this entails the view that there need not be any consideration 
of the result of the nilya ‘obligatory’ performance of the 
Jyotistoma. (b) It would mean ‘transcending of the world is 
possible, even if a son were not begotten,’ and that would be 
transgression of (i.e. opposition to) the Sruti: putrepaiva ... 
Transgression consists in yet another way: the result of the 
performance of the Jyotistoma gets exhausted through the 
enjoyment of the world and as such the inutility of the Jyotistoma 
remains in this case also. 

irs^ii 

>9 -O O ^ 

It is heard that the result of ritual (activity) 1 is the attainment 
of the region of the moon 2 etc. So also, (it is) clearly (heard 
in the Sruti) that (the performers of rituals) will be (the 
dwellers) of the holy worlds. 3 [249] 

This affirms that even nitya karmans must bear results (refer 
to (b) in note 3 above). 

*Cf. karmana pitrlokab (BU 1.5.16) which sets aside the 
possible argument that ritual activity might not produce a result. 
2 Cf. BU 6.2.16; also Gita 8.25. 

See the clear Sruti sarva ete punyaloka bbavanti (CU 2.23.1). 

IRV.011 
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I L there can be transcending of the results of all the rituals 
through the birth of a son etc., 1 then, in your view, a 
contingency would follow, viz. the specific knowledge (about 
the nature) of the highest Brahman would be fruitless. [250] 

This is yet another argument against Bhartrprapanca. 

^The word etc. stands for jyotistomadikarman and sarva- 
karmaphala for the atikrama of the worlds of men, manes and 
gods. 


$jRl<W SJcW | 

fsrar clW^H |RV.?M 

There is a clear statement of the Sruti heard, viz. that there 
is no cutting off (of the worldly bondage) through enjoyment; 
for, by the sentence dhya dhya ... (there is already stated) 
the beginning (or undertaking) of rituals for (securing) 
enjoyments. 1 [251] 

The argument is: Enjoyment of one result creates a longing 
for some other object of enjoyment which, in turn, gives rise 
to yet another ritual activity. 

Here ends Suresvara’s refutation of the view of Bhartrprapanca. 
^his is against the argument: Enjoyment of the results would 
render the birth of a son inutile. 

Now follows the exposition of na karmana pitrlokao vidyaya 
devalokah. 

nwn 

Rrji g g irhsii 

O 

The attainment of the world of the manes is effected through 
ritual activity; it is not dependent on any other means, since 
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there is no hearing of that (in the Sruti). What is here called 
Vidya is but ritual activity that has the nature of meditation 
( upasti ). [252] 

That Vidya has for its object only gods, since it is related 
to attaining the world of the gods; but it is not that which 
is within a body (pratyak) and has completely set aside every 
other (object). [253] 

This means that vidya in this context does not mean 
brabmavidya. 

RRI IRt tR IR I 

o ^ 

^ IRy.SH 

o 

Know only that as the Brahman, namely that which one does 
not ponder over in one’s mind, that through which, the mind 
is ever known (or understood); and not that which they worship 
(or meditate on). [254] 

This is the paraphrase of Kenopanisad 1.6. This is given here 
for setting aside the notion of any Upasana/Dhyana; for that 
would involve opposition to Sruti. 

cR R: IR«.«.II 

It is declared by the Sruti itself that the attainment (of 
something) through the activity of meditation is but a char¬ 
acteristic of what is non-Brahman; therefore the Brahman 
cannot be'for us an object of meditation. [255] 

This is confirming the Ka(bopamsad passage paraphrased in 
the preceding verse. 


R R*lfR: IRUAII 
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[In verses 252-255, Suresvara seems to explain Bhartrprapanca’s 
Bhasya: karmana agnihotradina kevalena pitrloko jetavyo na 
putrena napi vidyaya taya devaloko na putrena napi karmana 
with reference to karmana pitrlokah and vidyaya devalokah. Here 
the relevant portion of BUB is: ... yatha ca putrena jetavyas 
tathottaratra vaksyamo nanyena karmana vidyaya veti vakyasesah 
karmanagnihotradilaksanena kevalena pitrloko jetavyo na putrena 
napi karmana. But it seems that Suresvara does not feel happy 
with BUB because Sankara appears to insert eva after both 
vidyaya and karmana and then explain the two sentences. 
Therefore (perhaps) with dissatisfaction, Suresvara discusses the 
durukta in BUB; cf. SP and NKL.] 

That there is attainment of the world of gods through Vidya 
(is accepted) only because it has been so heard; not because 
of the connection (of the word vidya) with (the word) eva. 
Indeed, in this context, eva does not construe well (with the 
words vidyaya etc. 1 [256] 

Suresvara has in mind verse 279; cf. SP and NKL. 

Now follows the exposition of devaloko vai lokanam .... 

fen qcftwn i 

ftrenJra srcrafe irvw>h 

Since in comparison with the former two (viz. begetting a 
son and performing an activity) Vidya has greater fruit (to 
yield), therefore they (viz. the seers), full of respect for it, 
praise only Vidya, not so (begetting) a son and (performing) 
an activity. [257] 


ciFprooqtJ irvwii 
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If it were not intended in the statement lokanam sresthah 
that there is att ainm ent (of loka etc.), then this statement 
would be, for all the people, difficult to understand well in 
(relation to the world) atyaya. [258] 

The purport is to refute the view that: the words lokanam 
sresthah are in praise of the world of gods. But that would 
not be correctly understandable, if the notion of atyaya as 
equivalent of jaya is borne in mind. 

3i4ka u iT5s? ^ iw^ii 

If ‘winning’ is understood to result from (lit. to be effected 
by) the three, 1 viz. those beginning with begetting a son, how 
then would a man, who has paid off his three debts, 2 be 
enjoined to perform rituals? 3 [259] 

a If begetting a son etc. were understood to effect the winning 
of the worlds, that would mean loss of body (both gross and 
subtle bodies), non-performance of sacrifices, and consequently 
non-paying of the well-known three debts (which ought to be 
paid by an individual). Where was the need for him to perform 
rituals then? 

2 That is, pitr-rna, rsl-rna y deva-rna . This is understood from 
a quotation Kulluka’s commentary on Manusmrti 3.36 (Nirna- 
yasagar Press, 1946) = Taittiriya Samhita 6.3.10.5: jayamano val 
brahmanas tribhir rnair rnava jayate yajhena devebhyah prajaya 
pitrbhyah svadhyayena rsibhyah. Also cf. note 2 on BUBV 2.4 
(see our book* [Vol. 1:1982] p.S9f. 

Cf. samkramltmabhavo ’pi nagnihotram parityajet (quotation 
in SP untraced). 

IR) TTtSl I 

c "V 

fRl s.qtauR'M 1136*0 ii 
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As in the case of one who has paid off the (three) debts, 
there is denied (or prohibited) the acceptance of the former 
order of life 1 in (Manu’s) words ‘Having paid off the three 
debts, one should fix one’s mind on liberation’, [260] 

so also is prohibited one’s desire for liberation in the case 
of one who has not paid off the (three) debts as expressed 
in the words of Manu anadhitya dvijah .... [261] 

This has a basis in Manusmrti 6.37 and goes against what 
is said in the preceding verse. The fault in Bhartrprapanca’s 
argument is its being opposed to the teaching of Manu. 

Here ends the refutation of Bhartiprapanca’s view which de¬ 
manded attention. 

Namely, the state of a householder. 

Manusmrti 2.168: yo ’nadhitya dvijo vedan anyatra kurute 
sramam , sa jivann eva sudratvam asu gacchati sanvayah. Also 
see note 2 on verse 259 above. 

Now follows the discussion of BU 1.5.17 up to verse 327. 

*Wlfe ^ IRSRII 

51?# SJd'Sk'-R-ellltK*: 35#>ri I 

IR&.3II 

[Here and in the following verses (up to verse 273) there 
is a discussion on matters (or doubts/queries) related to 
renunciation (liberation).] 

So also, since there is heard the form istva i, which ends in 
the suffix ktva, 1 there is (understood the time of the ritual 
which is to be performed) before (seeking liberation)— that 
is to say, having completed the performance of rituals, be 
they fruitful or otherwise, [262] 
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a man with purified intellect should renounce and later become 
averse to the results of rituals; thus, there is prescribed the 
rite of Sampratti ‘entrusting (the ritual duties) to the son’ 2 
at the time of renouncing (worldly life) in the due order of 
one’s religious duties. 3 [263] 

1 This is based on the word istva in Manusmrti 6.36: adhitya 
vidhivad vedan putran utpadya dharmatah , istva ca saktito yajhair 
mano mokse nivesayet. 

2 Otherwise called as sampradana, , in Kausltakyupanisad 2.15. 

3 For details of this, see SP. 

^ > 3 # ^ irs^sii 

IRSUII 

In this respect ( tatha ), there is a clear statement in the Sruti 
yo ’nukramena ...- 1 [264] 

But (or, And) the rite of Sampratti is not desired (i.e. accepted) 
when there is no renunciation in the due order of one’s 
religious duties, for that (rite of Sampratti) is possible only 
when a son was born to one. (Therefore) that (rite) is not 
(possible) in the case of a celibate. [265] 

1 SP reports it to be a passage from the Kathaka Sruti 
(mentioned by some as Kathasrutyupanisad) whereas NKL reports 
it as from the Kausitaki and Suresvara also refers to Kausitaki 
in verse 309 below. Yet what is quoted in both SP and NKL 
does not agree with the passage in the Kausltakyupanisad. 
However, cf. Kathasrutyupanisad (and also Samnyasopanisad) 1.1. 

^ irs^h 

The words ‘if one does not have a son’ 1 would be reasonable, 
if there is the possibility (of one’s renouncing). But, in the 
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case of a celibate who has (already) kept from (lit. discarded) 
the relation to a wife, it would not be (reasonable). [266] 

This argument proceeds from someone’s query about the 
purpose of the sentence yady aputrab ... in relation to 
renunciation. Suresvara points out that it also refers only to a 
householder, thus confirming what is said in the preceding verse. 

*SP reports the complete sentence: yady aputro bhavaty 
atmanam eva sarvam dbyatvanapeksamanab pracim udicim va 
disam pravrajet ; NKL reports it as from the Kausitakyupanisad\ 
but it is not there. 

C\ o c 

Sentences such as brabmacaryad eva ... are heard in the Sruti 
many (lit. hundreds of) times and (tu) the statement regarding 
the debts would be a wrong Smrti, 1 on account of its oppo¬ 
sition (to the teaching of the Sruti). [267] 

This is an answer to the doubt: ‘Renunciation is prescribed 
only for a householder, may or may not he have a son; as for 
the celibate, he cannot renounce.* But that cannot be taken as 
authoritative, for the Sruti has at several places prescribed 
renunciation even for a celibate. Refer to Jabalopanisad 4 which 
prescribes renunciation even from the student’s stage. Therefore 
the Smrti’s import regarding the debt to be repaid by a celibate, 
which is directly opposed to the Sruti, is unauthoritative. As 
indicated by SP, read in this context SV 436cd and 437ab: 
pratyaksavedavacanapramanyadyasrayatvatah , adau samnyasasam- 
siddher rnaniti by apsamrtib. 

tu rnavaco is an instance of absence of Samdhi. 

1 apasmrtih could be wrong Smrti, i.e. it is authoritative. 
Translation holds apasmrtib as a complement of rnavacab. 
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WSFcra: |R8^|| 

O O O 

There cannot be liberation obtained through the birth of a 
son (for the following reasons: viz.) because there is a statement 
in the Mantra vedaham ...* (in the beginning), because there 
is an emphatic statement in (the words) tam eva ... (later) 
and also because there is a (clear) denial of it (understood) 

>y 

from the statement nanyah .... [268] 

This is for clearing away the notion that renunciation is not 
necessary for achieving liberation, since it can be obtained by 
merely begetting a son. But renunciation is a means towards 
( brahma-jhana). 

1 vedaham etam purusam (Taittirlya Aranyaka 3.12.8.) 

2 tam evam vidvan amrta iha bhavati (Ibid). And also, tam 
eva viditvatimrtyum eti (Ibid). 

3 nanyah pantha vidyate *yanaya (Ibid). 

#1 ucHfcii irs^ii 

Why then not accept regardfully the statement from the Sruti 
which follows reason, viz. na tatra daksina yanti 1 and vidyayaiva 
tad apyate ? 2 [269] 

Here is stressed the insignificance of rituals and the 
effectiveness of Jnana. 

1 Cf. Satapatha Brahmana 10.5.4.16. 

2 Citation not traced. 

wet i 

d^F'dRWlWd lR\s>o|| 

(One would ask:) As there is heard elsewhere 1 in the Sruti 
(the statement regarding the rite of) Sampratti, in the words 
beginning with samnyasam eva , why is it not, in the same 
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1 9 

way, accepted here also? [270] 

This argument is based on what is known as sarvavedanta- 
pralyaya ‘unity of thought in the Upanisads’. 

^his refers to the Kausltakyupanisad, cf. note 2 on verse 
263 above. 

2 The questioner has in mind one who is about to die and 
therefore perform the rite of Sampratti. He means: that rite 
should not be understood as ancillary merely to renunciation. 

qflwg lRva?n 

IRvMII 

(This is not so) because, here (i.e. in BU 1.5.23), cessation 
from all performances (of duties) is prescribed in the case 
of one who is alive (and) statement ekam eva vratam is 
reasonable only in the case of one who has renounced. [271] 
(For example, Gargya) who had obtained the result which 
was in the nature of the acquisition of the three foods by 
means of his devotion, knowledge and performances and had 
given up all religious performances was enlightened by 
Ajatasatru. 1 [272] 

This is in answer to the question in verse 270 above. 

1 This has reference to BU 2.1 whi'.h contains the dialogue 
between Gargya Balaki and Ajatasatru. 

(For) in this context is described a person who is entitled 
(to undertake renunciation)— he who is possessed of a notion 
T am all this, viz. what is made up of name, form, activity 
and body’ and is thus one not knowing the reality (in respect 
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of the true nature of the self). [273] 

314 q%rj | 

dW<tM^l54 §cilK®4lgn sfa: IR\98|I 

c & ^ 

[In verses 265-273 Suresvara had given his own idea about 
the connection of the sentence athatah samprattih in BU 1.5.17 
to the preceding passage. Now in verses 274-278 he states that 
connection which is stated in BUB.) 

The subsequent Sruti, viz. athatah samprattih , has therefore 
begun with the intention to speak of such a son as through 
whom this world (relevant here in this situation) (and also 
others) 1 can be won. [274] 

1 This is the force of ca; it refers to Pitrloka and Devaloka. 

IwWIElWI^: IRv9y.il 

Here is explained the invariable rule regarding the mutual 
relation of the results and their means, viz. a son, ritual 
performance(s), worldly knowledge and the worlds of men, 
manes and gods. 1 [275] 

1 The three, viz. the son, (apara)jhaoa and ritual are the means 
and the other three, viz. the worlds, are the results. 

4141 414^144 4 IR\9S,|| 

^ > 

And a wife is not (mentioned as) a distinct means, since she 
is helpful only for (begetting) a son and for (performing) ritual 
activity; 1 and a man’s wealth also (is not so mentioned) since 
it is helpful merely for the (performance of) ritual activity. 2 

[276] 
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1 A wife is in these two ways indirectly related to loka- 
trayaprapti. 

2 Wealth is subservient to the ritual performance(s). 

qieRcq irvs'sii 

O > 

Ritual performance(s) and knowledge about the same come 
to have their character as the means (to the attainment of 
the three worlds) only by coming into existence, how then 
could a son become the means (towards that)? 1 [277] 

1 SP clarifies the thought thus: putras tu manusyalokajaye na 
tatha (i.e. like Vidya and karmari) hetuh , dravyatvat ; na hi 
dravyam kriyanavistam sadhanam drstam. That is: a son is dravya 
which is useful in the performance; by himself he cannot bring 
about manusyalokajaya. 

iRwil 

This is the clear connection (of Sampratti with lokajaya ), (as 
given by) the writer of the Bhasya. (And) since it is not 
opposed to what we have said, there is no special effort made 
(atiyatyate) here (to discuss it further). [278] 

Mention was made in verse 256 of BUB’s insertion of eva 
in the sentences karmana pitrlokah and vidyaya devalokah. That 
demands some discussion, since the preceding verse states the 
non-opposition between Suresvara and Sankara regarding the 
explanation of the relevant section. Verses 279-281 serve this 
purpose. 

cp^liqiqf |R\9^|| 

c 
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If a son has been instructed, 1 only then is won through him 
the world (of men); there is not any purpose (served here 2 
by) any other (means, viz.) ritual performance(s) in achieving 
the conquest of the world of men; [279] 

as such, this specification by the insertion of (the word) eva 
is only in respect of a son— and, (as for) the attainment 
of the worlds of the manes and the gods, it is heard (to 
occur) through other means. 3 [280] 

The idea is: A son can win for his father the manusyaloka 
by performing the remainder of his duties and by the enjoyment 
of the result of the performance ( bhoga ). But this latter is secured 
by the father through the performance of Jyotistoma also— not 
necessarily through his son. 

The third quarter of verse 280 is metrically faulty— one letter 
more in the line and the fifth letter is long. 

1 Supply: regarding the duties unperformed (or, which were 
yet to be performed) by the father. 

2 This word (atra) refers only to manusyaloka . 

3 The idea is: The winning of the world of the manes is not 
dependent only on the obligatory ritual performance; it can be 
secured through a sankalpa for it— this involves Srutivirodha 
and renders the insertion of eva purposeless; cf. sahkalpad evasya 
pitarah samuttisthanti (CU 8.2.1). This implies similar inutility 
of eva in respect of the world of gods also; cf. napi vidyayaiva 
devalokajayah (understood) samnyasad brahmanah sthanam , 
quotation not traced. 



■s 

g# W ^ rt IIWII 

O ^ 

Only this explanation (regarding the insertion of the word eva 
which is given by me) here is faultless; the other is faulty. 
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Only this much is to be accepted from that (viz. BUB), but 
not that which is considered (by me) as faulty. [281] 

35li%: IR^II 

[Now follows the explanation of the BU sentence athatah 
samprattih , after the connection of that sentence with Suresvara’s 
own comment and BUB has been thus stated.] 

atha means now, i.e. ‘immediately after this statement about 
the performance(s) of the ritual(s) and meditation,’ as also 
for securing the result of that there is prescribed the ritual 
of Sampratti. 1 [282] 

1 karmopasanacestita mentioned in the first line. Commentators 
add that the ritual of Sampratti is an ancillary to Kramasamnyasa 
which is related to Upasana by securing its result. 

clct’oij |R*;3ii 

Since this world of men has a specifically qualified son as 
its means there is to be stated the ritual of Sampratti for 
one who is desirous of its result. [283] 

This is considered by Suresvara as another meaning of the 
word atah. The word ‘therefore’ conveys the sense of ‘desire 
for a son and (through begetting him)’ for the result. 

cs cv c 

Since the ritual of Sampratti has to be undertaken by a 
knower 1 and not by one who is not a knower; therefore it 
has not been stated by Sutrakaras in their (Srauta) Sutras, 
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owing to its non-obligatory character. [284] 

lr That is, one who knows the purpose of Sampratti ritual, 
as only an ancillary to renunciation. 

Sampratti is the name of a performance of some rite for one’s 
own Samskara. Or, it is 1 an action of entrusting 2 as noticed 
from the transferring (of his own duties) by an afflicted person. 

[285] 


1 syat= asti. 

2 pratipatti is the meaning of sampratti. 

^ i 

'JiiwlRnR^tHi'isiid ?R-Md |R=:&.|| 

O 

And in the word praisyan is prescribed here the time (for 
the performance) of this rite. And time also, 1 it is possible 
to know from one’s knowledge of a horoscope etc. 2 [286] 

1 The word ‘also’ implies the time of death (beside the future 
happenings in a man’s life). Cf. SP: sampadadijnanam drsta- 
ntayitum apisabdah. 

2 The word etc. stands for an omen or a dream which is 
indicative ot the ensuing death. 

IR^u 

Now, a father, who is about to die, should first call his son 
(to himself) and then instruct him in the sentences such as 
tvam brahma ... 2 and he (viz. the son) also, thus instructed, 
answers him (in the words aham brahma ...). [287] 
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'This is introductory ‘Now’ for atha. Or ca has, according 
to SP, the purpose of excluding any other doing. 

2 This is BU 1.5.17. 


TT^cT IRwII 


C\ 


>9 


•S 


Or, perhaps, the word praisyan is stated (in the Sruti) in the 
sense of ‘(when one is) about to renounce ritual performances’. 

In that way also, the principal meaning of the root and the 
preposition, understood (together), would be accepted (lit. be 
resorted to). [288] 


3^ fq?K q#l%lMsra: I 

yldohfr ^ ^ IR^II 

>» > 

(The son) should answer in the words aham brahma .... ‘I 
am Brahman,’ being already instructed. 1 (But) he would not 
be able to answer, if he were not instructed before. [289] 


1 Supply: by the father, even long before he is about to 
renounce or die. 


^fciRd ir^om 

The Sruti itself explained to us the meaning of what is to 
be instructed to the son, since the meaning of the Mantras 
is concealed; so has he (viz. the Bhasyakara) said. [290] 


In this, he intends to explain yad vai kim ca .... Here, Suresvara 
points out his agreement with Sankara. 

3Flf5 TISqft | 

9^^531 irssii 
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anukta means what is studied 1 and also what is desired to 
be studied and is not studied; (therefore) in the mention of 
that," there is unification in the Brahman. [291] 

1 It literally means: that which is repeated (after the teacher 
has, in the course of his lessons, uttered). 

2 This refers to anukta . 

aerate facrfag: i 

WU IRS3II 

c 

This one is the intended meaning here, i.e. of the sentence 
tvam brahma .... I have explained here what is to be studied, 
because it was not explained (before). [292] 

This is what the father says to the son. 

The second line of the verse appears somewhat difficult. Even 
the variant readings in the AnSS edition do not help. 

a The word ‘this’ means: what is stated in the preceding verse. 

2 The word ‘here’ refers to the explanatory prose sentence 
in BU yad vai kim ca tasya sarvasya brahmety ekata together 
with the Mantra tvam brahma .... 

cgTcc^ faciei faafsraiT ir^sii 

C O > 

[Now follows the exposition of ye vai ke ... yajha ity ekata.] 

Such is the father’s intended (meaning): Whatever is prescribed 
by the authoritative means (viz. the Sruti) as what is to be 
undertaken by me should now be what is to be undertaken 
by you. ' [293] 

This explains the prose in BU: ye vai ke ca yajnah ... lokah 
ity ekata . 
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^ *151! I#WW iR^iill 

And the statement (ye vai ) 1 ke ca yajnah is for understanding 
obligatory sacrifices, lest by the very mention of the word 
loka there is the acceptance (or understanding) of the sacrifices 
as having the same 2 as their result. [294] 

1 We have supplied these words in the round brackets, for 
they occur in the Sruti and which, for the sake of metre, Suresvara 
has omitted. 

2 The word tat is expressive of loka as the result. 

sl^lla ?! IRWI 

O 

So far, the meaning of the word brahma etc. 1 has been 
explained in brief. Now 2 is explained by the Sruti the meaning 
of the (entire) statement tvam brahma ... (loka ity ekata). [295] 

1 Namely, tvam brahma, tvam yajnah and tvam lokah. 

2 This is for introducing the exposition on etavad va as on 
the ‘sentence’. 

Only this much 1 has to be undertaken here 2 by a householder 
who is eligible for it; (this is to say:) the Vedas (are to be 
studied), sacrifices (are to be performed) and the worlds (are 
to be attained); 3 there remains nothing else (to undertake). 

[296] 


This is the meaning of etavad va idam sarvam. 
1 Namely, all this which has been enumerated. 
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Namely, in respect of ritual activity. 

3 Supply adhyetavyah, yastavyah and jetavyah after vedah etc. 
respectively. 

I - OFRlSg ijfefcl IR^vsii 
cTi^n^n-iln-ii^ fq^ii gem i 
e4 ?|^ei|l(^c(I^Wi fefSR!: IR^II 

Himself being desirous of performing the ritual activities as 
are stated (in the scriptures), being devoted to them and having 
the intention to perform the same and having kept in mind 
the thought: ‘May (this son) release me, i.e. protect me, from 
this, the bondage of responsibility (lit. the state of being 
enjoined to do all that is mentioned above)’, the father has 
conveyed to the son this meaning of the sentences, viz. tvam 
brahma .... No other meaning is intended. [297-298] 

1 Hereby is denied any other meaning of the sentences. 

SR! aw fMW: I 

srat ci ir^ii 

snfwt ^ i 



The wise ones have called him a son, who is desirous of doing 
what is told (him by his father), 1 who is instructed in that 
way, 2 and who has therefore become helpful (to the father), 
(securing) for the benefit (of the acquisition) of loka ‘the world 
of men’. , [299] 

Since the son is instructed by the father himself for his 
entitlement (to do what is required of him), the learned call 
this thus instructed son as useful for (effecting the attainment 
of) the world (of men). [300] 

This is the meaning of the Sruti: tasmat putram anusistam 
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lokyam ahuh , tasmad enam anusasati. 

lr rhis refers to his asking him to continue to undertake what 
he did earlier. 

2 That is, what he was told in the rite of Sampratti, viz. Ivam 
brahma tvam yajhas tvam lokas tvam sarvam .... 

ll?o?|| 

o o 

Just for this, do the fathers instruct their good sons with 
the thought (lit. carefully) ‘Let me be fit for (the attainment 
of) the world (of men) through this son who is instructed 
by me.’ [301] 

1 Namely, those who undertook their religious duties (men¬ 
tioned earlier). 

2 sutam is for sutan (jatav ekavacanam). 

Piwuuj ^ ||?o3l| 

[Verses 301-312 refute the view of Bhartrprapanca regarding 
continuous performance of Agnihotra till the end of one’s life, 
even though the rite of Sampratti has been performed.] 

The statement which pertains to attachment to ritual activity, 
viz. ‘A person should not give up (the observance of) Agni¬ 
hotra, even if he has transferred (or entrusted) his own 
responsibility (to the son)*, is not accepted as one devoid of 
any authority. [302] 

This verse states in brief the view of Bhartrprapanca and marks 
the beginning of its refutation also. The words in inverted commas 
are the view of Bhartrprapanca. SP cites his words: sa esa 
samprattim krtva yavaj jivati na tavad agnihotram utsrjet. The 
word id after samkramitatma- ... parityajet seems to show the 
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passage is a quotation— this is untraced. 

ll?o?n 

Here is intended (to prescribe) the injunction regarding 
renunciation (as is clear) from its indication, viz. the ritual 
of Sampratti. 1 (Indeed) it is desired that knowledge has (only) 
one authoritative means (for it), viz. all the Upanisads. 2 [303] 

1 The Kathaka Sruti (cf. note 1 on verse 265 above) has 
prescribed it as an ancillary to renunciation. 

This refers to sarvavedantapratyayanyaya. It is intended to 
bring out that the Upanisads teach the pursuit of the Brahman, 
the knowledge about the nature of it, and also the attainment 
of the same, but not the performances of rituals as understood 
by Bhartrprapanca. Therefore it is to be accepted here that 
they prescribe only renunciation. 

^ISRFTt faciuft II3 o8|| 

Why then reject (the prescription of) renunciation, 1 if one 
can have achieved, in one’s life-time, 2 oneness with (lit. the 
nature of) the three foods 3 in accordance with the rule that 
the means 4 culminate in (acquiring) the results? • [304] 

1 Supply: immediately after the performance of the Sampratti 
ritual. Here there is reference to Bhartrprapaiica’s view; see 
note under verse 302 above. 

2 Or, while one is continuing to live. 

3 This is the same as becoming (one with) Prajapati (or Sutra). 

4 Namely, Upasana. 

^IrUFT I 

yi&*u<=iR^ci ^ ii?o*ii 
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ftc'i-IHWfq ^li cT 11 ^ 06,11 

✓ 

If it is understood (lit. desired) that, since there is a Sruti 
regarding (the performance of rituals by one) till the end of 
one’s life, renunciation is not to be resorted to; it is not to 
be so accepted, for there is (possible) the cessation of the 
ritual 1 and there is no eligibility of one who has grown old. 2 

[305] 

(And) since the rituals of Agnihotra etc. conclude at the end 
of the duration of the morning and in specific regions, 
non-performance of obligatory rites 3 (has to resorted to) at 
that very time. 4 [306] 

One more objection is understood, viz. kurvann eveha karmani 
... (Isopanisad 2) is a Sruti that is opposed to renunciation. 
That is answered. 

1 This is in the case of one who is unable to perform ritual 
activity in its entirety on account of weakness. 

2 Cf. jirno va viramet (quotation in NKL, not traced). 

3 Agnihotra etc. are obligatory rites to be performed. 

4 This suggests one’s giving up of rituals when one wishes 
to renounce. 

g?T II3°'9|I 

If a person continues to live after having renounced all ritual 
activities, only then would the statement (of the Sruti) tvam 
brahma ... be meaningful in the case of him who has transferred 
his own responsibility to the son. [307] 

This is one more argument in favour of renunciation imme¬ 
diately after the performance of the Sampratti ritual. 
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ll?0^ll 


If it were not intended that all (ritual performance) should 
be renounced after the entire mass of one’s ritual activity was 
transferred to the son, then there would have been (in the 
Sruti) the prohibitive injunction (to activity). [308] 

y-MI-H: ^ TO ll?o^n 

CV O O 

In the same way there is in the Kausitaki Sruti a clear 
(injunction regarding such) renunciation even while a house¬ 
holder is alive, (viz.) ‘May he stay happily while the son is 
in prosperity.’ [309] 


In the discussion of renunciation and the ritual of Sampratti, 

✓ 

BUBV refers to the Kausitaki Sruti by name, whereas SP has 
mentioned (in the same context) the Kathaka Sruti, cf. SP on 
verses 264-265 and 303 above! Here also, SP points out the 
agreement between the Kathaka and the Vartika. We were unable 
to trace the quotation putraisvarye va vaset (though Jacob quoted 
in his Concordance) only vrddhasram va gacchet which is cited 
by SP. This seems to be Kathasrutyupanisad (not verified by 
us). But see Manusmrd 6.95 for putraisvarye .... 

J That is, to the same effect, viz. supporting what is said in 
the preceding verse. 

gfggg ^ ■qnrrtt ll??o|| 

o o 

And also a statement made by Manu, viz. samnyasya sarva- 
karmani sarvadosan apanudan ... 1 where there is said what 
is in opposition to that. 2 [310] 

1 The NKL edition reads apanudet (not so in Manusmrd 6.95). 
SP points out that Manu also accepted kramasamnyasa as seen 
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from his long quotation of Manu’s verses, viz. 6.92-96. 

This refers to the objection which is understood in verses 
305ff. 


cKffl-HllHgNlfe'b ct*H II??.? II 

(We wish to ask:) As here 1 is stated only the result of that 
worship 2 in favour of the father, why is not the ritual activity 
of Agnihotra etc. prohibited (in an injunction) in the same 
way? [3111 

This reaffirms what is stated in verse 306cd above. The 
objector’s argument is: In the sentence regarding the ritual of 
Sampratti, renunciation of all (ritual) activity is not intended. 
The answer is: As there is no prohibitive injunction in regard 
to Agnihotra, so it is not here also. 

! That is, in prthivyai cainam ... (BU 1.5.18). 

2 This implies that no other ritual is prescribed. 

3 He who has transferred his own duties to the son. 

^5^cWJc|til5 fact: I 

C O o 

^ 113^311 

(Also) from the specification (in the Sruti statement) by (the 
words) ekam eva y it is proper to understand (the observance 
of) the pranavrata in the case of the father, 1 since that is 
for effecting a Samskara on him. There is nothing other than 
that 2 to be accepted (or desired). [312] 

This sets aside a possible counter-argument that ekam eva 
... is prohibitive of prananadivyapara ‘the function of breathing’. 
The argument against that is: that function is understood to 
be necessary in the observance. of pranavrata. 

Supply: who has performed the Sampratti ritual and is 
renouncing. 
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2 That is, pranavrata. 

A ^ qq iSnicyiw ii3?3ii 

O 'N 

When such a person, who, knowing this, has transferred his 
thoughts 1 (about the performance of sacrifices) 2 to the son, 
dies, and then enters into his son with his pranas, which are 
marked (lit. annointed) by his thoughts (as said above). [313] 


This explains sa yadaivamvid .... 
1 That is, his resolve. 

2 Supply: and other duties. 


fq?n i 

^ dldq^dldJ-db^ fe II??811 

£ O O O 


Possessed of whichever thought (regarding ritual activity) be 
the father before the transfer of his own thought (to the son), 
that (thought), with a reflection similar to it, will be transferred 
into the son. [314] 


The objector could question about the nature of the father’s 
entry into his son, which is mentioned in the preceding verse— 
‘Could it be similar to the entry of a serpent into a hole?’ 
The answer is: The body of a person cannot enter into another’s; 
there is only a metaphorical entry! It is the transfer of the thought 
about ritual performances. This is clarified further in the next 
verse. 

y+lP-d: *qmi*rti+w»n.“iia I 
M<lMl|yfdIq^d cpte^-qirtlci-f’llcW: 113? *11 

This reflection (lit. entry) is like (that of) the Sun in water 
on account of the error about its own appearance; 1 (that 
reflection) is caused by the limiting adjunct of another, owing 
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to the immutability of the inner self. [315] 

This clearly shows that the rite of Sampratti etc., all of them, 
fall in the sphere of Avidya. The truth is that there is only 
the appearance of the inner self in the body of the son and 
so on. 

In this context, SP makes some worth-noting observations: (we 
give them somewhat briefly though— perhaps at the cost of 
clarity!) At first, an objector raises the question: Does the 
samkrants mean that of the upadhi ‘delimiting adjunct’, viz. the 
body, or alternatively that of the inner self? The first alternative 
is discarded, for the body of the father cannot get into that 
of the son. So also, the entry of the father’s inner self into 
the son is not possible. What appears to be the case is that 
the father’s thought regarding rituals only appears (i.e. is taken) 
to enter into the son much in the same way as the Sun seems 
to enter water. And finally, the consequence is that the inner 
self appears to have entered into the son! Real entry is 
impossible, for the reason that the inner self is immutable. 

1 This is an incidental reference to the Abhasa theory of 
Suresvara. 

^ifsrar i 

im&.n 

As one’s own body has the ability to perceive (i.e. experience) 
the thoughts marked by some sacrifice, so also there (is that 
ability to perceive) in the bodies 1 of the son etc. The various 
appearances of the Atman, (i.e. the father’s inner self) are 
caused by ignorance. [316] 

1 This is a reference to the variously acting body of the son. 
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Since it is that by transferring unto his son his own eligibility 
the father himself enters into (the son) and (fu), 1 as such, 
being (now) bereft of his own eligibility, 2 he himself stays 
in the form of the divine Prana. 3 [317] 

This reaffirms the thought in the preceding verse. 

1 Or alternatively, but. 

Supply: for performing ritual activity. 

This refers to the result of his Upasana, viz. oneness with 
Prana. 


fen qfei im=;n 

o o o ^ 

(Thus), for accomplishing lesser activity the father stays on 
with a body which is (wholly) resting in (or, fixed on) the 
Atman and keeps on doing the same (activity) through his 
son, (but) himself enjoying the result of the same. [318] 

The father who has transferred to his son the eligibility for 
the performance of rituals continues to live, doing small activities 
through the son and enjoying the fruit of the same. 

fen 51 ctc^xnic^q ^ 1135^11 

O O c 

Being possessed of the divine means, the father stays in the 
son; the father is, however, in the form of the result (of 
Sampratti and renunciation), but not bearing a form that is 
a means. 1 [319] 

This is to explain away any supposed duality of bodies, viz. 
the body of the son and the divine body (i.e. daiva-prana-yukta 
body) of the father. 

*SP offers two alternative explanations of this verse; our 
translation is based on the second alternative (this seems to 
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be adopted by NKL also). The first alternative of SP is: The 
father has entered into the son by having the state of one who 
causes the performance of the ritual activity ( karakakotinivisfa ) 
but does not stay there as the agent of the ritual activity 
(sadhanarupa); he has at the same time continued to be of the 
nature of the (known) result, viz. Sutrarupa. This is to say: 
hetuphalabhedad dvirupah. 


dc'-R u lHcMcHr^l u llcM'=l ll?3o|| 

C\ o o 


By completing whatever of the father’s study of the Veda etc., 1 
that was not done by him through some fault, and thus 
protecting him thereby is the son signified (by the noun) putra. 

[320] 


^he word etc. stands for performance of rituals. 

This is a typical Brahmanic derivation in BU— viz. derivation 
of one noun from two verb roots pf and trai. 

fqcn t^nciRi i 

fqi: yfea ^4 m: II33?II 

O C C\ O 

[Now there is the exposition of the Sruti passage sa yady anena 


'i 

This father, who has accomplished all of his duties, now 
remains in the divine body (and the son) keeps on completing 
the incomplete (lit. half-done) activity of the father. [321] 

1 Namely, one who has performed the Sampratti ritual. 

2 Cp. daivapranah in verse 317 above. 

This is in support of the derivation of the word putra offered 
in the preceding verse. 

#T>: I 

c o 



118 


Surefvarafs Vartika on Saptanna Brahmana 


ftraftcqfa wfi ±-r*jich ^ g i 

M^<=l STCftg TOR II333II 

O O > 

Further, an objection should not be raised that, in the case 
of the father, the world (of men) gets lost (lit. destroyed) 
by his death, viz. by the cause of the destruction of the means, 1 
since he himself keeps on doing the rituals, one after another, 2 
through his body, verily the son. [322] 

This explains sa putrenaivasmii ioke .... 

1 This indicates the body, jaya, putra , dravya etc. which 
belonged to him in his life-time. 

2 This is a free rendering for ‘whatever remained to be done’ 
(lit. every new activity). 

oifip i 

iron to 1133311 

cv c\ ^ 

Thererfore, the Sruti states (the words) putrenaiva , in order 

that the obligatory entitlement to duty is established. (Indeed) 

a father wins this world through a son who has become thus 
(i.e. as instructed). [323] 

^ c=ll<R<y|R^I>l TO?: | 

TOPTOt II338II 

O >9 O 

But, the winning (of the world of men) would not result merely 
from the son’s being born, in the same way as from knowledge 
and activity. 1 The word atha 2 is (now) used for setting aside 
the topic of the son. [324] 

In verses 322-323 was explained the purport of the Sruti sa 
putrena .... The first line of this verse (i.e. 324) states the 
difference between a son (i.e. begetting him etc.) and vidya- 
karmanj^( i.e. jnanakarmani). Now a new sentence begins with 
the word atha and starts a new topic, viz. the discussion of 
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the meaning of evam which does not refer to a son. 

1 As these two, only on being produced, become instrumental 
in the attaining of the worlds of the manes and of the gods. 

In athainam ete devah prana amrta avisanti. 

C. -s. 

Prat ^ravnferan 1133*11 

The divine Prana, Vak etc., which have been mentioned, all 
of them, enter together into (a father) who has performed 
the Sampratti ritual and who has ever considered himseif to 
become the same. 2 [325] 

1 Supply: as amrtah . 

2 Namely, Srauta Prana. 

C 

wn^rofira^ra: ii33s,n 

S 

As the Sruti has explained that (viz. father’s entering into 
the son) in the sentence prthivyai cainam ...» so (is there stated) 
the word atha to convey the sense of the reason, viz. Pranas, 
since the father has transferred his own thoughts (of rituals 
unto the son). [326] 

The preceding verse referred to the entering of Prana, Vak 
etc. into a father who has performed the Sampratti ritual; now 
in this verse is explained the nature of that entering, i.e. 
transference of thoughts etc. 

Therefore, at the separation from that, 1 the divine Prana etc., 
which are already described, 2 enter (into the son). [327] 

lr The word That’ stands for the father’s intention to perform 
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the ritual duties. Separation stands for transference. 

'j __ 

Supply: as amrtah. 

Now follows the discussion of BU 1.5.18 up to verse 346. 

qfroqi Tj[ TO I 

era} ST^rRT ^F^era: 1133^11 

o 

That Vak 1 which has been (relevant in this discussion) in 
the Sruti is (now mentioned) subsequently (by the word vak) 
in the Ablative case and (later, the same word is put) in 
the Nominative case signifying (that Vak) which has come 
to exist from that (earlier mentioned Vak) since that is the 
source of its origin. [328] 

Here is an answer to some ticklish question: The word vak 
occurs in the sentence prthivyai cainam agnes ca dam vag 
avisati— first as prthivyai in the Ablative (the Dative standing 
for the Ablative, owing to case attraction in agneh— a Vedic 
peculiarity) and later in the Nominative. How is one to account 
for the two cases? 

The verse is explained by SP thus: ya srutidrsta prakrta grahya 
vak purvasiddhopasyasutrarupa tasyah parastat prthivya agner iti 
capadanapahcaml; adharadheyabhutopasyasutravagrupad apadanat 
praptaprakrtopasakaphalabhutavacah parastad daivi vag iti prath- 
amety arthah. 

The exactness of the translation is doubtful! 
x This is Sutrarupa Vak which one has to worship (or meditate 
on). 

2 This is divine Vak which is the result obtained by the 
worshipper. 

qif«f f^t i 

'dUKHW ^1# ■WIsrfuieHloH'i: 113^11 

Having heard (i.e. known) the Vak (of the nature of the 
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Sutratman) which is conveyed by the sentence (of the Sruti), 
he adopts (that speech) which is full of devotion (to the 
Sutratman) as the means. 3 Then there will follow the (divine 
Vak), mentioned in the Sruti (in the father) who has been 
(intensely) thinking (about Sutratman). [329] 

This explains why it is said in the preceding verse that Vak 
has come into existence. 

^his is the Vak that is in the nature of the Sutratman. 
bhavanamayi refers to the devotee’s (i.e. Upasaka’s) speech 
which is full of devotion to the Sutratman— it is consequently 
capable of bringing about a change in his nature, i.e. he becomes 
the Sutratman. 

3 It is that vanI which is explained in the preceding note— 
as a means it is naturally beneficial to the devotee, since thereby 
he attains the nature of the Sutratman. The adoption of this 
Vak by the devotee means its coming into existence. 

snfsra n«on 

Verily, the thing, which is self-established, cannot be other 
than the highest Atman. If it were there, 1 the scriptural text 
beginning with the words sat eva ... would be opposed. [330] 

This answers an objection by Bhartrprapanca. 

It is time and again mentioned in previous verses that the 
Sutratman is svatahsiddha ‘self-established’; therefore there is 
an objector’s argument here. The devotee’s speech, becoming 
one with the Sutra-vak, would then be svatahsiddha , i.e. it has 
to be considered as ‘unborn’! 

^his is to suggest the acceptance of the Sutratman as 
svatahsiddha . 

This is then the consequence of the preceding. 

fom i 

C % 
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In the words dhiya dhiya it is clearly stated by the Sruti itself 
that the entire world is but an effect; 1 therefore the man- 
ifestation of the same is not acceptable (lit. desired). [331] 

The verse rejects a statement possibly in the Bhasya of 
Bhartrprapanca: bhinnagha[apradipaprakasavad abhivyaktimatram 
vacah as reported by NKL(note) in the comment on verse 330. 

lr fhis means it is not svatahsiddha, since, like every effect, 
it is produced. 

2 abhivyakti means the appearance of what has been already 
existing. 


II333II 

O >9 

Prana etc. cannot be self-established like the Atman (as it 
is evident) from the statement regarding an arta ‘what is an 
effect/perishable’, from the text about the (world as mere) 
activity of Vak and also from the scriptural statement regarding 
their origin etc. [332] 

This answers the preceding argument: Vak etc. cannot be sva- 
tabsiddba. 

1 Cf. ato y nyad artam (BU 3.4.2; 3.5.1; 3.7.23); vacarambbanam 
vikaro namadbeyam (CU 6.1.4) and etasmaj jayate pranab ( Mup- 
dakopanisad 2.1.3). 

Therefore this world, which is of the nature of the three foods 
is produced by the performers (of rituals) through then- 
devotion, knowledge and activity. Consequently, manifestation 
of the same is not acceptable. [333] 
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This gives some more reasons as to why prana etc. are not 
said to be self-established. 

wi: I 

^ ||??8|| 

And the Vedantic tradition (i.e. Vedantic instruction): ‘(all) 
this is only Brahman, 1 also the Atman 2 and Purusa 3 as well’ 
would be for us meaningful, only if this is accepted; 4 otherwise, 
it would be meaningless. [334] 

1 Cf. Mundakopanisad 2.2.12. 

2 Cf. CU 7.25.2. 

Cf. Mundakopanisad 2.1.4; Svetasvataropanisad 3.15. 

4 This refers to the non-acceptance of the manifestation, men¬ 
tioned in verses 331-332. 

SR: I 

C >9 C > 

WtFteiRcM <Ftf<:i|ci 5Ifcq ^ I 

nsWlI 

Others have held (lit. sung): The means, viz. the son, the 
ritual activity and lower (lit. other) 1 knowledge, (lead to 
liberation); 2 (these are) for the attainment of the worlds of 
men, the manes and the gods. 3 [335] 

Thus they hold (lit. speak) that the son and others serve the 
purpose of (attaining) liberation, in such a way that the (three) 
worlds come to cease. 4 (But) the Sruti decries (or censures) 
them, [336] 

for, beginning with the remark that the entire Panktakarman 
is but caused by desire, it has concluded with the injunction 
regarding the son etc. (to be used) towards the (effecting) 
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of the (desired result). [337] 

Supply: than the knowledge of the Brahman. Or, vijiiana 
4 subject-object oriented knowledge’. 

This is on the authority of the Sruti and the Smrti regarding 
the removal of death— this is the view of MImamsakas. 

3 This is the view of Bhartrprapanca who holds that this 
attainment of the worlds, when combined with the knowledge 
of the Atman, would lead to liberation. 

4 This means: They are transcendent. (According to both the 
MImamsakas and Bhartrprapanca.) 

Therefore it is understood from the Sruti that the son etc. 
have the nature of producing (only) transmigratory existence 
as the result. Therefore the statement regarding the debts 1 
is also understood as referring to a non-knowing person. [338] 

1 Cf. verses 259 and 260 above. 

2 That is, the non-knower of the Atman. 

^ 1 # 1133^11 

Further, (the Sruti) will state (lit. say) prajaya kim karisyamah ; 1 
therefore there would not ever be a statement regarding the 
debts in the case of one who has known what is to be known. 

[339] 


1 BU 4.4.22. 

2 This refers to the Brahman. 

oiliest)*#! eicn | 

c o 

##lrtnfll <stfq: || 38 o|| 
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The Sruti beginning with prthivyai cainam itself explains to 
us as to how these, viz. a son etc., are not for the cessation 
(of the world). [340] 

In verses 337-339, Suresvara refuted the view of MImamsakas 
and thereby some part of Bhartrprapanca’s argument also. Now, 
in verses 340-346, he refutes the view of Bhartrprapanca in other 
respects. 


^ ^ IlcJ+yyifa: xpjqcf I 

o •> 

Also, it is not reasonable (to hold) that the acquisition of 
the three foods means (attaining) kaivalya ‘uniqueness’, 1 
because that 2 is repeatedly 3 heard to be (resulting) from 
medha and tapas . 4 [341] 

1 That is, Brahmanhood ( brahmatva ). 

2 Namely, acquisition of the three foods. 

3 Cf. the repetition in dhiya dhiya. 

4 The reason is: what is produced cannot be permanent (and 
here Brahman). 

qUcifeRmqd: i 

$i'GRc3 5T5nq%: 

II383II 

In the same way, by hearing about its decrease from the Sruti 
sentence yad dhaitat 1 (and) from the statement prthivi 
sariram , 2 (it follows that) Prajapati is possessed of a body, 

[342] 

(and also) from the concluding remark 3 about the effects of 
ignorance which have the nature of name, form and activity. 

[343] 
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This means: the three foods which are but this world are 
perishable. That is becoming the three foods (Sutratman) is not 
liberation. 

>Cf. BU 1.5.2. 

2 Cf. BU 1.5.11. 

3 Cf. BU 1.6.1. 

fasira n?a8n 

C ^ 

If a statement is understood (once) to be for effecting liberation 
of someone 1 (and at another time) to be for his attainment 
of the form of the three foods, 2 it is then to be pointed 
out that the statement heard only once cannot smoothly yield 
two meanings. [344] 

This is in answer to one who might hold one and the same 
Sruti statement to serve (more than one, i.e.) two purposes in 
the same way the Sun or water serve many purposes. 

^ome hold that in the case of one who has become averse 
to ritual performances can, by being possessed of the nature 
of the three foods (the same as sutratmatva ), attain liberation. 

2 This is in the case of one who is not averse to ritual 

j _ 

performances. This one becomes the Sutratman but is not 
liberated. 

This is considered as the fault called Vakyabheda. In Sruti, 
a sentence can yield only one sense, not two. See SP’s citation: 
ekasya vakyasya sakrcchrtasya nanekarthatvam , bhidyate hi tatha 
vakyam. 

WIH I 

^ II38V1II 

It is on account of the direct perception of light that it has 
(the capacity to reveal) many objects; but that sort of capacity 1 
cannot be accepted (viz. understood) in respect of matters 



Brhadaranyakopanisad-Bhasya-Vartika 


127 


to be known only from the Sruti. [345] 

1 Namely, bhuryarthaprakasata. 

'S 

c2)o|T3-I^ ||?SS,|| 

In the statements like sveto ’sau dhavati and others, there 
can be understanding of more meanings than one (lit. not 
(only) one meaning), since (in that statement) there can be 
the state of expressing more meanings than one; but such 
a happening is not reasonably accepted here. 1 [346] 

Here ends Suresvara’s refutation of Bhartrprapanca’s view. 

^This means: in the case of the Sruti. 

Now follows the exposition of the sentence sa evamvit ... in 
BU 1.5.20. (Suresvara has left out commenting on BU 1.5.19\ 
since that kandika does not appear to make any specifically 
new/additional argument.) 

^Fqfel§c||c±H| fcept: | 
qdMI^cfluiT tq ||?8vs>n 

C\ O O O 

Having become the Atman of all beings, this one alone 1 stays 
in the form of the superior divine being (viz. Prajapati) and, 
being unaffected 2 by the sorrows (lit. sins) of beings, 3 he 
enjoys happiness. [347] 

This is the purport of the sentence sa evamvit sarvesam 
bhutanam atma bhavati yathaisa devataivam. 

becoming one with Prajapati means not expecting anything 
else, for there exists none other. 

How he is unaffected will be clarified later in verses 353-361 
below. Here, papa is used in opposition to sukha. 

bhutapapaih asamkirnah explains away a doubt arising from 
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becoming sarvabhutatma which would bring to him the sins of 
all beings. 

SFRcqfWfFJ ^pfelNct feinted ||?8^|| 

The one, who has become the Atman of all beings and the 
seer of the non-distinction of all, 1 keeps on doing (various) 
activities, viz. creation and destruction of the world, enjoying 
sport as it were. [348] 

This explains the meaning of the sentence taken up for 
discussion. 

^on-distinction of all from himself (who is now Prajapati), 
therefore not seeing himself as different from all things in the 
world. 


street ^ ^frraFii ewi tr: i 

WWl: ^ -HcjTi||<*H^KU||d ||38<U| 

And that Vak is the ear of all beings, the sense of touch 
(lit. skin), the tongue, and the manas (of all). All of these, 
viz. the sense of smell, the feet etc., (it becomes) on account 
of taking all of them (i.e. these of the beings) as the means 
(of its activity). [349] 

5IH •yylcl'M i)s!c=hl4 c|K^|4H | 

o c 

WJIM ||?«o|| 

cs ^ 

As it is noticed amongst us that knowledge or activity is with 
limitations, so is it never 1 (seen in the case) of the Lord 

(Prajapati), for the reason already stated. [350] 

\ 

This verse points out that the worshipper of the three foods 
( annatrayopasaka) is not only the Prana of all, but is also their 
Vak. 
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1 na sarvatra ‘never’, or ‘nowhere’. 

2 Because of sarvatmatva; cf. verse 347 above. 

wqq: ii?«.?ii 

O c 

1 

Moreover, all beings protect him (i.e. the worshipper of the 
three foods) according to their own strength. (And) this thought 
does the Sruti state with an illustration, with great care. [351] 

This is the purport of sa yalhailarn dovatam ... gacchati which 
explains the nature of the worship. 

Already (under verse 167) we have noticed the use of verb 
root av in the sense of ‘to protect, or to favour’; cf next verse 
also. 

2 Or, very carefully. 

113*311 

Cs 

As they (viz. the worshippers of Prana etc.) protect (i.e. keep 
secure or, favour = serve) the divinity (viz. Vak), which the 
sacrificer has secured 1 in his earlier life, so do all beings 
ever (protect) the knower of all this by (yielding) various 
enjoyments. [352] 

4 

This is the paraphrase (or explanation) of sa yathaitam .... 
^hat is, (Vak) with which he has become one; cf. SP: 
purvasiddhadevata and therefore the worshipper as tadbhava- 
saksatkaravat 

113*311 

(An objection is raised:) If it is desired (by you) that there 
is for such a knower (i.e. the worshipper of Prana etc.) the 
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attainment of the nature of all beings, then how is it that 
there is no connection of him with the miseries etc. experienced 
by (or belonging to) those beings? [353] 

This verse raises a question about what is said in verse 347 
above, viz. bhutapapair asamklrnah. 

J-RI'lfa 113*811 

[This and the following verses (up to 361) are the answer 
to the preceding verse.] 

(The answer is:) There is no affliction by grief etc. 1 2 1 in the 
case of him, because he has unlimited knowledge. Also, there 
is not even a little connection with the miseries caused by 
small worms which reside in the belly. [354] 

1 The word etc. implies sukha. 

2 This is to say that the worshipper who has attained oneness 
with Prajapati (or Sutratman), might still have worms in the 
belly. But they cannot affect him as in his earlier life. Cp. the 
oft-quoted line prarabdhakarmanam ... cited under verse 257 
above. 





n?y.y.n 

C v 


There is his connection with our (common-felt) sorrows, only 
while he entertains ego. 1 (But) now when he comes to have 
the awareness of oneness of being (identical with) all (in the 
world), he does not entertain his identity with T etc. [355] 


1 The words "entertains ego’ are a brief expression for ‘having 
the notions such as T, ‘mine’ etc. 
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■WkTHWW: I 

O' C, o 

On account of his being the overlord (of all), he does not 
have any connection with our sorrows. As against this, our 
experiencing sorrow is caused by not having attained the 
overlordship. [356] 

This is to say: Despite entertaining identity will all, this one 
does not experience our sorrows— we feel them because we 
are not one with ‘Isvara’ (i.e. Prajapati or Sutratman). 

I 

O O C -N 

Keeping all this 1 in mind, the Sruti has introduced the rule 
in clear words yad u kim ca, which denies (in the case of 
this one who has become one with Prajapati) the miseries 
of the beings. [357] 


1 ityadi means this: id is for what is stated in the preceding 
verses, adi refers to the worshipper’s achieving sayvakrttva and 
sarvatmatva. 


O 



O O o 


Whatever all the beings grieve over, viz. the miseries pertaining 
to the body etc., is to be connecte l (only) with their bodies. 

[358] 


This is the meaning of yad u kim cemah prajah socanti 

amaivasam tad bhavati. 

1 _ 

The word etc. stands for adhibhautika ‘caused by elements’ 
and adhidaivika ‘caused by gods’. 

2 This is about the common or ordinary people who have to 
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experience (verb root bhuj) the miseries (implying happiness 
as well) as bhoga. These are caused by their identifying themselves 
with various limitations of their intellect. 

^ n^mn 

C C 

On account of the reason(s) stated above, there is no misery 
(accompanying) him, who has become divine in nature. (But, 
if it were that) 1 there would follow (these two faults, viz.) 
nullifying what is done and also the acceptance of what is 
not done. 2 [359] 


The emphasis on eva in the preceding verse is explained. 
Further, the objector again says: ‘This Upasaka, who has obtained 
oneness with Prajapati and is also possessed of the nature of 
all beings (cf. sarvatmatva ), must experience the bhogas of all.’ 
To this, there is an answer. 

! That is, if he (the sarvatman ) was understood to suffer misery. 

2 This is the reason why the worshipper, (now) identical with 
the divine, does not suffer. Here, krtanasa literally means de¬ 
struction of (i.e. nullifying) what is earlier done (Upasana) and 
akrtabhyagama means acceptance of result (s) produced by some 
activity which is not done by the worshipper (Upasaka). 






Since only merit was collected (by the worshipper in his earlier 
life), therefore only merit comes to him (and) only by not 
doing any sin, (now in this later state of oneness with Prajapati), 
he never comes to have any sin. * [360] 


The first line explains punyam evamum gaccbati and the 
sentence na ha vai devan papam gacchati clarifies the second 
line of the previous verse. 
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q ^'cf# ^^cl^cl^qTcRT: I 

TTORt ^rai gsTt^Ton^Wr: ii?e,?n 

Cold does not affect (lit. come to) fire because of the nature 
of fire as it is; in the same way sins (do not affect) the god 
(viz. Prajapati) because of his nature, viz. godhood. [361] 

This illustrates the thought in the preceding verse. 

Now follows the discussion of BU 1.5.21-22 up to verse 375. 

*roi: WIT Icq#: I 

1# m iliWd #q#E#5SRT II3&.3II 

O 

Since it was (earlier) stated that all Pranas (i.e. Prana, manas 
and Vak) 1 are all equal and there was (thus) the decision 
of their equality, there now follows a doubt as regards their 
worship and therefore is the vow (or meditation) being 
considered (in what follows). [362] 

(It is learnt that) when a person, who knows (himself as) 
the three foods, dies, he becomes the divine Vak etc. Therefore 
is now considered what vow should be followed by that while 
he is alive. [363] 

What now follows has the purport of answering one who would 
have said that the discussion of ‘seven foods’ is completed at 
the end of BU 1.5.20 and then questioned about the purpose 
of athato vratamimamsa. Verses 362 and 363 state the purport 
of the whole argument. 

SP and NKL point out the substance in the argument thus: 
under the doubt if ‘any one of the three (i.e. manas , Vak and 
Prana) is to be worshipped (i.e. meditated upon) or all the 
three are to be worshipped together’ and the decision is that 
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Prana is to be worshipped principally. 

1 Refer to verse 194 above; also cf. BU: te ete sarve eva 
samah sarve anantah ... mentioned under that verse. 

“Regarding the superiority of the upasya ‘object to be 
worshipped’. 

(Now) is introduced the subsequent portion (of the Sruti) for 
presenting the vow of (i.e. the meditation on) Prana, (for a 
person) after he has attained the state of not having to perform 
(any ritual activity) by having given up his ow'n ritual activities 

-i 

in their entirety. [364] 

1 This refers to the time of his performing the Sampratti ritual. 

■S|g<tc4c| g | 

^ ^ IcIlMd ^ 1136^11 

C\ 

By the very reference to many (objects of Upasana) in the 
statement sa yo haitan ... there is already established the 
worship of all. Therefore it is not that this vow is related 
only to Prana. This (vow, viz. the one under consideration) 
expects (that sentence: sa yo haitan to precede it). [365] 

This verse anticipates the opponent’s view: ‘There is reference 
to the vow of only Prana’ and answers it: The earlier sentence 

(cf. 1.5.13) precedes the statement athato vratamimamsa. 

* 

i 

^ 4 cV) FIcfcVqifecfem II3S.S.H 

(The argument above goes further:) The description of the 
nature of Vak and manas which is given earlier would be 
meaningless if their worship (also) were not intended to be 
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in the same way as of Prana. [366] 

^ HHddl: ^FRIT: 1136^11 

C 

Since Vak etc. are overpowered by death in the form of 
fatigue, they (i.e. the gods) feel fatigue and (Vak etc.) become 
tired; therefore they are stated to have abandoned (or, have 
been lost to) their vows (i.e. activities). [367] 

This explains the meaning of tasmad etc etenakhyayante prana 
id. 

a The word etc. refers to manas and the gods connected with 
Vak and manas . 

RdlS^HHddWRId^d 1138^11 

[Here follows the story of the quarrel amongst various organs.] 

The middle wind and Vayu, 1 having its 2 form, was not affected 
by (lit. was without) fatigue and (final) loss. (Thus) since it 
had not abandoned its vow (i.e. activity); therefore one should 
take to (i.e. observe) the vow of it alone. [368] 

This refers to athemam cva napnod yo ’yam madhyamah 
pranah. 

1 The words madhyama and vayu refer to the adhyatma and 

adhidaiva forms of Wind ( = Prana). 

0 __ » ^ 

The word ‘it’ refers to Prana, i.e. Mrtyu. 

H3&.3H 

* X 

Since the Vak etc. and Agni etc. 1 merge (lit. become lost) 
into Prana, therefore the vow only of Prana is to be undertaken 
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and not of any other. 2 [369] 

J The first etc. refers to manas and the second to the gods 
of Vak and manas. 

It means: because Upasana of Prana includes that of Vak 
and manas also. This is clarified in the next verse. 

irar g^rcrejqoi: i 

ll?v9o|| 

Since, on account of their (viz. of Vak and others) having 
clung to Prana, they came to have its name and form, therefore 
a knower of (the nature of) Prana also comes to have, through 
his meditation on that, the name and form of Prana likewise. 

[370] 


This is the purport of tasmad etc .... 

y|U|H)c| 113^11 

Whatever movement 1 is noticed in all organs 2 which have 
the nature of doing activity, let that be known as of Prana 
and, as for them, there is only (the function of) revealing 3 
their own objects. [371] 

1 The word ‘movement' stands for every activity, even 
illuminating or revealing; i.e. causing perception of objects. 

2 These are eleven in all; five jnanendriyas , five karmendriyas 
and the eleventh is manas . 

3 The word ‘revealing’ signifies all movement (clarified in the 
note 1 above). 

ciwWd 113^11 
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As Vak etc. (have become known by the name and form of 
Prana), so also, in the case of the sphere of gods, should 
one (i.e. the worshipper) understand. The decision is: whatever 
be the movement (noticeable) in Agni and others, it is only 
that of Vayu. 1 [372] 

NKL points out calanasya pranadharmatva (SP: calanasva- 
bhava). 


The favour of Agni and others 1 done to Vak and others 2 
is (thus) established (in the Sruti) as the singular (or matchless) 
doing (of Prana). (Therefore) Prana is the (real) nature of 
all organs and also their origin and merger (i.e. the end/the 
meeting point). 4 [373] 

The first line refers to the Sruti statements agnir vag bbutva 
(Aitareyopanisad 1.2.4) and others. That means the favour done 
to Vak etc. which are explained in note 2 on verse 371 above. 

1 These are various gods who superintend over the activities 
of the organs. Their entry into these latter is their favour. 

Others mean the remaining organs. 

3 This is, in reality, not merely of organs, but also of their 
gods. 

4 This means: where they finally merge in. 

3i*ns4l i 

yiuifac*i:5Wi ^nfct tnfa cm iisvsgii 

>P 

As Vak and others have been known by the form and name 
of* Prana, so also, does the family of a knower (i.e. the 
worshipper) of Prana become known as (lit. by the name) 
the knower of Prana. [374] 
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iTttfac°ll j# Ii?^y.n 

c > 

And whosoever is a rival with the knower of Prana becomes, 
after (entering into) rivalry with him, withered as after death, 
and then (or finally) dies. Therefore one should not be inimical 
to the knower of Prana. [375] 

This explains the meaning of ya u haivamvida spardhate anu- 
susyaty anususya haivantato mriyate. 

Now follows the discussion of Bu 1.5.23 up to the end. 

Mfcc-MiftHI ||?\9VS|| 

With a view to supporting the matter stated in the Brahmana 1 

A 

there is now stated a verse, a Mantra, viz. yatas coded suryo 
’sau, yatra castam nigacchati. 3 [376] 

This Sruti statement has the form of a question, since there 
is an answer stated in the words pranat .... 4 (And, on this, 
the question is:) How are there the rise and the setting 
understood in the case of the Sun? 5 [377] 

1 That is, the explanation (in prose) of the original Mantras 
in the Upanisad; cf. the usual remark in Vedic literature: 
tasyoktam brahmanam. 

sloka and Mantra are in apposition. In usual practice, sloka 
is used for a metrical verse in non-Sastric literature, while Mantra 
is for a verse in sacred literature or Sruti. Yet, Suresvara is 
here using the words in only one sense. The kandika states: 
atbaisa sloko bhavati. SP points Out that the purpose of the 
preposition in anuklrtyate is to point out that the second line 
of this Vartika is not a Mantra— it is sloka (already known 
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as Karika, it being in Sastric literature). 

3 BU 1.5.1-2. 

4 ln the Vedic yatas chodeti ... there is not used the 
interrrogative particle kim or (or its form). Yet, since what follows 
as an answer indicates the character of a question. 

5 It means: On what authority it is so said? This is because 
the Sruti states that these are used on account of Prana. 




When a man sleeps, then does Vak enter into the Prana, 
(so also do) eyes, ears and manas. Also (each 1 one of them) 
originates only from that. 2 , [378] 


In the preceding verse the question is asked about the rise 
and the setting- this is for merger- of the Sun. The answer, 
given in the Sruti (cf. note 5 on that verse), is: ‘On account 
of Prana/ Now, in order to explain that answer, Suresvara first 
states the rise and merger of Vak etc. as caused by Prana and 
then (in verse 379) those of Fire etc., Fire being taken as the 
Sun (also). 

x The word ‘each* is used in view of every singular form caksus 
and srotra. 

2 This implies also their merger into Prana. 

sicqxprsr jwisqicri iivssii 

In the world of gods also, the origination of Agni and others 
is from Vayu (i.e. Prana) likewise; so also is their merger 
(into it). Therefore, in relation to the body, Prana is superior 
to others (viz. pranas ‘organs’). [379] 
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The Atman is signified by the word prana; (this is understood) 
from the Sruti statement pranabandhana .... 1 (Also) from the 
statement asad evedam 2 (it follows that) the rise 3 (lit. birth) 
of the Sun is from the Atman. [380] 

For explanation see SP on this verse; it is too elaborate to 
reproduce. 

’Cf. CU 6.8.2. 

2 CU 3.19.1. 

J This implies the setting also. 

m [ IJCJcqfoFcfocJ SRTOtsfq I 

CO o 

From what there is rise (or, origination of the Sun etc.), in 
that itself is there (the) merger of them as well. (Verily) a 
pitcher, which is produced from clay, does not have its merger 
into a wooden pin of the spindle etc. 1 [381] 

J The second line is a vyatirekadrstanta ‘contrary example’. 
The word adi stands for various means (i.e. material causes) 
of other kinds of production. 

°iFnfe*iiroiRcGii64 for i 

C 

They have known the vow of Prana as Dharma, since it (i.e. 
Prana) sustains the entire group (of organs) that is headed 
by Vak, since they have made, i.e. held, that as Dharma from 
which all sustenance is obtained (or understood). [382] 

This refers to the Sruti: tam devas cakrire dbarmam .... 

3RHfq fox|% clclKT: I 

Will I 
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snfoci faycR'-RKM: 3WR 11?=;? II 

O *N 

Even now (that vow) is observed by them; also (their gods) 
will observe that which they observed 1 then, at that time, 
when they were defeated. The same auspicious vow of Dharma 
do Agni and others observe (even) today. [383] 

This refers to yad va ete amum adhriyanta .... 

o 

Since the vow of (i,e. observed by) Prana was not overcome 
(i.e. was not set to nought) by death (and fatigue), therefore 
one should ever observe only one vow, viz. Prana, 1 till death. 

[384] 

1 vratam pranam are really pranavratam. Translation takes the 
words in apposition. In that case, Prana is to be understood 
as ‘called Prana’. 

yiuyiciMKiiKyiuiicni Rafe I 

yiw41»! n?=;&.|| , 

*N 

May (an individual) breathe in (and/or) breathe out, he is 
of the nature of Prana in all (his) doings, viz. speaking etc., 
for the functions of the organs, ears etc., are included in the 
doing of Prana. Therefore one should observe this vow, the 
only one (vow). [385-386] 

y|U||RHIcR33 tFRRsRi I 

yiutiKMK-Mi-pr) g# tHc*4RI WnsTEJ: H3«w>|| 

O 

Since the vow, which is of the nature of breathing in and 
breathing out, has Prana alone as its agent, therefore a wise 
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man should ever, till his death, breathe in and breathe out, 
[considering the same as the observance of the vow of Prana.] 1 

[387] 

1 The words in the square brackets need to be supplied. Cf. 
SP: budbab sarvesu vagadivyaparesu pranavyaparadrstis tad upa- 
sita. 


qra m sti^hhc i^^ii 

WT5t3T WfeWFW 113^11 

'S > 

One should ever perform the vows of Vak and others also 
as only those, which have the nature of Prana, bearing in 
mind this intention: Let not the demoniac sin come to me 
like my attachment to Vak and others. 

If the vow of Prana is (once) commenced (by a person), let 
him desire to complete the same. [388-389] 

<*Wl3ci ll3^o|| 

o 

Since, by continuous (lit. repeated) observance (of this vow), 
one attains union etc. 1 (with Prana), therefore is prescribed 
thus this vow to the god who has the nature of the three 
foods. [390] 

-i 

The word etc. refers to salokya and sarupya. 
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\m\ 




BRHADARANYAKOPANISAD- 
B H AS YA-VARTIKA 
1.6 

[ The Brahmana is not known by any specific name.] 


This is about introducing BU 1.6. 

3^4^ gr imi 

In the words tad dhedam 1 has been stated the entire (world 
of the) effects of Avidya and, now, in the words trayam va 
... is stated a summary of what has been said. 2 [1] 

This justifies the introduction of the Brahmana (viz. BU 1.6) 
beginning with the words trayam va. 

1 That is, from BU 1.4.7 to the end of BU 1.5—this is an 
extensive discussion on Avidya. 

2 This shows the purpose of summing up the contents of BU 
1.4.7ff.— cf. SP samksepavistarau ca sukhapratipattyartham istau. 

f 

=1 g IRII 

Wt# teKsblH-m'-Wa: I 

g^iiiFisfsi^Kt giiifg ii?ii 

That is the effect of the absence of the knowledge of the 
uniqueness of the Atman which is thus ( ctat ) mentioned and 
(tu) not that which pertains only to the inner self, together 
with its nature, the ignorance about which can be destroyed. 

m 

That being said, a person, (who has become) averse (to the 
world) would be desirous of liberation, would be possessed 
of faith and would be entitled to the knowledge of the 
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Brahman. How this is to be is stated (in the following 
Brahmana). [3] 

These two verses point out the purposefulness of these 
concluding remarks on the portion between BU 1.4.7 and the 
end of BU 1.5; that is to consider how a person, who has become 
averse to this world (which is caused by Avidya), would become 
entitled to acquiring the knowledge of the Brahman. 

>3 C # 

(It is to this purpose:) A man, whose mind has turned away 
from the aims of human life (the notions about which) had 
arisen from Avidya, and has become desirous of knowing about 
the true nature of the Atman, becomes averse to them. 

W 

This is to stress the need of aversion to worldly existence. 
1 Suresvara uses bhavet for bhavati (in the manner of Vedic 
injunctions). 

2 The word ‘them’ refers to avidyotthapumartbas, viz. those 
which have been described in BU 1.4.7. 

ftKtEITcqW 11*11 

o 

A person, who has fixed his intellect on the external objects, 
is not able to get to know the true nature of the inner self, 
since that (viz. his attempt towards knowing that) involves 
opposition (as seen) from the Sruti statement paranci khani 
.... 1 [5] 

This states why a person, non-averse to the world, is unable 
to ascertain the nature of Reality. 

1 paranci khani vyatrnat svayambbuh.. (Kathopanisad 4.1). 
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^ c^icJ-^H-yiRdi i 
sRitocHd'-i* i&ii 

-4> 

It is discussed as to why the thing which is stated has 
only Avidya as its cause and does not have the capacity to 
follow the uniqueness of the Atman. [6] 

lr rhat is, ... will be discussed in BU 1.6. 

2 This refers to the world consisting in the seven foods which 
are discussed in BU 1.5. 


SlMdKlcfR: H-Cllddl I 

There has been earlier stated the direct manifestation from 
the unknown Atman which is by nature not a cause and/or 
an effect and (has become known by) name, form and action. 

[7] 

There is, to begin with, a discussion on prapahca which consists 
in name, form and action. Now follows the discussion of BU 
1 . 6 . 1 . 


^ ^ cUrccT'cR dcHlltM ll^ll 

This world, beginning with the Brahman up to what does 
not move has merely the nature of name etc. 1 2 It is (really) 
nothing other (than the real) thing. How that is is explained 
here. 3 ' [8] 

1 Supply: which has the nature of the three foods. 

2 The word etc. refers to form and action. 

-5 • • • » 

That is, in this Brahmana, viz. 1.6. 
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't>K»lc<=I^HccK:<=IIC'M<?imcc|^(5q: | 

HWitiicWcId^ $rartTi% ii^ii 

It is by (giving) reason, (i.e. by stating that) this world has 
a cause, 1 equality (among its three constituents 2 ) and 
origination, 3 that it is established to have the nature of name 
etc. [9] 

1 karanatva = karapavattva. 

2 The three foods ( annatraya ) are meant. 

3 In NKL, there is a note: name etc. are uktha, saman and 
brahan and have, therefore, the nature of the cause etc. Cf. 
verses 13-15 below based on the Sruti passage tesam vag ity 
etesam .... 


> c > 

Let it be understood that this world, which has become 
manifest, is entirely made up of (or, characterized by) numerous 
variety (in it) and has the nature of name, form and action. 

[ 10 ] 

idff>TTRl II??II 

C\ • 

Or rather, this, viz. (the words) trayam va idam ..., is thus 
a statement for (merely) enunciating (what has been already 
discussed) and the subsequent portion (of this Brahmana), 
which begins with the word tesam is the statement of the 
reason. in] 

According to NKL, trayam va does not repeat what is conveyed 
by tesam namnam (this is in the note on this verse). 





Brhadaranyakopanisad-Bhasya-Vartika 


149 


ll?3ll 

o J o 

By the word vak is intended all that is sound, since it is 
intended to conceal 1 what has arisen from sound as its effect/ 

[ 12 ] 

! NKL (text and commentary) read apajuhusitatvat for apa- 
juhnusitatvat in the AnSS edition (text and commentary). It is 
difficult to decide what NKL seeks to convey. 

^ vilraratah ic for yikaratyatah 

w ; rtw l IIWi MI<i'W<*lc«Rt: I 

o o 

•h 4-II-MW<1] ll??|| 

Sound is the uktha (or origin) of all these modifications, viz. 
names, because they arise from that. Therefore the sound is 
described as the uktha, i.e. origin of all names. [13] 

SP points out: all names (i.e. words in language) are, in essence, 
not different from their cause (uktha) like a pitcher from clay. 

^his explains etad esam uktham in BU. In this entire context 
(i.e. in what follows) uktha is understood as 'origin’ or ‘cause’. 

cwicwi i 

^ f5 •UWkmfeSl&l: II? 811 

So also, sound is the saman (generality) of all the modifications, 
viz. particular (expressions) of speech, since they arise from 
the other (i.e. from saman). No particular (object) is expe¬ 
rienced as taken away from (i.e. without) generality. [14] 

This explains etad esam sama . SP remarks that all particular 
names are understood (or derived) from their generality and 
each has that in it like the idam portion continuing in the 
apprehension of a serpent etc. in a rope (in false knowledge). 
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So also, owing to the nature of Vale as the Atman 1 (of all 
modifications of speech), there is not left out any other (as 
an effect) of the Atman; this is because all the things here 
have, in their entirety, a close connection with the Atman. 

[15] 

This explains clad esam brahma. SP adds: Since Vak is the 
Atman of all sounds, they are not different from it, as a pitcher 
is not different from on account of (i.e. since it is made from) 
clay. 

^hat is, the essence. 

4^: Sirat I 

Whatever distinction between cause(s) and effect(s) obtains 
in this world is (but) established in the absence of (proper) 
thought and that is (here) rejected by the Sruti. [16] 

The verse intends to state: The three preceding verses have 
rejected all ‘distinction’ in speech, since all of them are but 
one (viz. Vak) in their essence. That distinction has proceeded 
from want of proper reasoning. 

If this is so, there is authoritativeness 1 (in the Brahmana), 
for it would be capable of informing (us) of a thing not known 
before. If it were otherwise, (this Sruti) would have been only 
an Arthavada by its informing us about what has been already 
known. [17] 
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The purport of this verse, together with its preceding, is: to 
establish abheda among all sounds and bbeda among them is, 
in reality, only falsely conceived. 

! Or, meaningfulness/purposefulness. 

Now follows the discussion of BU 1.6.2 

Witt wSltfMIcHcclMste ^ ||?t;|| 

C\ 

Here (in this section), the objects 1 of the eye are stated by 
the word caksus, because they have connection with rupanam..} 
and also because they are of the nature of the form. 3 [18] 

1 Singular stands for the plural according to jatav ekavacanam. 
2 In rupanam ... there is reference to particular rupas ‘forms’. 

3 That is to say: caksus ‘eye’ is but an effect of rupa which 
is the generality in all forms. Therefore the objects of the eye 
are but form. This is explained in the next verse. 

srafe ferar I 

sfcwqftfa imn 

cs 

Whatever, be it word and touch etc., is grasped (lit. seen) 
by a person’s intellect, is to be known as rupa ‘form’ since 
(each one of them) is uniformly of the nature of tejas} [19] 

This explains why one does not have to understand only 
whiteness etc. as rupa. 

1 caksus is described as tejas, therefore its objects are taijasa 
and, as such, rupa. 

IRoii 

Everywhere only the tejas of the Tvastr 1 is the cause of form 
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etc.; therefore generality in all the forms is referred to by 
the word caksus. [20] 

lr rhis stands for Savitr. Cf. 1.5.184. 

2 Cause of form etc.’ is really the illuminator of form etc. 
The word etc. has a reference to yat ... sabdasparsadikam rupyate 
dhiya in the preceding verse. 

c|Mronu|$iKnixnq| |R?|| 

r. 

This is assertion of the falsity (or unreality) of the modification, 
because, as the cause and its effects, there is (always) identity 
between a cause and its effect, and also on the basis of the 
scriptural statement about the function of speech. 1 [21] 

This general remark is introduced here for justifying what is 
said above, viz. without the generality called rupa f there cannot 
be (or exist) the particular or individual rupas ‘forms’. 

It seems from SP on the next verse that this is an explanation 
of the statement about uktha . 

1 Cf. vacarambhanam vikiuro namedheyam (CU 6.1.4-6). 

failwii grt % IR3II 

And then there is stated the inclusion of (all) the particulars 
in generality, for indeed generality of all particulars is equal 
to all of them. [22] 

This explains the statement about siman above. 

cl«n ^MWkWccM: I 

II33II 

C\ 
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According to us, there does not (really) exist either particularity 
or generality, be it owing to the distinction or non-distinction 
among forms because all the particular forms are thus only 
(the general) form in nature and which bears all (other forms) 
just as a garland bears the form of a snake etc. [23] 

From the word tatha y there is the explanation of etad esam 
brahma. 


Now follows 


, f. _ 

U1C 


discussion of BU 1.6.3. 


315 dWV-W): I 

!5jW5fq i«N5ccu?ehi ylcwiticl irsii 

o 

Thus far is stated in brief oneness of name and form. Similarly 
the oneness of action also is explained. [24] 


SP clarifies: As all particular names are explained as only 
‘name’ and all particular forms are only ‘form’, so are all actions 
but ‘action’. 

IRKII 

c 

As from the words vak and caksus are understood the objects 
of the two; so also from the word atman 1 is grasped the 
effect(s) 2 of it. [25] 

1 Here the word atman is the body. 

The effect (singular for plural) stands for the organ(s). 

lRS.ll 

The activities 1 of all organs is revealed in our body; therefore 
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— 9 

by the word atman is expressed here the activities of the 
body. 3 [26] 

lr This is jatav ekavacanam. 

2 Here, visaya stands for activity. Singular indicates plural, as 
in the preceding line. 

3 In sarira, the suffix -ka indicates the little importance of 
the body; cf. SP on this word in verse 33 below. 

■'15% IRvsil 

So it was stated earlier 1 in atmaiva tasya karma ; therefore, 
in this context, action in general is understood as supported 
by the body. [27] 

1 BUBV 1.4.1845 and 1850. 

^q ci«tt i 

This triad, viz. name, form and action, which has been (thus) 
described before, is but one and this triad, which is but the 
body, is sat ‘the existent (or reality)’. [28] 

This explains the meaning' of tad etat trayam. 

qqW ^ehc^i ssrafaqlt irsii 
* 

In this (body) is 1 here action the modifier 2 of what have 
the nature of name and form; (indeed) name and form have 
remained as the means to action. [29] 

1 bhavet= bhavati in Vedic manner; cf. note 1 on verse 4. 

2 vikartr ‘acting (mutually as the cause and the result)’— SP. 
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5lfcra ^(Icg^T I 

^ f| ^q*F#icq HiwtM n?oii 

Ever 1 would form be the support of name and action, for 
name and form cannot exist without having resorted to form. 

[30] 

This explains the significance of the word itaretarasraya in 
BUB with a view to stating how rupa is the support of nama 
and karman. 

^he word ‘ever’ refers to the time so long as these two 
are limited in a body. 

cfqt: II?? II 

In the same way, Prana alone would ever 1 be the support 
of name and form, since the two ever have their origin in 
their oneness with Prana. [31] 

*See note on the preceding verse. 

clSSFUS^ ^ crat: I 

« ycbl$*Wl^ % W'iild m: 3R?T II33II 

In the same way, 1 the two, viz. form and action, would be 
having their support in Vak, since the two are used (in worldly 
doings) (only) when they are illuminated by Vak. [32] 

1 This means: these two also become perceived through their 
oneness with Vak. 


WWfai IRcli %qt II33II 



156 


Sure&'ara’s Vartika on Saptanna Brahmana 


In a body, there remains (or exists) the ensemble of those 
which are of the nature of name, form and action and (which 
function) for one another as the support and the supported, 
serving the purpose of only one (viz. the Atman). [33] 

This explains the word samhatam in BUB. 

qq5: *F%q 3Tlocnfq Wltmi I 

^ II38II 

This Atman also, remaining only one, becomes these three, 1 
since this body is understood as characterized by name, form 
and action. [34] 

Namely, name, form and action. 

cm qqfsractn i 

CN 'N 

^dic|<*oiii< 2 ><H fqfiq: lll«.li 

It has been earlier explained that this Atman is made up 
of this (i.e. triad, name, form and action); 1 only this much 
is all that is manifest, viz. the one which formed (lit. collected) 
into one (whole) by these three. [35] 

'Cf. BU 1.5.3. 

c£elc<sM ^TF3i •imqfoillcWq I 

# 

Thus is this indeed the form of Viraj which is made up of 
(the nature of) name, form and action; (indeed) that is 
immortal Prana which is called (lit. covered) by the truth, 
viz. the body 1 consisting in name and form. [36] 

a The word atman here refers to body; cf. verse 25 above. 
This refers to the body of Viraj. 
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TtcW li?vsn 

C -V 

By the word prana is expressed the subtle body which is of 
the nature of (i.e. made up of) organs, (but) when the body 
dies, it does not die; therefore it is considered to be immortal. 

[37] 


This explains prano va amrtam . 

o(|^o)|ct>|^| ^Ic-Mfa: ||?*;|| 

Here (among the five known (elements) one should note 
prthivlap and agni as having the designation sat (and) the 
wise ones 1 (lit. the great ones) should know vayu and akasa 
to have the designation tyat. [38] 

There is now the derivation of the word satya from two words 
sat and tyat (This is an example of the well-known typical 
Brahmanic tendency to offer such etymology!) It explains the 
word sattya in namarupe sattyam. 

1 SP clarifies mahatmabbih thus: mabaty atmany avacchinne 
ceto dbarayutum iccbadbbib . 

wiracR ucsraaci iissii * 

Cv 

Therefore what are sat and tyat are, they have known, (the 
reality) made up of five elements and this gross abode of 
organs is what they call as the gross form of Viraj. [39] 

It is gross, since it can be called by a name; i.e. it is an 
object which can be perceived (or rather, it is knowable). 
prthivl\ ap and agni are directly perceptible, whereas vayu 
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and akasa are imperceptible. These latter are known as mahat , 
the possible Atman, vayu indicates mukhya prana. (?) 



o 


And the one, whom they ( = the wise ones) have known as 
the knowing self ( vijnanatmari ), the Prana is within this (form 
of Viraj). That has remained permanent up to the end of 
transmigratory existence, 1 (but) ever in the form of the 
modifications. 2 [40] 


1 Cp. abhutasamplavasthana in BUBV 1.5.200. 

That is, the manifest world. This is the nature of the abode 
of organs, the form of Viraj, mentioned in the preceding verse. 







118? 


This one (viz. Viraj) takes up a body according to action 
or according to knowledge (of an individual). 1 Therefore this 
one is. sung (or described) in the Sruti also as similar (in 
size) to a gnat. 2 [41] 


This explains why the subtle body of Viraj undergoes 
transmigratory existence (as said in the preceding verse; this 
subtle body is in reality somewhat gross, for it is similar to 
a gnat (in size)- this on the authority of the Sruti- and can 
then be subject to modification, i.e. various manifestations. 

1 Supply: while he lead his life. 

2 Cf. BU 1.3.22 and BUBV 1.3.305: samah plusina. 



This one, 1 which has taken up 2 all the elements, who has 
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(also) taken up the gods that are (already) mentioned and 
which, therefore, feels itself to be (identical with) all that has 
arisen out of Avidya, (is so 4 ) on account of ignorance about 
(the true nature of) the inner self. 5 [42] 

*That is, the body of Viraj which is so far described as both 
gross and subtle— naturally the various organs (eleven in number, 
as pointed out earlier in a note on verse 1.5.371. 

2 That is, assumed the forms of. 

3 Supply: who are associated with the organs. 

4 That is, subject to transmigration. 

5 The Sutratman (i.e. the self of Viraj) is really the inner 
self of the individual, but it is overpowered by ignorance. 

d^rcl^l ^ 5r<k<$ I 

II83II 

oXlclfttra: I 
vsis: II88II 

This Gargya, who is a knower (in respect) of the body of 
Hiranyagarbha and (that of) Viraj 1 and feels himself to be 
one with the same, is (thus) overpowered (lit. accompanied) 
by Avidya and, considering all this world (i.e. transmigratory 
existence) as his own, has remained (or, is happy) in the state 
of) feeling T am all (this).’ (This one), the ignorant one, is 
(now) 2 introduced by the Sruti as the recipient 3 of the 
knowledge of the Brahman. [43-44] 

This forms the purport of the concluding sentence in BU 1.6. 

i 

The two bodies are subtle and gross. 

2 This refers to BU 2.1.1 which is to follow immediately. 

3 The word visaya stands for adhikari ‘eligible to receive’. 


c 

m 118^11 
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Prana itself being immortal, is ever concealed, it is thus covered 
by the group of organs by (the subtle and the gross bodies 
which are) mortal (i.e. perishable) and have association (lit. 
oneness) with name, form and ego. [45] 

This explains the meaning of tabhyam etc. 

There is now in verses 46-51 the explanation in respect of the 
passage , tad etat trayam, as given by Bhartrprapahca and then 
follows Suresvara’s refutation of it up to the end. 

?I5J II86JI 

But, in this respect, the knowers of Vedanta tradition, who 
hold (lit. advocate) difference and non-difference 3 (among 
name etc.), have stated (lit. sung) the Brahman (to be) 
consisting in difference and non-difference just like name, form 
etc. 4 [46] 

1 That is, in respect of the sentence trayam ca tad ekam which 
refers to, name, iform and action. 

SP holds this as reference to Bhartrprapanca (in the plural) 
for deriding him. < 

3 The word etc. indicates karman . 

wi wf i 

Being a triad (i.e. three), it is 1 one; so also, .being one, it 
is a triad. With (the help of) this illustration, one should 
know that the Brahman also is likewise 3 (viz. like the triad). 

[47] 

This refers to trayam sat ekam ayam atma which states the 
oneness of the three and atma ekah sann etat trayam stating 
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‘one is three’. This explanation of Bhartrprapanca is opposed 
to Suresvara’s position: ‘the Brahman is not like the three (or 
triad)’. 

^hat is, they are. 

2 This is for anumana, viz. drstanta. 

3 That is, bhinnabhinna. 

qt fe: I 

They 1 have known the highest one to be only one 2 even 
though there is oneness the manyness/plurality of powers (or 
capacities) of seeing etc. 3 (And) the non-duality, (of the 
Brahman) is posited (i.e. stated in the Sruti) for the reason 
that capacity and what is capable are, in reality, (but) one. 4 

[48] 

Namely, seers of the Vedanta. 

This suggests that, being bhinnabhinna , it can have so many 
powers. 

3 The word etc. refers to hearing, touching and other functions 
of organs. 

4 This shows that there is not involved any contradiction with 
the Sruti. 

•HUHlfcq *?*?! I 

fas?: fa^l? qtcqifH-qi-Tciqifq % IIS^II 

(This non-difference in difference is noticed thus:) As gotva 
(cowness) obtains as common in (lit. non-different) among 
many (animals) having a dewlap etc. the animals having a 
dewlap etc. are (at the same time) differentiated (from one 
another) and yet are not differentiated from gotva. [49] 

This illustration here paves way to Bhartrprapanca’s argument 
about the Brahman. 
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1 That means: oneness of the Brahman exists among many 
objects which are but the single Brahman. 

2 The implication is: the various objects in the world can be 
considered as bhinnabhinna. 

gsjt faaiS-WH'iWIgSJ: IWo|| 

cs o o 

(Therefore) as being different and yet non-different is noticed 
among gross objects, so (it is noticed) among even subtle 
objects 1 — thus should an intelligent man know on the strength 
of the illustration. [50] 

1 This refers to the power of seeing and similar others— and 
consequently to the Brahman. 

PftWl: \m\\ 

In the view of the other (i.e. the opponent), 1 there is not 
a single illustration available; 2 therefore the decision is that 
all objects are both different and non-different. 3 [51] 

1 That is: in confirmation of the theory of the other Advaitin. 
Supply: for proving his view. 

3 This includes even the Brahman (as a vastu). 

Now follows the refutation of Bbartrprapanca’s view. 

SIFliRPl 11*311 

If (thus) the thing which is in nature both differentiated and 
non-differentiated becomes known (or established) through (the 
help of) an illustration, what (then) is the use, in regard to 
this, of the Sruti which (merely) repeats what is known through 
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The argument about the meaninglessness of the Sruti, in the 
form of a question, is for asserting the inutility of anumana 
and for silencing Bhartrprapanca who also does not hold the 
Sruti as meaningless. 

1 linga ‘lit. a characteristic’ is here used as an equivalent of 
anumana (used in the first line) in the sense of ‘illustration’; 
cf. verse 47 above. 

C\ ^ 

Also, the Sruti does not purport (to convey) a thing which 
has been thus, 1 for there is in it the negation of what is 
either known or unknown in the words asthulam 2 and neti 
neti 3 [53] 

This rejects the idea that the Sruti is the authority for holding 
the Brahman as both differentiated and non-differentiated. 

1 That is bhinnabhinna. 

2 Cf. BU 2.8.8. 

3 Cf. BU 3.9.26; 4.4.22; 4.5.15. 

cT«[j | 

srfcwifcdl iwau 

o o c 

(Further) the Sruti has adduced thi illustrations of a knife 
and Visvambhara ‘the supporter of all the world’ for rejecting 
(the view that the Brahman is of) the nature of a particular 
object and also of what has the form of generality. [54] 

^his refers to BU 1.4.7; cf. BUBV 1.4.636-645 and also 
648-658. 


fsretsn Wt&sfa f5(CI% I 
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q«n gifct nw.y.11 

(As regards the statement that) particular objets have an end 
(i.e. limit), there is in (your) opponent’s view an illustration; 
but there is not (i.e. cannot be) any illustration in your view 
itself. How it is not (there) is now (i.e. hereafter) explained. 

[55] 

This is in answer to the argument in verse 51 above, meaning: 
what Bhartrprapanca has said to be the fault in the others’ view 
is really in his own view. 

In the third quarter, the reading in the NKL edition (text 
and commentary) is tavaiva pakse for tvatpaksa eva. 

Wlkil ^ I 

3T*1 oi||d<£| ll«.&.ll 

The particular objects (viz. the cows) would be without 
generality in them, if gota ( =gotva ) were not differentiated 
(i.e. existing apart) from them. 1 But if ( atha ) it differs (i.e. 
exists apart) from them, (only) then gotva would be, in your 
view, like any single (i.e. particular) object. 2 [56] 

l The first line presupposes that cowness is not different 
(abhinna) from the individual objects; this means non-acceptance 
of ‘generality’! 

2 This line contends the argument that generality is distinct 
(bhinna) from the individual objects; that means: what is called 
generality is also a particular. 

odldd '-qfe I 

C ^ \ 

If what does not exist in the distinct (individual) objects, as 
described (by you) in the words ‘(It is) non-different from 
them, and what exists apart from (others) is not a particular 
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(object)’, then (we have to say:) ‘Oh! What achievement of 
learning!’ [57] 

The verse is in derision of the view that ‘cowness’ is both 
different and non-different ( bhinnabhinna ) from the particular 
cows. It presupposes generality as different from the nature of 
the particulars. 

WPM xrg ||^c;|| 

And again, what does not exist in the particular (objects) is 
described by you as generality, then generality, being (another) 
particular, (there would remain) only particulars! [58] 

This presupposes generality as non-different from the nature 
of the particulars— cf. also verse 56 above. 

ft^T=5If% iin^n 

O 

Indeed, gotva is not noticed among particular (cows) with the 
notion that it is non-different (from them); (thus) because 
it does exist only among particulars, why is it said that it 
is ‘different and non-different’? [59] 

This verse refers to the common experience of generality among 
cows and sets aside the possibility- suggested by the preceding 
verse— that there would remain only particulars. 

5r4fqf»|: ft; I 

^rirst inwWi sjsqr ftp# n^on 

>9 

(A question can be asked thus:) Is non-difference the con¬ 
junction of the two? 1 or is it oneness in nature or 
non-difference? (But it has to be observed that) there is not 
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non-distinction as in the case of two lambs’ conjunction, (for 
the simple reason that) they are conjoint, since they are 
different. [60] 

It is now proposed to discuss the nature of abheda or 
abhinnata. 

^This refers to the two notions of generality and of 
particularity. 

2 The notion of the conjunction of two objects presupposes 
the distinction (i.e. separate existence) of the two. 

omfiist -qfe gi ^ %ct l 

ns^ll 

(Possibly) cowness is grasped (or understood) among (cows) 
different (from one another) in its mixed form 1 or pure. 2 
But (the situation is:) in both the cases, there is no 
non-difference (of cowness from them) on account of its 
existence in such of its nature as is uncommon. 3 [61] 

This argument pertains to the nature of the experience (or 
grasping) of cowness among cows, disproving their bhinnabbinatva . 

1 Namely, that cowness and the individuality of the cow as 
one single object of experience. 

2 That is, gotva ‘cowness’ as distinct from a go ‘cow*. 

3 That is to say: gotva is noticed in each of the individual 
cows and is, at the same time, distinguished from each. 

<^tc3 CUT qqfrpqcUT | 

^ o c *N 

■ywi-y 3i f^t ne^ii 

And that cowness, be it existing 1 in the different (cows) 2 
or existing apart from them, which of the two 3 is it, as 
generality or particularity 4 (of cows)? [62] 

This argument assumes the non-difference (abheda) of cowness 
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and cows and discusses whether cowness is distinct or non-distinct 
[as NKL puts it: isad-abhinna or atyantabhinna] from cows. It 
suggests the difficulty felt in either case while deciding cowness 
at the samanya or visesa in any cow. 

1 This is for upayuktam, , ‘conveying the sense of a-pr- 
thak-stbitam , i.e. non-different, which is in contrast with 
prthak-sthitam, i.e. different. 

2 Different (cows) is for bhedas. 

3 Namely, a-prthak-sthita gotva and prthak-sthita gotva. 

4 The meaning is: Is cowness, whether non-different or different 
from the cows, their generality or particularity. Let this be 
remembered here that samanya or visesa is a guna in some 
vyakti. 

: 11*311 

If it is held to be non-different (i.e. existing among the 

individual cows), it has the nature of what is particular 1 and 

the other also cannot persist (in each individual )— thus, 

it cannot have twofold 4 nature. [63] 

This argues against the non-different existence of cowness 
among individual cows. 

Namely, it is particularity, i,e. it ceases to be generality. Since 
it is included in an individual, it cannot be said to be in another 
individual. This is to be understood thus: gotva, being included 
in an individual cow (i.e. a particular body), has to be different 
from every other cow. 

2 Namely, distinct existence. This is an example of Suresvara’s 
typically cryptic style, itara (in the second quarter) is used here 
in contrast with upayukta (in the first quarter) and stands for 
‘what is different’, i.e. ‘what exists as distinct’. Then the argument 
follows: If it is different, that cannot be said to exist in every 
other individual. It is like some particular called Khanda which 
cannot exist in another individual called Munda. 
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3 It is not connected with them as generality. 

4 Namely, of generality and of particularity. 

cRdcki ^ -HWI-M ^ ^ I 

^rqjf%orac(cI ||6,«|| 

c > 

The nature 1 of anything is neither generality nor particularity, 
(since the two, viz. generality and particularity) come to exist 
only through the expectancy (of (or, dependence on) each 

^ A A 

other) z as darkness etc. J come to exist in the sky J (etc. 
owing to one’s imagination). 4 [64] 

The argument is: What we call generality and particularity 
are in reality the products of our imagination; i.e. we form the 
notions of them. This is exactly like our forming a notion of 
the darkness of the sky; it really does not exist, it is but imaginary. 

1 Suresvara uses vastuvrtta in the sense of vastusva- bhava 
(= vastusvarupa). 

2 The two expressions generality and particularity represent 
our notion about the relation among things. Neither can be 
understood without the other. 

3 Darkness is really ‘the blue of the sky*; it is only a product 
of imagination, adi is possibly for serpent or silver seen through 
the notion about it. 

4 This is to emphasise the non-duality of what is merely 
conceived, i.e. taken as existing. Cf. Gaudapadakarika 4.57. 

ycyfasIHdlsiR: I 

IIWII 

(There is a likely argument of Bhartrprapanca:) There is 
non-difference of the two gotvas , viz. that gotva which exists 
in Khanda and that which exists in Munda 1 on account of 
the recognition of it and owing to (its) having (only) one 
(individual) for its support. It (viz. gotva) appears to be 
different (on account of its association) with Khanda and 
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others. 3 [65] 

Bhartrprapanca would argue about bhinnabhinnata thus: gotva 
seen in Khanda is recognised as that seen in Munda; this explains 
abhinnata. Yet when it is seen only in Khanda it has to be 
considered as existing in one particular substratum and that seen 
in Munda exists only there. This explains their difference 
( bhinnata ). bhinnabhinnata of gotva is thus justified. 

1 These could be the names of particular bulls. (If they were 
names of cows, then there could be the words Khanda and 
Munda). 

2 One recognises that gotva in Khanda is the same as that 
seen in Munda. Therefore ‘it’ stands for the two gotvas. 

3 This presupposes the abheda of gotva and go(vyakti). That 
being so, the gotva in Khanda cannot be the gotva in Munda. 
And, consequently, these two are different ( bhinna ). 

(This is the answer to the above:) Even in this way, there 
cannot be (posited) non-difference between the two 1 on 
account of the knowledge of (two) different (individuals as 
their) supports, since there is knowledge of non-difference only 
in respect of generality, but knowledge of difference (occurs) 
in respect of what are different (viz. individuals). 2 [66] 

This is to say that though samanya (viz. gotva) and visesa 
(viz. govyaktitva) are thus noticed in one individual as their 
support, they cannot be bhinnabhinna. The reason for this is: 
gotva is anuvrtta ‘occurring again’ in other cows while govyaktitva 
is vyavrtta ‘non-occurring (or absent) in others’. Thus this 
samanadhikaranya (cf. ekadhikarana in the preceding verse) is 
like in the instance of the ‘blue’ in ‘a lotus’. 

^hat is, gotva in Khanda and that in Munda. 

2 This argument is summed up by NKL: (gotvayoh) abheda - 
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buddheh samanyavisayatvan naikadhikaranyam ity arthah. 

^ 5tcqarat55ira ^ 5 % h^ii 

o 

Again the memory (of gotva) does not mean the seeing of 
it, since that is not grasped by direct perception. Indeed, a 
thing which is not grasped by direct perception is (said to 
be) remembered. [67] 

The argument pertains to pratyabhijhana. It answers what is 
said in verse 65 above. It is argued that gotva in Munda is 
directly perceived and it reminds one of the gotva in Khanda 
which was earlier perceived; it is not directly perceived. That 
goes to disprove the difference in non-difference of gotva. 

Since existence in the same substratum is here supported in 
different objects (of cognition), 1 how could there be the 
perception of non-difference between what are (really) a 
qualifier and the qualified? 2 [68] 

The argument in this verse proceeds to answer away the 
objector’s notion— based on recognition— that the two (viz. 
generality and particularity) have one and the same substratum 
and therefore they are abhinna; cf. verse 65 above. Existence 
of gotva and khandatva cannot be a valid basis for the argument 
about bbinnabhinnata. 

1 This means gotva (i.e. jatf) and khandatva (i.e. vyakti ) in 
one individual cow. 

2 Thus: jatiy while it belongs to a vyakti y distinguishes it from 
other vyaktis and a vyakti is therefore jativisista. Here SP and 
NKL point out: In a blue lotus, blue is blue, and a lotus is 
a lotus; and there is a lotus qualified (i.e. distinguished from 
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lotuses of other colours) by the adjective blue. The two, namely 
blue and lotus cannot therefore be identical. 



c\ 


By (the use of) the word non-different is expressed the rejection 
of (the nature of) what is different. (Therefore) from this 
(rejection) there foiiows meaninglessness * of what obtains 
as having the nature of a different (object). [69] 


It is refuted that bbedabhava is the meaning of the word 
abbcda. The word abbinna can be understood to reject the notion 
of bbeda. 

^his is the rejection of the identity of what is congized as 
a qualifier and what is qualified. 
sunyata is asiddbi of abbinnata. 






ll'SOll 


In case a statement would not reject (lit. prohibit) bbeda in 
the same way as a statement which conveys bbeda does, then 
also there certainly follows rejection (lit. loss) of the view 
which advocates the nature of non-difference in difference. 

[70] 


This verse considers the possibility that someone would 
understand the word abbinna as not conveying the rejection of 
bbeda. In this case, such a person would take abbinna to mean 
anyabbeda. (This is like the word asveta asva ‘a horse, of any 
colour other than white’.) Therefore bbinnabbinna would mean 

t 

bbinna and bbinnantara (another bbinna). 
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Also, there does not apply here the reasoning 1 as (in the 

o'*' 

maxim of) ‘butter-milk to Kaundinya, since there is no 

occasion for any general rule (to be set aside); 3 and, as such, 

there follows only meaninglessness. 4 [71] 

There is yet more argument regarding abheda in the sense 
of what is other than bbeda. The objector can, in reply to the 
two preceding verses, raise some difficulty thus: abheda may, 
in any one of the two senses, tend to reject the view of difference 
in non-difference, but that should not show the meaninglessness 
of the view. It is possible to understand the meaningfulness of 
some action prohibited in the case of an individual when an 
action is recommended in respect of all. It can be put thus: 
sarvatra praptasya karyasya visesavidhina nisiddhasya na sunyata 
(= asiddhih). See note 2 below. 

1 nyaya here stands for anumana which is really reasoning with 
some illustration (cf. verse 50 above— that is also called drstanta 
in verse 51 above). 

2 ‘Butter-milk to Kaundinya’ is a well-known maxim. It is 
connected with two instructions: (1) aryebhyo dadhi dlyatam 
‘Curds may be give to the respectable persons {aryas)' and (2) 
takram kaundinyaya ‘Butter-milk to Kaundinya’. Here, according 
to (1), which is a general instruction, Kaundinya is already 
included among the respectable persons and should have been 
therefore served with curds, but (2) points out an exception 
to (1). This is thus an example of a general rule together with 
the mention of an exception to it. This means rejection of dadhi 
for Kaundinya which is otherwise to be given to all {sarvatra 
prapta) f but this rejection/prohibition is not meaningless. Similar 
procedure can apply to bhinnabhinna view, as Bhartrprapanca 
might argue. 

3 The meaning of abheda and that of what is other than bheda 
do not stand in the relation of a general rule and its exception. 

It is not a case similar to Kaundinya’s (in the note 3 above). 

4 Cf. note 2 on verse 69 above. 
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S'oqi^R^iT'H'ClsRr: I 

ii^ii 

(Again) jati ‘genus’ and guna ‘property’ are distinct from a 
dravya ‘substratum’ 1 — this is in accordance with general 
experience. Hence, while there is opposition to it, how could 
(their) non-difference be understood from the illustration? 3 

[72] 

This verse rejects yet another alternative meaning of abheda , 
viz. what expresses (or, conveys the sense of) the opposite of 
bheda. 

! For example, gotva ‘cowness’ and sasnadimattva ‘having a 

dewlap etc.’ are different from an individual cow. 

^ _ 

The word ‘it’, here, stands for one’s own experience of the 
distinction between jati or guna and dravya, viz. a cow. 

The illustration of butter-milk to Kaundinya. Here, mana 
stands for anumana which is ‘illustration’ as noticed above. This 
points out how the non-difference of the property (or properties) 
of a substance from itself cannot be proved on the basis of 
utsargapavadanyaya ‘the rule regarding a general rule and a 
particular’. 

sifcPR yfgfiFHoN R i 

11^9311 

Being non-different (from another), a thing cannot in any way 
have the nature of being different from it. Also, how then 
can what is non-different from its another substratum? [73] 

The argument here is for the final rejection of the three 
above-mentioned views regarding the meaning of abheda and 
. for the consequent acceptance of abheda . Suresvara, accepting 
non-difference alone as the meaning of abheda, , points out that 
the non-difference of all so-called things, being their real nature, 
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^ irat i 

^ ll^ll 

O 

If (again) genus and a particularity are held to be non-different 
from 1 substance(s), they would obtain 2 as what are neither 
genus nor particularity but (only) as substance(s). [78] 

1 dra\yatantra is understood here as dra\yabhinna y i.e. non- 
different from (or one with) substance(s). This is Suresvara’s 
peculiar use of the word tantra. 

2 That is, become perceived or known. 

3 This means— they would be just dravya. Tn other words, 
one could not postulate the notions of samanya and visesa and, 
as a consequence, any consideration about their bhinnabhinnata 
would not arise. 

wr ^ yfid&sfeFi era i 

imn 

If a substance is taken to be non-cUfferent 1 from a property 
(of it), then that is opposed to what is common knowledge. 
Also, there would result in the case of a substance the 
contingency of having manyness even if it is one single 
substance. [79] 

This sets aside that dravya can be considered by one as 
included in (i.e. identical with) samanya. 

1 gunatantra is gunabbinna. Cp. note 1 on the preceding verse. 

11^0 II 

•s 

Owing to the close connection 1 of the properties 2 with only 
a substance, there cannot be mutual (connection) among them; 
(and) since there is no mutual relation among themselves, there 
cannot be any particularity, nor can there be the other. 3 [80] 
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This sets aside the possible notion of the inclusion of genus 
and/or particularity with dravya . 

[ This stands for non-difference; abhisambandha = abheda. 

2 These are genus and particularity. 

That is, any genus. 

f^F-t 5^4 Trail | 

^TRraflF^rai 11^311 

(Now) if it is your opinion that substance is different from 
genus and the other, 1 then, since by the denial of the same 
(viz. the two) that (viz. substance) gets established, how could 
there be then non-difference between them? [81] 

The notion of difference between dravya and samanya-visesa 
(discussed in the two ways above) leads to the rejection of their 
bhinnabhinna ta. 

J That is, particularities. 

2 That is, samanya and visesa. 

sroitora ira ctn-ni ^oii^iM^dd: i 

If again it is understood as non-different from the two, there 
would result the denial (of the existence) of a substance; (for) 
there could not exist (i.e. be conceivable) either particularity 
or genus owing to the non-association 1 of them. [82] 

^hat is, absence of asrayasrayibhava. 

fq^ra ^Rg?^niraic5RFnra n^3 u 

On account of the non-different being identical with what is 
different, there will certainly be a difference of what is 
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non-different (from the other), as (there is a difference) of 
a body (from another). And it would contingently follow that 
a body, being non-different from gotva , will obtain among all 
(cows). [83] 

While discussing (what he considers as) the wrong (or 
unacceptable) in Bhartrprapanca’s view, Suresvara uses such 
expressions (i.e. words and phrases) as would cause some 
confusion for a reader. Thus, here he uses the words 
bbinnabbeda , and abbinna for samanya and visesa. (In some 
subsequent verses also, he uses jati and vyakti; samasta and 
vyasta for the same.) 

With this in view, the following should clarify the argument 
in this verse which pertains to the relation of non-difference 
between jati or samanya and vyakti or visesa. Thus, according 
to the advocate of the theory of bbedabbeda } samanya (= gotva) 
being non-differenct from visesa (=govyakti) will have difference 
from visesa (govyakti ) which (also) is not different from the 
non-different ( = samanya). 

5nc*pRft?|: I 

cRI: 5lc3SME?: % cKISTq: ll=;8|| 

(Further) there would be oneness of nature of the two on 
account of their being inseparable from each other and there 
would result from that opposition to direct perception, 1 since 
the difference between the two rests on the two (themselves 
as different). [84] 

It would be useful to write the relevant part of the verse 
by using the words samanya and visesa in suitable places (and 
with a little modification) thus: samanyavisesayor abhinnatvat 
( = avyatirekitvat) tayoh aikatmyam ( = ekasvarupavattvam) ... sa¬ 
manya visesa bhedo hi ( bhinna -) samanya visesasrayah. 
x This pertains to anubhutivirodha. 
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c r>^ < ic^C'MSMSra: Il=:y. 11 

O 

Owing to (its) non-difference with a particular object, generality 
would not, like (some) particular object, yield even a little 
knowledge of what has the nature of generality— since (that 
would involve) stultification of what is directly perceived by 
its having the nature of a particular. [85] 

This verse also needs replacement of its original words by 
other relevant words; then the verse would read: visesabhedat 
samanyarupo y rthah viscsavan na manag api samanyakaravaj - 
jnanam kuryat , ( tena ) pratyaksabadhab (bhaved ity) atab. 

The argument is: generality, being non-different from partic¬ 
ularity, would not, like any particular object, yield even a little 
knowledge of what has the nature (lit. shape) of generality. If 
it yielded that, there would be disagreement with (our) daily 
experience in direct perception. 

°^dk4HKHW:ci)5fa ftfc ||=;S,|| 

o o 

In case there is accepted non-difference (of genus) from a 
particular and yet it would cause the knowledge of (what 
is) genus, then (it has to be accepted) that a mountain, which 
is not genus, would give rise to the knowledge of an ant, 
by its nature of a particular. [86] 

a That is, a particular. 
dhisana = buddhi, jnana. 

ii^ii 

The difference (between genus and particularity) has been 
(already) decided in this world 1 on account of their non- 
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common nature. (Therefore) by what authoritative means of 
knowing (could there be) non-difference between genus and 
particularity? [87] 

^his is reference to vyavaharabhumi. Once again, anubhuti 
(of conventional pramanaprameyavyavahara) is the basis of Sure- 
svara’s argument. 

o O O O *s 

And, further, everything (lit. all that is thing) being non- 
different from every (other) thing, there would arise the 
knowledge of a serpent etc. 1 in a rope just like the knowledge 
of (it as a) rope and the knowledge of that (viz. rope, would 
also be) like that of a serpent. [88] 

The argument is: In the theory of non-difference in difference 
there cannot be postulated any pramana as right or false. 

1 Suresvara’s use of adi refers to other mistaken objects involved 
in an error— yet this use of mere rajjvam in connection with 
sarpadi is a bit of non-careful expression (which he has adopted, 
possibly for metre’s sake). 

2 This knowledge of a serpent is what is accepted as correct 
knowledge— not an error ( bhrama ). The earlier reference to 
it meant error. 

(Also) there, follows the contingency that all (the Sruti 
statements which) pertain to prohibition and/or injunction 1 
would decide the eligibility of all (persons) in respect of 
all activities 4 and (thus) there would result non-activity. [89] 

The argument here pertains to the absence of any distinction 


1 
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as pramana and apramana which would result from the view 
of non-difference in difference. There would be no means for 
deciding what statement in the Sruti is nisedha or vidhi and, 
consequently, anybody would enter upon any ritual activity. This 
is undesirable! Cf. a quotation in SP: apravittinivrttidam praptam 
sarvatra hi jagat — possibly from the Bhasya of Bhartrprapahca. 

*11 literally means: are (i.e. act as) the causes indicating 
prohibition or injunction. 

That is, would be understood as laying down .... 

J Cf. SP: adhikaranam pravrttyadihetumatam adhikarinam ity 
arthcih and NKL: adhikaranam pravrttinivrttinimittabrahmana- 
tvadinam. NKL appears preferable. 

4 Cf. NKL: sarvavastusu candaladisv api bhavad ity arthah. SP 
does not specifically explain this, yet seems to accept what we 
have given in translation; cf. its remark— we quote only relevant 
words— sarvesam brahmaksatradinam adhikrtanam sarvesu brhas- 
patisavarajasuyadisu .... 






11S.0 n 


This (thus, i.e. above discussed) disorderliness 1 (in the theory 
of) difference in non-difference obtaining, the great effort, 
which is made (by its advocate) for postulating the (au¬ 
thoritative) means of deciding (the nature of) abhava , 2 has 
become (or proved to be) without utility (lit. fruitless). [90] 


The thought in this verse presupposed that all things are 
different and non-different from all others ( sarvam sarvasmad 
bhinnabhinnam). It is then argued that the theory of non- 
difference in difference [bhinnabhinna would literally mean 
different and yet not different; this ord.er is maintained in the 
verse and its translation] is advocated without a quite carefully 
formulated view on pramanas. Accepting that theory would only 
yield improper results, particularly in respect of Vedic texts. 
Cf. NKL’s remark: ghatadeh bhutaladyatmana grhyamanasya 
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yogyanupalambhasiddheh. SP gives more details regarding yogya- 
nupalabdher akimcitkaratva. 

J This means: the theory of bhedabheda is not coherently 
postulated. That is to say, it is unsystematic. 
abhava suggests bhedabhava . 

ll^ll 

O 

(Again) if it is held that all that is genus 1 resembles (in 
nature) the particulars related to itself, then there would 
be defiance of 3 what is conceived as the theory of genus 
and particularity. [91] 

This verse argues about another aspect of the theory of 
bhedabheda ; it would mean that some genus is different and 
non-different from some particulars (connected with it). 
According to Suresvara, this involves the fault of ardhajaratlya 
‘regarding a half of someone as old’ (as SP calls it); or as 
NKL puts it thus: kimcit kutascid ( bhinnabhinnam). 

J SP points out that the mention of the relation between genus 
and particulars is indicative of the relation between (i) a whole 
and its parts, (ii) properties and what possesses them, and (iii) 
effects and causes. 

2 Again, SP explains: kvacid bhinnabhinnatatyage sarvatra 
tattyagah. Possibly it means: cowness is associated with only some 
cows and not with some others. NKL remarks: gotvam 
svavyaktibhih bhinnabhinnam, asvatvady api tatha. 

3 It literally means: the theory would be angry (this means 
‘violated’). 

q qifq I 

3F1#|3T: ii^ii 

And there is not in the whole world a single such person 1 
who is capable of (lit. eligible for) understanding all the things 
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having the natures of genus and particular. [92] 

The thought is here of knowing or worshipping (perhaps, 
meditating on) what arc genus and particular. The view of 
bhedabheda would not lead any person to any certainty in respect 
of them (as shown above). This culminates into meaninglessness 
of his knowledge or worship. 

According to the explanation which we have thus far given, 
neither the entire view of bhedabheda of this kind nor the 
meaning of the Veda (according to it) can by any reason 
be taken as acceptable. [93] 


SIISIUW IISJI 







BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

2.1 

Ajatas'alru Brahniana 


V&sm HlJ-l^ L lf^^K'M c h i H IK II 

(In the words) tad dhedam ..- 1 (is described) this world as 
having the nature of name, form and activity, since the truth 

(or, true nature) of the inner self has not been known—this 

>■* 

(origin) is as (that of a) serpent etc. (which seems to) become 
born from (lit. in, i.e. in the place of) a rope. [1] 

This is a statement in an extremely brief form, of what was 
discussed in BU 1.4. 

1 This has a reference to BU 1.4.7. 

2 The word etc. stands for other objects like a piece of silver, 
a double moon and such other objects which are seen (or 
perceived) in a misapprehension (or, superimposition, i.e. falsely 
conceived objects). 

It appears that, for the sake of metre, Suresvara has used 
rajjvam in the place of rajjvadau which was necessary (or 
required) in view of sarpadi. 

fc^r~Md: IRII 

“As a rope, which is not determined (as such), is, in darkness, 
mistaken for (various) becomings, viz. a serpent or a stream 
(of water) —in the same way is the Atman (variously) 
conceived.” [2] 
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This is Gaudapadakdrika 2.17. It is adduced as an authoritative 
support for what is said in the preceding verse. 


TTRStfct II3II 

o o 

The cause of the undesirable is ignorance 1 and the entire 
world is the product of that. 2 An individual 3 intensely seeks 
to release himself (from it/) since that is the undesirable 
for the inner self. 5 r 


‘Translation follows AnSS edition. NKL edition reads 
anarthahetur ajriatah ‘The cause of the undesirable is not known, 
(i.e. identified).’ The use of the word ‘undesirable’ is to indicate 
the final opinion of the Vedanta on Avidya. 

2 Literally, has arisen from that ignorance. 

Individual means a human being of the transmigratory 
world—in reality ‘the product of Avidya’. 

It can refer either to the undesirable effects of ignorance 
or to ignorance itself. 

5 The inner self refers to the sentience within an individual’s 
body. 


Wife lltfil 

For the inner self, 1 the end of life 2 is the removal 3 of all 
the undesirable; (indeed) the effective means 4 to the end of 
one’s life is the complete 5 {pari ) correct 6 knowledge of the 
truth 7 about it. [ 

This states how every individual self is beset with the 
undesirable. 

‘Here, it stands for an individual in the transmigratory world. 
Literally, the end of human life; the desired achievement 
of a human being. 
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3 Literally, destruction. Yet, ‘removal’ means securing release 
from all evils of worldly life. 

*karanam could mean ‘efficient cause’. Yet the words ‘the 
effective means’ are used for effectively removing every evil and 
thereby serving to effect the overall achievement of final release. 

5 The preposition pari is significant; it refers to the knowledge 
of the nature of the bondage for the inner self and its effects 
as well. 

6 samyak precludes the views of other non-Vedantic thinkers. 

7 Truth stands for the true knowledge of everything which 
has appeared to have been associated with the inner self. 

starcl cfaral MU.li 

Since this transmigratory being is by its nature 1 of the nature 

of one that has obtained the entire delight after having dispelled 

away every undesirable (effect), therefore, the one who has 

not known (the true nature of it) 2 sees (all this) 3 otherwise. 4 

[5] 

This states why tattvaparijnana in verse 4 secures the end 
of human life. 

A Or literally, by itself. That is to say: not made so by any 
other agency. 

This refers to the transmigratory being, though it finally 
signifies the inner self. 

-3 # 

All this’ means ‘whatever is known as worldly thing or being’. 

4 This refers to the effect of Avidya, i.e. the inner self which 
is taken to be an individual being, possessing various belongings 
and passing under different vicissitudes (i.e. phases) of life. 

Since, (securing) the end of human life has only ignorance 1 
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as its hindrance, therefore, there is not accepted (in Vedanta) 
any means other than knowledge 2 as the destroyer of 
ignorance. [6] 

This verse sets aside the idea of any other means to moksa. 

1 This verse uses both ntoha and avidya as synonyms. 

2 This is samyaktattvaparijndna of verse 4 above. The other 
means could be, according to SP, either prasamkhyana (NKL: 
dhisamuccita karmari) or karman (NKL: kevala karman). 

fefM: TO I 

TOTO: ||v9|| 

o 

Earlier, there has been stated the principal thought 1 of the 
lore (of the Atman) 2 in the words atmety eva ...; so also 
(tatha) the introductory to it has been already ( prak ) stated, 
together with its purpose. 3 [7] 

This brings out clearly the meaningfulness of BU 1.4. 

1 sutram is here the principal thought which is enunciated 
at BU 1.4.7. 

“Here only ‘lore’ is referred to; it means Atmavidya or 
Brahmavidya cf. verse 9 below. 

This appears to be understood from tad etat padamyam asya 
sarvasya yad ayam dtina in BU 1.4.7 up to alma Jty esant sa 
bhavati in BU 1.4.10. This long passage is described as the 
prayojana in SP thus: aksepapiirvakam prayojanam tad aliur 
ityaddv uktam ity aha. The reference seems to be to BUB 1.4.9. 

trails!3iirl i 

'Wiu-lcl i i^ii 

When the inner self is directly 1 known, all that is to be known 
is obtained 2 (and thus), as the entire darkness 3 is destroyed, 
the end of (a human being’s) life is obtained. [8] 
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This stresses upon the purposefulness of pratyaktattvavijnana. 

1 This refers to one’s experience or realisation ( anubhavavagati ); 
cf. BSB brahmavagatir hi purusarthah (i.e. moksah) (1.1.1, 
pp. 77-78). 

2 Here ‘obtained’ has the meaning of ‘known’ — (also elsewhere) 
the latter one means ‘secured or got’. 

3 It stands metaphorically for ignorance which is referred to 
as moha and also as Avidya in verse 6 above. 

s^pcfuim few sifrral imi 

Since this is so, therefore, one should see within one’s self 1 
the Atman, which has no duality. 2 (Indeed), only the Atman 
has been known from the Sruti as the object (i.e. the subject 
matter) of the lore of the Brahman. 3 [9] 

1 This refers to the inner self of one who is desirous of 
liberation. The Atman here is, at least at the verbal level, different 
from the Atman which is subsequently identified as the Brahman. 
To complete, add: (associated with it). 

3 This line accepts the worldly dealing ( vyavahara ) of language, 
i.e. the knower-knowable relation understood from the use of 
words. This suggests the greatness of the Atman (cf. SP: 
svamahimapratisthatvartham visinasti). 

aw i 

Then, in the words atha yo ’nyam ..., 1 (the Upanisad or Sruti) 
first makes a statement" about the perishable 3 ignorance and 
has, in the natural course, 4 explained fully its 5 effect up to 
the end of the Adhyaya. 6 [10] 

This explains anarthalietu understood in verse 3 above. 

This refers to BU 1.4.10: atha yo ’nyam devatam upaste ... 
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na sa veda. 

2 aniidya literally means ‘having restated’. But here the 
reference is to the clear statement of/about Avidya. 

3 It signifies the destructible nature of Avidya. 

Literally, smoothly, or in a straight manner. 

5 This refers to Avidya. 

6 That is, up to the end of BU 1.6 (i.e. first Adhyaya). 

^ cm ^cnffeitcfcm i 
VRi TlcisfqJ j q qisq qTSRifq q | 

||??|| 

q WpT ll^li 
fecf^q; qqrqfcT: | 

SI*-<d u ?faiRoi^iM’-aqqd: SIFiRBTf: ll^tfll 


What pertains to a body, what to the sphere of the elements, 
what again to the sphere of deities; what (belonged) to the 
past, what is of the present and what is going to be ; 1 what 
is the means and also what the end(s); whatever has an 
origin 2 —all this, which has arisen from ignorance, [ 11 ] 

is indeed 3 presented again at the end of that Adhyaya after 
giving it in brief. j! 2 ] 

(And) thus in tv ay am vd idam ... 4 the triad of form, name 
and action is stated in brief , 5 a conglomeration of the subtle 
body and the Atman. [ 13 j 

(That is to say: This is) Prajapati, (later) assuming various 
(lit. all) forms, possessed of a body in the form of the triad 
of worlds 6 and having a manifestation (lit. body) in Prana 7 
with all the deities 8 concealed within. [ 14 ] 


This is a brief statement of the contents of the Saptanna 
Brahmana, i.e. BU 1.5 and 1.6. Verse 14 explains the contents 
of verse 12 . 
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*Or literally, what is becoming, bhavisya is for bhavisyal. 

2 Literally, what has a birth. 

ca, used twice in verse 12, stands for emphasis, conveyed 
only once by ‘indeed’. 

4 Read BU 1.6.1: trayam va idam ... 

^Read BU 1.6.3: lad etat trayam ... and this refers to the 
kdryakaranasamghala (SP). 

r> This refers to the kdrya as a whole, the embodied (subtle 
form, viz. the Sutratman). 

This refers to the sentience in a body. 

8 Reference is thus made to the organs and the deities 
superintending over them. 

T TT r qf ll?&,ll 


This one (viz. Gargya), being one who has not known the 
true nature of the Atman, who has had the consciousness 
(or, ego) of being what is superimposed 1 on it (viz. the Atman) 
and who has become averse to action (prescribed by religion), 
is the person eligible ( visaya ) 2 for the instruction (about the 
Atman, i.e. the Brahman). [1 

He has directly understood the Atman in the thing, which 
has such nature 3 (and therefore) he, Gargya, is presented 
by the Sruti (as the visaya) with the desire to state 4 the 
instruction about the Brahman. Mi 


This refers to the purpose of the narrative in BU 2.1. 

This refers to the lingadeliatmasamhati of verse 13 above 

(which is clarified further) and the consequent misapprehension 

about the nature of the Atman. 

2 . . 

\isaya is for adhikarin , one of the four Anubandhas of the 
discussion. 

This refers to verse 14 above. 
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4 That is, to expound. 

^ %_ q+feH: fagfr: ll^ll 

Since he had not known about the Brahman in its fullness, 
he was therefore very proud and of less importance. 1 Indeed, 
one, who possesses complete knowledge (of the Brahman), 
is never proud -the one who does not have (any consciousness 
or awareness of) duality. 3 [17] 

This explains how Gargya Ajatasatru is considered as eligible 
for receiving instruction regarding the Brahman. 

1 This refers to the eligibility of Gargya as a pupil, i.e. his 
inferior status as compared to that of Kasya. 

2 Refer to verse 4 above. 

3 Literally, one who has got over (viz. discarded) the notion 
of duality. 

ll^ll 

o 

So also, the other one, who has obtained 1 (the knowledge 
of) the entire knowable, which is the (ultimate) end of life, 
viz. Ajatasatru can be the preceptor of Gargya, owing to his 
(having realised) the singleness of the Atman. [18] 

This answers away the doubt about the non-eligibility of Gargya 
for being the preceptor. 

Namely, known or acquired (the full knowledge of the 
Atman). 

WrdMc) ^31 limi 

o o 

■L|^Ic|1 *> M Ip-I+IH rl I IRoll 
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(Thus) when ignorance has been (fully) explained (in the earlier 
Adhyaya), there is now introduced a clear exposition of the 
enunciation dtmely evopasita in order that it (i.e. ignorance) 
is removed (lit. destroyed). [ 19 ] 

The Sruti has stated the narrative which has in the introductory 
(part) a pupil in the form of Gargya and the preceptor (in 
the form ol Ajatasatru), for the purpose that an easy 
understanding (of the lore of the Brahman) is secured. [20] 

According to SP, these two verses have the purpose of showing 
how the narrative in BU 2.1 is fruitful; read SP: asamdigdhd- 
bddhilaphalavajjndnodayaya. 


Now follows in verses 21-28 the statement of Bhartrprapanca 
regarding the connection between BU first Adhyay>a and BU 
2.1 and also the refutation thereof. 


^ ^ foflHIcHI ff TO IRSII 

*ll 4 4 e f>R*}Rl(5RH cRT? PiM: I 

q^qgWTOcr IR3II 

IR?II 

c c 


The other learned (scholars), * however, expound the connection 
here (i.e. of BU 2.1 to the earlier portion of BU) thus: The 
knowing inner self ( vijnandlman ) which was introduced (in 
Ihe discussion) earlier, in the words sa esa... 2 [21] 

has its decision ^ stated in the narrative of Gargya and Kasya; 
lhat is: In this body, the agents (of actions etc.) and the 
enjoyers arc the deities (and it is stated later: 4 ) ‘not any 
other’ 5 thus has the Sruti stated the printa facie view in 
Ihe form (of the words) of Gargya. [22] 

(This, the Sruti has done) for establishing the existence of 
the Atman (and) its capacity to do activities and to enjoy 
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(the fruits thereof). [23] 

1 This use of the plural is possibly in mock respect for 
Bhartrprapaiica. 

2 Read sa esa ilia pravistali in BU 1.4.7. 

3 This is literal translation; it stands for ‘fuller and clear 

explanation’. 

4 Read SP: aparasabdad urdhvam id padant adhyahrtya 

piirvapaksapadena yojamyam. SP adds further (possibly a 

statement in the commentary of Bhartrprapaiica): yathahuh 
bhoktryas ca devatah karanadhisthatryas ca kim anyad 
vijnanatmana karyam asty etasmin darsane sthito gargyah 
piirvapaksaparigrahiayotthapyala iti. 

5 Namely, the Atman. This is stated with the purpose of 

averting a doubt about the uselessness of the decision, for already 
the thought of the vijndnatman is clear (NKL). 

faw+Hccllcy y^ciulwi^: IRSII 

Then, for proving the Siddhanta, the Sruli has thought of (or, 
presented) the part of Kasya. And 1 that (connection) is 

opposed to reason, 2 for it does not serve any purpose 3 and 
is not (properly) connected with what has been undertaken 
(or, begun). 4 [24] 

l In verse 24cd begins the refutation of Bhartrprapanca’s view. 

2 The particle nan has the sense of opposition not the sense 
of negation. 

3 That is to say: The Atman does not have any need to perform 
any action for an enjoyment or towards an end. 

4 The main purpose of the Sruti is to establish only the 
singleness of the Atman—cf. BU 1.4.10: tad almdnam evdvet 
and its not having any purpose to achieve. As such, the idea 
of kartrtva and bhoktrtva of the Atman which Bhartrprapaiica 
posits, is purposeless (read SP: na hi jfvasya vastave kartrtvadau 
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tatsiddhih— where tat refers to atmakartrtvddi). This is clarified 
in the next verse. 


^diRarqnSflsfq f^RdcollR | 

||3<tn 

(One might ask:) “Why not accept the existence etc. 1 (of 
the Atman, apart from the gross body) even after accepting 
the existence (etc.) * of the deities (as proposed)? 2 ” (In 
answer, it is said:) If you thus desire to accept (the existence 
etc. of) the knower (i.e. vijndtr) apart from the body, then 
that effort (to seek to prove that desired end) is purposeless 
(lit. fruitless). 3 

j The word etc. stands for kartrtva and bhoklrtva. 

_ • • 

Cf. verse 22cd above. 

There is thus stated by Suresvara his view (as opposed to 
that of Bhartrprapaiica) is free from any blemish. This is clarified 
in the following two and a half verses. 

^ fcc(5 I 

IR^|| 

■Hqfq<;i qcq: |R*;|| 

cn^rnf^l ffgxm i 

"V 

When (i.e. as against Bhartrprapanca’s view) it is taken that 
the intention of the Sruti referring to Gargya, * a person given 
to activities proceeding from ignorance, [26] 

as the holder of the prima facie view; and, so also, Kasya 
as the exponent of the Siddhanta, as the remover (lit. destroyer) 
of the decision 2 of the holder of the prima facie view, [27] 
is mentioned the Sruti so that one knows the entire (or, 
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complete) meaning of the Vedanta (i.e. Upanisad), only then , 3 
all this effort (of the Sruti) would become meaningful (lit. 
fruitful), not otherwise. [28] 

Or perhaps , 4 this narrative is introduced for the purpose of 
laying down an injunction regarding faith and (proper) conduct 
(of a person) etc . 5 [29ab] 

1 gdrgyasarvd sruti literally means: the Sruti text in the form 
of (the statement about) Gargya. 

2 nidana is taken here for resorting to ignorance which leads 
to Upasanas as the upaya for tattvajndna. 

3 That is, in the opinion of the Siddhantin, viz. Suresvara’s 
explanation. 

4 Earlier, Suresvara has clarified the purpose of the narrative 
in BU 2.1.1 ff. and here he states yet another purpose of the 
same. 

5 ‘Faith’ refers to the proper attitude towards the lore of the 
Brahman and ‘conduct’ refers to one’s proper method of attaining 
the same; and adi ‘etc.’ refers to not resorting to mere reasoning 
about the Brahman—this last stressing the need of realising the 
same, cf. naisa tarkena matir dpaneya (Kathopanisad 1.2.9). 

Now follows the exposition of BU 2.1.1 in verses 29-43. 

IRSII 

(Gargya), who (thought, he had) obtained the (true) knowledge 
(of the Brahman in the three foods) as stated before , 1 came 
to hold that there (the Brahman) was not other (than himself) 
and therefore he was very proud and was the destroyer of 
the cause of the pride which was not known to him. [29c-fJ 

1 This is in accordance with SP. The meaning is: Prana is 
known by the names Viraj, Vaisvanara, Prajapati, Hiranyagarbha 
and Vijnanatman. This one deity obtains in the other deities 
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which superintend over the various other organs of the gross 
body. Therefore, it is the Brahman which is in reality the agent 
of all actions and the enjoyer of the fruits of the same. 

fckRWfi ^ I 

^"ifd t TT t 4: qJIWWTO II3°II 

Approaching Kasya, who already had a faith (in the lore 
of the Brahman), had obtained the knowledge (of it), 3 and 
was desirous of bliss, Gargya, said to him, ‘Let me tell you 
(about) the Brahman.’ [30] 

! The adjectives of Kasya are really of one who deserves to 
impart the instruction about the Brahman. 

2 This is for tu. But SP states: yogyam adhikarinam prati 
prasnam antarenapi prativacanam ucitam iti vaksyamanartha- 
sucanarthas tusabdah. 

vitta is derived (in this context) froiji the verb root vid ‘to 
know’. 


3f3|lcm: II?? II 

o o 

Since there was not born, nor would there be (born) 1 and 
nor is there any enemy (for him), Kasya, on account of his 
knowing (lit. seeing) the singleness of the Atman, was (known 
as) Ajatasatru; 2 therefore, he had an attitude (or faith) which 
was opposed to (that of) Gargya. [31] 

1 bhavisyah is for bhavisyan. 

2 This is an illustration of the Brahmanical 
ical etymology which serves a meaningful purpose. 

W wncqt ^ ^ 5i*c5Rit i 

^RS.ciRcI^kuih ||?^|| 

O > 
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Since the Brahman is that beyond (or besides) which there 
is (nothing) 1 and there is no other thing (than that in 
existence), therefore, let me tell you that which is to be 
worshipped and that which is the cause of the destruction 
of all (notions about other things). 2 [32] 

1 This has a basis in the Sruti statement: yasmdt par am ndparam 
asti kiilcit (Svetdsvataropanisad 3.9). 

2 This refers to the result of Brahmajnana. 

% 9|c||ulg ||??|| 

(One would object:) ‘Indeed, the sage did what is opposed 
to (the instruction of the Smrti) naprstah ..., 1 since he said 
to Kasya “Let me tell you about the Brahman,” though indeed 
not asked by him.’ [33] 

This emphasises the sage’s conduct in opposition to the 
acknowledged religious precept. 

1 This has a reference to Manusmrti 2.110: 
naprstah kasyacid hriiyan na cdnyayena prcchatah / 
jailann api hi medhavi jadaval loka dcaret // 

sraRmNcm n?an 

C ^ 

(The objection is answered away thus:) ‘Indeed, (the sage now) 
knew himself as having imperfect knowledge of the Atman 
(within himself), 1 as has evidence in his pride etc. 2 Therefore, 
for securing fullness (of that knowledge), he asked 3 Kasya 
who was possessed of intellect.’ 4 [34] 

1 ‘Of the Atman’ means ‘about the nature of the Atman’, 
translation follows SP which states akrtsnatmadarsanani 
svatmanam {gargyo veltfti sesah)— thus the word akrtsnatma- 
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darsanam is taken as an adjective of Gargya. NKL however states 
akrtsndtmadarsanam svam and that means ‘his own incomplete 
knowledge about the Atman’—here, svam is a qualifier of the 
noun akrtsndtmadarsanam, a substantive. (This is more likely 
despite our following SP.) 

The word etc. refers to Gargya’s desire to secure full knowledge 
from Kasya (i.e. he has arthitva) etc. (so SP—does it refer to 
his affliction on account of his ignorance?); or, better refer to 
the next verse. 

3 apraksit is a paraphrase of bravani from the verb root bru 
in the sense of ‘to ask’ this, in accordance with the well-known 
acceptance of dhalunam anekdrthatva. Read NKL yet: bravani 
ity asya prcchdmi ity art he prayogdd (= laksanaya ?) avirodhah. 

4 This does not refer to buddhfndriya, it refers to his right 
knowledge. 

cic^oMi crcrt fsrqfr^n 113y.11 

C 

‘(A person), who has faith (in some preceptor) and is possessed 
of modesty, is eligible (to receive instruction). 1 To such a 
person instruction is to be imparted (lit. told) by a wise 
person, 2 even if he is not requested (lit. asked) by another.’ 3 

[35] 

This is to justify Gargya’s doing which can be considered as 
conforming to the teaching of the Smrti. 

1 These adjectives are significant for pointing out how Gargya 
is a proper recipient of the lore of the Brahman. Also, they 
justify the word adi (in darpddi in the preceding verse). Also 
read in this context SP’s quotations from Manusmrli 2.111 and 
114 which prove, by the method of Vyatireka, the propriety of 
these adjectives: 

adharmena tu yah praha yas cddharmena prcchati / 
tavor anyatarah praili vidvesant ca nigacchati // 

(The text of Manusmrli however reads ... vidvesant vddlti- 
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gacchati) and 

vidya brahmanam eiy aha sevadhis te ’smi raksa mam / 
asilyakdya mam md das tatha syam vfryavattama // 

^ four ^ qqa°qi ^)oj|i|c(|b|<; n?&,n 
ETFfiqf m ^ ^trai » crfq cifgsn i 

O Cs 

m ferctfg ii?vsii 

That kind 1 of instruction should not be imparted 2 to him 
in whom there is no (inclination to the pursuit of) Dharma 
and Artha, or even a desire to receive (lit. to hear) it; even 
as a good (lit. auspicious) 3 seed (should not be sown) in 
a barren land. [36] 

From the prohibition (by the use of the particle na) it is 
indicated that this kind of instruction should be imparted to 
him in whom there is (inclination to the pursuit of) Dharma 
and Artha or even a desire to receive (lit. to hear) it. [37] 

These two verses justify the contents of verses 34-35 by the 
statements involving Anvaya and Vyatireka. 

1 tadvidhd is paraphrased by SP as desakalasamarthyanurodhim. 
*This is in conformity with the AnSS and NKL editions. 
However, Manusmrti uses vaptavya in place of vaktavya— and 
that is warranted by the simile. 

The word ‘auspicious’ has the power to convey ‘bliss’ which 
attends upon a knowcr of the lore of the Brahman. 

5[Rh ^qfqciy-Hp-qaJ-I n?q|| 


(Gargya) replied to the king, in the way (of the maxim) of 
two persons one of whom has lost the horses and the other 
(having) burnt a chariot, 1 asking him who was possessed of 
the human wealth together with the divine wealth. 2 [38] 
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This is to justify why Gargya approached the king, a Ksatriya. 

This is one more reason for Gargya’s doing. 

1 Read the quotation in SP (possibly from the commentary 
of Bhartrprapanca): yathahuh — yuktah samyogo ’dhikardi thena 
hetuna nastasvadagdharathavad iti. 

2 Refer to BU 1.4.17. 

foRI I 

Since a person, possessed of the two kinds of wealth 
(mentioned above), is stated to be eligible (for the 
performance) of all (kinds of religious) activities, therefore 
did the scion of Balaka speak in the presence (lit. nearness) 
of Kasya. 1 

! This is justified by a quotation in SP (again from Bharlr- 
prapanca, in all probability): yathahuh — ubhayavitlavato sya hy 
adhikdras tasmad adliikar dr thena hetuna yuktani upetya vacanam 
iti. 


This is the meaning of sahasram etasyani ... in BU 2.1.1. 

Only on (Gargya’s) uttering the words, ‘Let me tell you about 
the Brahman’, (Kasya said,) ‘I shall grant you a thousand 
cows’, this, even without (his, i.e. the former s) decision 
regarding the singleness of the Atman. [40] 

This is the purport of janako janakah : 


WOT M 
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cPR%^ f^JSTcf: \\^^\\ 

The Sruti has stated the reason for the grant of a thousand 
cows; (this is) clear from the repeated mention of the name 
(in the words) janctko janakah. [4 

All the people, who wish to tell (what they have known), 
rush unto Janaka, who is desirous of hearing them and also 
wishing to grant them (gifts of cows etc.), with a desire to 
accept (lit. receive) the same (from him). [4 

T TFqfjq *HWPld: I 
7* ^ Wj TfTJq fq ||S3ll 


This Gargya has overlooked the (custom) well-known (even) 
among the non-Iearned (or, foolish) 1 and approached me who 
am indeed, he thinks, desirous of giving (gifts) and of receiving 
(lit. hearing from him what he wishes to instruct ). 2 [4 

1 This alternative follows the reading maudhtm in NKL edition. 
AnSS reads maugdlum which leads to the translation: the (belief) 
known among the ignorant, of course, with little difference. 

SP brings out the purport of this thus: ladtyam vdnmatram 
eva nimittfkrtya gosahasradanam ucitam iti bhavah. 


Now follows the exposition of BU 2.1.2. 

The sun, residing in the eye (and) intellect, the sentient one, 
the one invariably (dhruvah) 1 existing in all—this one do I 
ever worship as the Brahman abiding in the sun . 2 [4 

This verse explains the meaning(s) of ya evasau ... and (SP 
adds:) tvam api yathoktam hrahmopdsveti sesah. 
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Suresvara’s mention of caksus and buddhi is prompted by BUB 
ya evasav dditye caksusi caiko ’bhimam caksurdvareneha hrdi 
pravisto ham bhokta kartd cety avasthitah. Reference to caksus 
and buddlii is to the sense-organ (indriya) which is the bodily 
(adhyalma ) support for Aditya. 

*It should be translated literally as ‘the ever abiding, or the 
unchanged (among all)’. 

2 ravimadhyaga is prddhanyan nirdesalt, i.e. as the chief among 
the objects of worship. 

cM cl t 1T t 4 Wqt W | 

II8VUI 

o ^ 

^ toi i 

HI ^ cw*irc1c| \\%^\\ 

To Gargya, who was thus telling, 1 Kasya said, ‘Do not, (indeed) 
do not (tell me this); 2 (for), from your speech, there has 
been for me only a confirmation of my thought |45] 

and (i tu ) not any not-before-known 3 knowledge as you had 
promised (to bring to me). Therefore, do not tell (that which) 

I have (already) known even without your telling.’ 4 [46] 

^Telling’ is for ‘speaking about’. 

2 Alternatively, ‘Do not tell me’, where one ma can be taken 
for main. But it is better to understand the vtpsa ‘repetition’ 
of the prohibitive particle ma; cf. verse 47 below. 

3 What Gargya should have told (i.e. declared or imparted 
as instruction) should have been ajnatdrthajnapana. 

4 But it is already known to Kasya ( jnatapurva ). See the next 
verse. 


Rq)xnvt^t ‘ii*4*MHRtd e w u tra ii8^n 

O ^ 

The repetition of the prohibition by the particle, viz. ma ma 
(lit. prohibition) by the instructor (of the lore) of the Brahman, 
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who had already known (it), is owing to his fear that it would 
become stultified 1 on account of the non-statement (about 
the Brahman) by Gargya. [47] 

1 Here dbddliitabhf is accepted for abddhitadliF ; yet d in the 
sense of isat which is proposed by SP need not be taken seriously. 

^83% WSTTO yi'tVyfeci: 118^11 

‘That, which has been well known to me even in the absence 
of (i.e. without) any instruction by you, does not expect (i.e. 
depend upon) your statement (i.e. saying about it), for 
establishing (or, imparting) it, since it is already established 
(for me, i.e. known to me).’ [48] 

cisurai ^ m ^ *pn i 

*FT ^ 118^11 

O 

‘Do not also entertain any doubt that I do not know about 
the worship of that (viz. the Brahman), since I have (already) 
known about its worship, its 1 excellence and also the result 
thereof.’ 2 [49] 

^hat is, of that worship. 

2 SP adds here atisthdli sarvesam ityddir avatar ay ati as 
introductory to this verse. Actually, that should properly be the 
introduction of the following two verses. 

nv.^11 

o 

Since this (Brahman Atman) has remained principally (i.e. as 
the principal) among them, having surpassed (or, been superior 
to) all the elements, [50] 
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therefore, the name of this one, viz. the Atman of the nature 
of Aditya ‘sun’, has been Atistha; and also this one is called 
Raian ‘the king’ owing to the eye’s possessing extraordinary 

(ud-) lustre. 1 

These two verses explain the significance of the name 
Atistha — i.e. (i) excelling the elements and (ii) possessing the 

highest lustre. 

translation follows the reading in AmSS edition. NKL edition 
reads in the text caksunnuddfptimattvdt (v.l. in AnSS edition) 
while NKL properly reads caksunnudi[di\ti, i.e. it is caksiinnut 
‘dazzling the eye, (i.e. stealing the power of the eye), diptimattvat 
‘on account of its possessing lustre’. (Or, causing delight to the 

eye, if -mud is accepted.) 

ft __ ^ 

^ II^N 

He, who day and night worships this one, as described here, 
has for himself only that fruit (as described) to be in 
consonance with ( yatha ) the worship (which he has offered), 
not otherwise. 

This explains the words in the BU sentence sa ya elani .... 
Now follows the exposition of BU 2.1.3. 

sip*-cK IW3II 

After (the notion of the Brahman) in respect of the sun 1 
was rejected by Kasya through (the fault of) its (merely) 
conforming to his (already known) thought, Gargya proceeded 
to tell the king (about) another (form of the) Brahman. [53] 


This is the purport of sa hovaca 


• • • 


candre purusah 


• • • • 
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smqrefgyi i 

WRlfasfct^ IW8II 

(He said,) ‘I worship the Brahman, which does not have duality 
(in it), in the moon, the manas 1 and the intellect; (and) since 
the orb of the moon is (of a size) double (that) of the orb 
of the sun; therefore is the moon called Brhat, 2 in accordance 
with the magnitude 3 (of its size). [54] 

Suresvara’s mention of manasi budd/icni ca is prompted by 
BUB: ya evasau candre manasi caikali blioktd kartd cell piirvavad 
visesanam (cf. under verse 44 above). Here, manas and biuidhi 
are the insentient support for Candra. 4 

1 The word manas is retained in the translation, though usually 
they translate it as ‘mind’. The two words have different imports, 
the first docs not show any trace of sentience associated with 
it whereas the* latter is (certainly) associated with it. 

2 This is to point out the significance of the address Brhat 
(nominative form brhan) an adjective of the moon-Brahman. 

3 The reference to this magnitude is known Irom Brahmanda 
Puiana 1.24.99cd-100 (SP states the text:) 

navayojanasahasro viskambhah savituh smrtah // 
dvigunas tasya vistdro mandalasya pramdnatah / 
dvigunah suryavistdrdd vistdrah sasinah smrtah // 

stmt | 

cPmR n -tP r 5 7 mPTl: liy.U.11 

## mstewt stPm cRqratfstfemmn iw&ji 

Since the garment of the one who identifies 1 himself with 
the moon is extremely pellucid (lit. clear-white) water, therefore 
that one is 2 described as one clad in white; (also that one 
is) called Soma for the reason of being (very) mild (gentle). 
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[55] 

Thanks to jyolsna, Soma shines exceedingly and, therefore, 
on account of silver(-like brightness of a) Brahmana, (the Sruti) 
describes it thus: (viz.) Soma (is) the king 3 — this, with a desire 
to prescribe the worship of that. 4 [56] 


This explains the words in the BU: pandaravasah somo raja 
which describe the moon-Brahman. 

J This word gives the meaning of the literal expression ‘having 
the awareness of being (the moon)’. 

sydt is taken for asti, according to the Vcdic usage. 

Refer to somo raja ... thus twice in this Brahmana and cf. 
BU 6.2.14; CU 5.4.2, 5.10.4; Kai isi(akyup ai i is ad 4.3; Jaimi- 
niyopanisad 3.21.2. 

4 The last clause states the result (lit. fruit) of the worship 
of the moon having the four significant names (i.e. adjectives): 
brhal, pandaravdsas , soma and raj an. 


O C ^ 

cKsimh IIV59H 


A creeper (called Soma, i.e. Soma plant) also is taken as 
Soma (i.e. moon), 1 on account of their having properties 2 
(which are) of the same description and, therefore, since both 
have (but) one deity (to superintend over them), the two of 
them are to be worshipped, 3 (only as one deity). [57] 


This states another meaning of the word Soma, viz. a plant 
of that name; this is beside the ‘moon’. 

1 NKL reads thus: latasome \pi hrdsavrddhyakhyo dharnto 'pi 
vidyate dvitripatradirupena vrddher ity art halt. 

SP clarifies these as vrddhi ‘waxing in size or fattening’ and 
hr as a ‘waning in size or withering away’. NKL points out that, 
in the case of the creeper-(moon) the appearance of one leaf, 
a second leaf and a third and so on go to show the vrddhi. 

‘ SP adds: prdnatmanaikikrlya ‘having identified (each) with 
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Prana (i.e. the vital force) in the body. 

%oRn i 

cpqf q \\W\ 


IS 


This (viz. the moon) is the only one deity, which 
(all-)pervading and accomplishes 1 the purpose of each (ol 
the two); so also, it is the enjoyer and the agent everywhere 
and everything else is therefore the object of (its) enjoyment. 


This verse explains the nature of the deity of Soma in 

of its senses. „„„„ n r 

'That is, the deity, i.e. the moon, secures the purpose ol 

each (of the orb of the moon and the plant) 

2That is, in all the cases relevant upon each sense of S 




This (deity) 1 is the Brahman, since it encompasses (or, 
pervades) all- we worship this one as the Atman. 

This points out that Prana (i.e. the vital force) has to be 
taken aiTlhe Atman-the Brahman which cannot be bhojya , vi.. 

that which consists in food. 

[ devata is implied by esd. 

Verses Wed and 60 point to the general meaning of the various 
^alternative notions of Gdrgya about the Brahman (m paryaya 

\ 

3 onwards). 

oilKoH I ggrfa fasWI 11^11 

Tjifit m h tjet g i 

g%q g^q HA°II 

In all the (remaining) sentences (i.e. parydyas of Gargya about 
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the Brahman), one should know that the explanation (of each) 
is similar to what is given before (i.e. in respect of the first 
two parydya?,). [59cd] 

And (tu) Here (i.e. in respect of each) what(ever) properly 
be understood (or, considered as possible) in whichever (of 
the parydya?) is itself the result (lit. fruit) of that 1 —this is 
the decision in respect of all the sentences. [60] 

1 This refers to the worship meant in respect of the so-called 
Brahman, possessed of that property. 

2 sydt is to be taken as asli. 

BU 2.1.4 is now under reference. 

This verse explains the significance of the third parydya , viz. 
vidyut. 

O O' 

The lustre of (each of) the sun and the moon is overpowered 
(i.e. covered or concealed) by the clouds;* but there (i.e. 
in the clouds) lightning (shines) exceedingly; therefore, the 
lustrous ( purusa ) in lightning (is to be worshipped). 3 [61] 

1 This brings out the lustre in the sun and/or the moon (and, 
for that matter, in fire, viz. Agni, as the editor of NKL points 
out in his note; also read SP: agner api kaddeid udbhiltam 
abhibluitam ca tejo laksvate tatrdpi jaladesu satsv apfti ydvat) 
is less bright than that of lightning. 

Supply tejasvinf (about vidyut) after atitardm. 

3 lejasvf entails the words dltyeyah purusah. 

BU 2.1.5 is under reference. 

This verse refers to (he fourth parydya, viz. akdsa. 


^ icj quf -cliycl^-Ild I 

CN ^ 
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The sky is, in its parts, 1 nutria ‘having a form’ whereas it 
(is) complete (or whole), 2 for it is non-moving; (or it canno 
be moved (by any one) and therefore there cannot be any 
activity produced in or by it. Yet all activities are (said to 

be) of the sky. 4 

This verse explains how the sky is called puma and apravarti. 

1 khan das alt implies the various parts imagined of the s y as 

in ghat ak as a, karakdkasa etc. 

2 This refers to the real partlessness of the sky. 
translation takes apravarti as acala. Yet, it can be ta en 
alternatively as apravartaka ‘not setting anyone/anything to any 

aC this is Suresvara’s alternative explanation of the word 
apravarti. No activity'can be produced in the sky nor can it 
be the support (viz. adhikarana) of any activity.^Anj, acbv ly, 
which is said to be ‘in the sky’ is only imaginary. (Cf SP. v)omiu 
hi sarvdh pravrttayah sanli no svayam kriya tadvad va tasma 
apravartfty artliah. Yet NKL: svayam na kriya[vat) knyavatam 
adhikaranam ity apravarttty arthah.) 


Verses 63-65 speak of the fifth parydva , viz. Vdyu. 

BU 2.1.6 is under reference. 

3Fq€l 'Sjrai 3KMCKC<4 I \jqp|C ll. I 

g^Utpr(gTct51ITn 11^.811 


(Vayu) is 1 (described) as the comparer, since it has the 
character (or, capacity) of (ever) conquering and since .1 is 
not conquered by others (or any enemies/opponents); therefore 
il is invincible (lit. not-to-be-conquercd) so is it thus sank 




















Brhadaranyakopanisad-Bhasya-Vartika 


27 


onyatastyas are said to be those who are born of another, 
i.e. of another mother. And ( api ) one who is born of another 
would be the killer (or, tormentor) of them who are his 
brothers, viz. those born of the same (mother). [64] 

These verses explain the significance of the three adjectives 
of Vayu, viz. jisnn, aparajisnu and anyatastyajayin. There is then 
a threefold result for its worshipper which is implied. The editor 
of NKL subjoins a note: kramena ekaikagunopasanasya ekaikam 
phalam bodhyam. 
l syat is for asti. 

^ <TT: I 

LKMM: II&.VUI 

(The worshipper becomes) a conquerer by concentrating on 
(or, worshipping) the qualities of Indra * 1 * 3 (which he comes 
to possess); (he becomes) beyond '(i.e. invincible to) the 
enemies owing to the qualities of Vaikuntha (Visnu ?) (which 
he comes to possess) and the army (of the Maruts)‘ since 
it is (ever) unconquered; therefore, (the worshipper secures) 
the conquest of enemies. 4 [65] 

l The name of Indra signifies Paramesvara, i.e. the lord of 
all. 

vaikuntha literally means one who cannot be withstood 
(aprasahya)— whether it refers to Visnu is (though implied, 
and, therefore, a little) doubtful! 

3 sena stands for the Vedic marudgana. In Veda, the Maruts 
are a development of Vayu, who is a close associate of Indra 
or Agni. Yet usually send is associated with Indra (as here in 
this verse). 

4 This verse justifies the threefold result of the worship of 
Vayu. 

Verse 66 refers to the sixth p ary ay a, viz. Agni/Vac. 
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BU 2.1.7 is under reference. 

Since Agni overpowers the (outside) world whicl 

„“,<W lire re (ore, 0- <!* fT^fi 

,1... world) .. II called b» lh. Cmd (, • *< J 

MU 'one that can stand the oncoming (world). l«-l 

‘This refers to all apparent creation beside the Atman. 

2 salwte literally means withstands. 

3 These are the lords of words, the learners and (as such) 

the knowers of (the meaning of) the Vedas 

4 This is based on the etymology offered by SP. 0 
svasmin) visyate ksipyate tat sod,nun sUam asttU vyutapatnh. 

Verses 61 and 68 explain the meaning of the seventh paryaya. 
ya evdp.su .... 

BU 2.1.8 is under reference. 

3^ turner- 

“In waters in semen and in intellect (do I see) puma, the 
sentient Br’ahman I worship this one,” (thus) told (by Gargya , 
Kasya said in return as before. 

Suresvara adds retasi, following BUB. Also he adds buddhtm 
as he has done under 2.1.2-3 (but this is not in BUB). 

^Pcfebsil giT ^ srfeTCT Mattel cl: I 

Since pratirupa ‘image’ is an effect, viz. the rise (or 
appearance) of a reBection; therefore, the reflection (of 
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punisa ‘a man’ in the waters etc.) is to be worshipped. The 
result for this one (viz. the worshipper) in (relation to) waters 

is also of that kind. 1 I 68 

1 Namely, bahiinlpa ‘multifold in form’ as in the case of the 
preceding paryay a - but the stress is on the plentiness of waters 
conveyed by the plural form apsu. 

Verse 69 explains the meaning of the eighth paryaya. 

cl ffqt ^IcM ^fcl ll&^ll 

The preposition (lit. word), viz. prati , is (used) here in the 
sense of the preposition ami ‘following’, since the result is 
(securing or obtainment) of the end of (a human being s) 
life. 1 (As against this) it can be known in the sense of ‘being 
opposed’, but (i tu ), that being so, there would indeed be 
an undesirable end. 3 ^ 

tRead SP: pratisabdasya nipatatvenanekarthatvasambhavat pra- 
krtopastyaniisarendnvarthatvam licit am. Also purusai that ah is for 

puriisdrthavat t vat ah. 

2 This is the force of hi. 

3 Read SP: latha sati prdtikiilyarthatvabhyupagame satiti yavat. 


11^° N 

He, who is ever inclined towards (lit. bent on), (the teachings 
of) the Sruti and the Smrti and (follows) the conduct of the 
good, 1 is 2 then, owing to his following each of the sruti etc., 
has thence (a son born to him, that is) in accordance with 
(or, following) the Sruti etc. 


This is the meaning of atho pratirupo ’smdj jayate. 
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*Or alternatively, the good conduct in keeping with the 
teaching of the Sruti etc. This is according to SP. 

2 astu is taken for asti. 

3 The word etc. refers to smrti and sadacara. Also, this refers 
to his adopting the worships (viz. Upasanas) taught in the sruti 
etc. The son also is likewise a worshipper of the same. 

Verses 71-73 explain the meaning of the ninth p ary ay a. 

BU 2.1.9 is under reference. 

C\ o o 

\W II 

When it was told (him) ‘I worship (that Brahman) 1 in the 
intellect and organs etc. (which are reflected) in the mirror, 
viz. that which is brilliantly shining (and) delightful (as said) 

in the Upanisads.’, 2 said Kasya in return (once again) as before. 

[71] 


This explains ya evdyam .... 

J This is implied by rocisnu which is paraphrased as upa- 
nisatkdntam (neuter). Or, it is possible to understand the word 
purusam (accusative singular, masculine) which is qualified by 
the Karmadharaya compound rocisnupanisatkdntam. Also cf. 
NKL: dfpyamanarahasyakdntisahitani ity arthah ; read the note 
of the editor of NKL: upanisatpadam rahasydrthakam iti bhavah. 

2 Or, following SP, ‘delightful though its refulgent lustre remains 
concealed (dedipyamdn agopyakdnt is ah itamf. 

Glycol cf^l I 

yMgrl: ll^ll 

Wher(ever) there is plurality of the objects of worship, there 
is abundance (or lit. plurality) of the result in respect of the 
(forthcoming) offspring also. 1 Indeed many things like (the 
Hashes of) lightning and the mirror etc. are known (to be 
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of this nature). 2 1^2] 

SP: svwnino ’ nyatrdpi vacanikam aviruddham iti bhdvah. 
2 SP explains this as kvacitkam updsyabahutvam eva sphorayati. 

d^ u l I 

’ •MHHHd<:dd d ’bdt llvs^ll 

O ° ^ 

Wherever there is a result of whatever quality, 1 there is a 
worship of that (viz. similar) quality; 1 so is it inferred from 
the result 2 — indeed (hi) the result is not what is not 
worshipped for. 3 1^1 

This is to justify how in some modes of worship ( p ary ay as ) 

the result is manifold. 

Also, it explains ya evdyant yanlam .... 

1 This stands for quantity also. 

2 SP states the inference thus: yasmin p ary aye yadgunakam 
phalanx 'drslain tatra tadgwiakam updsanam phalena tatsadhanasya 
... tadvaicitrye saty updsanavaicitryasydvasyakatvat. 

3 This is to state the inference in the form of Vyatireka. 

In verses 74-76 , BU 2.1.10 is under reference . 

^ o 

In what sound is heard outside as following a walker on some 
path, and also in that in the intellect with respect to the 

(walker’s) body should one point out (there is the Brahman). 

[74] 


'Jet5fay|c|d'!:d u 1 3^1): ddl^d: I 
WTt dldfd^l^l dfodcdV-'d ll^y.ll 

c o ^ 

(For) it is (the wind called) Prana which, struck by various 
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limbs of the (walker’s) body, while (he is) running fast, that 
produces by its particular function 1 (or, makes) a sound as 
(belonging to) outside (the body). [75] 

In verses 74 and 75 is expressed the view of Gargya. 

1 This is the walker’s particular movement. Or, possibly, this 
refers to some function of the Prana which is other than the 
usual inhaling. 

qorfg IIV9SUI 

o c o 

This is (the deity called) Asu, 1 because there is snapping 
(or stopping) of the function (of Prana). And because 2 the 
life (-span) is dependent on that, a man attains to the age 
of a hundred (years) and does not come to have (untimely) 
death (in that). [76] 

This is Ajatasatru’s view. 

^This is to say that the sound (mentioned in the two preceding 
verses) is produced by sabda-purusa. 

2 This explains the Upanisadic sentence sa ya etam .... 

In verses 77 and 78 , BU 2.1.11 is under reference. 

qeft fe^RcfcctRli qf^rri ll^sil 

He (that Purusa) is the second in the quarters he is 
inseparable and is ever the second 1 —the eastern quarter 
(alone) is indeed difficult to be considered (alone), 2 the 
western quarter being left aside by men. [77] 

This explains the significance of sadvidya and anapaga 
connected with dikpurusa. 

1 There is reference to the ears, corresponding to the quarters, 
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and the region of the heart. Also, the ears are connected with 
the Asvins who are inseparable twins; the heart, covered in the 
body, refers to the cover of ignorance (about the real nature 
of the Brahman) on the part of Gargya. 

2 This is the significance of duhsamhluhyd ; SP comments on 
this word: disdm sadvitiyalvam lokaprasiddham iti hisabdah. 

11^11 

A worshipper (of this deity) becomes ever accompanied by 
his retinue ( parivara ), viz. his good attendants; (also) there 
will ever result (for him) continuity in respect of sons and 
other offspring. 1^! 

This explains the Upanisadic sentence sa ya etam ... and also 
the worship of the deity having two qualities mentioned in the 
preceding verse. 

This verse explains BU 2.1.12: sa evdyani chayamayah .... 

RRq 11^1 

Co O ° 

There is only one deity in the shadow -purusa^ viz. that in 
darkness (or, ignorance) outside and in the intellect (inside 
of the worshipper) and, before the time of his death, there 
does not come to him any ailment also.^ [79] 

*The shadow-/w/7/ytf is described (or, qualified) as Death. 
2 This is the result of the worship of Death, viz. long life 
and absence of any disease—this is conveyed by nainam pur a 
kdldt .... ‘Even’ has the force of conveying the delayed time 
for death. 

Verses 80-84 discuss (he import of BU 2.1.13: ya evdyam dtmani 



















34 


Surefvara's Vartika on Ajatafatru Brahmana 


O cn > 

ancnrfRi ^ snrqicm rfi ^mifrfn n^on 

(In this p ary ay a) Purusa refers to Viraj, the Atman ‘individual 
self,’ 1 and the intellect in the body (even) as before (i.e. 
in the preceding paryayas). The adjective atmanvf points to 
his being strong in himself (or, mind). Also, the offspring 
(of the worshipper) is possessed of tranquillity. [80] 

^This refers to Hiranyagarbha (in making) as understood from 
the qualifying attribute atmanvf. 

2 praja is singular form, indicative of the plural sense. 

olHdHi TOW Rrffrf I 

fearf-nfcl'lf'll 11=;? II 

Earlioi, 1 there was enumeration of (each of the) individual 
deities (to be worshipped), whereas there is here a general 
(or single) enumeration of them all. That being so, there is 
a reasonable conclusion of Gargya’s intended thought (lit. 
speech). 2 [81] 

This is to explain how this parydya is different from the earlier 
ones and a fitting conclusion of the thought. 

1 This refers to the earlier paryayas mentioned in the preceding 
verses. The intention there was to refer to the worship of each 
individual deity. 

2 This is warranted by the earlier modes of worship. 

ycMKfMIdl'-lrf tR: cr: I 

o o 

11=^11 

ciRuhIm erf T rff f n=;? ii 

CN CN 
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By his repeated talk (with Ajatasatru, Gargya had) his 
instruction (regarding the Brahman) repudiated; for, (the 
former) instructed (lit. mentioned) the Brahman to be different 
(from that in each of Gargya’s parydyas) with profound respect 
(for the Brahman having as its qualifying attribute) atmanvf. 

[82] 

Thus, he (finally) mentioned the Brahman as a whole (samasta) 
on account of the numberlessness of its particular attributes. 
Then, 1 as that (Brahman, taken severally and jointly by him) 
was rejected (by Ajatasatru as the Brahman), Gargya indeed 
came to maintain silence. [83] 

l atha indicates Gargya’s ignorance of the ultimate reality. 

2 This is for ha. An expression of Gargya’s lowering of the 
head in the assembly of Ajatasatru. 


mc<jk-h i 

Til: ll^an 


All that Brahman, viz. which(ever) was earlier mentioned, is 
but so stated by ignorant persons in one way or in several 
ways, owing to their non-knowing (lit. ignorance, about it); 
it is so imagined in the same way as one imagines a rope 
to be a serpent. [84] 


The verse seeks to establish that the Brahman is variously, 
i.e. singly or jointly, understood by persons under the sway of 
ignorance this is so indicated by the rejection of all the paryayas 
by Ajatasatru. The paryayas had originated in only a partial 
view of the Brahman as variously delimited; that is to say: it 
was taken to be what was other than the niukhya Brahman, 
viz. the ultimate reality. 


In verses 85-91 follows the explanation of BU 2.1.14 {and allied 
matter). 









36 


Suretvara's Vartika on Ajalatatru Drahmana 


-S C o > 

^<d i ctT^Ta g w iidv.ii 

On seeing Gargya having lowered his head and having no 
more to say in reply, the king said to him etdvad ... ‘(is if 
only) this much?’ this was with a view to clearing away 
whatever remained as doubt (in his mind). 1 [85] 

lr This refers to Gargya’s wish to know the ultimate reality. 

?t!P cd^laiqssi^l % lld£.n 

One should point out the pluti ‘prolation’ here (i.e. in the 
text) as associated with an individual’s being checked (or, held, 
i.e. stopped): 1 (this is thus expressed in Ajatasatru’s intention, 
viz.) ‘You said to me “Let me tell you about the Brahman’', 
and your (statement of) the Brahman is (just) this much!’ 

[ 86 ] 

This has a reference to BU using pluti in sa hovaciijdtasatruh, 
etdvan nu3 ili. 

1 This is Suresvara’s reference to Paninian procedure regarding 
the use of pluti in Panini Sutra 8.2.94: nigrhyanuyoge ca. 

5iici ^iid ^ qq i 

ll^ll 

c\ o £ 

x That alone is the Brahman, which remaining unknown the 
entire world (remains) unknown 1 and which being known that 
(becomes) known — this is owing to its being the 
all-encompassing (or, whole) that which you have told (or, 
declared) is not the Brahman owing to its not being the whole. 

[87] 

The verse does not mean to convey that Gargya had completely 
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gone wrong, since each of his parydyas about the Brahman was 
included in the Brahman which is mukhya ‘ultimate’. The only 
shortcoming was that, in each of the parydyas , there was so-called 
partial expression of the Brahman (akrtsnatva). This is further 
clarified in the following verse. 

do o 

O ° 

(Ajatasatru meant to say:) ‘The word Brahman, in its principal • 
(or, real) sense, can be (i.e. is to be) used in respect of the 
thing (called) Atman, which is not (i.e. cannot be) distinguished 
(from any other thing), which has no resemblance with (lit. 
has not been followed by any other thing) and which is 
self-established; not in respect of what you have mentioned, 
since that is not similar to it.’ 1 [88] 

Namely, it is not avyavrtta ... svalahsitldha. 

Since this was so, the king said to Gargya, who declared the 
Brahman to be this much 1 ‘It is not this much’ — thus 
(declaring) clearly the impossibility of that being the Brahman. 

[89] 

1 It referred only to the so-called expression of the Brahman. 

That such an expression (lit. this expression) cannot ever come 
from one who has not known the real nature of the Brahman 
is indicated by the expression ‘not by this much is 
(declared/explained the Brahman)’ and that therefore, Kasya 

























38 


Suvctvara's Vartika on AjataSatru Brahmana 


knew (the real nature of) the Brahman. [90] 

This explains the significance of Gargya’s words upa ivdyani 
‘let me approach you (for instruction)’. This is clarified in the 
following verse. 

nrofswq i 

||<^|| 

t Having then understood (lit. inferred) the king’s ability for 
instructing about (the nature of) the Brahman, Gargya said 
to him, ‘Let me approach you (for instruction).’ [91] 

In verses 92-99 follows the explanation of BU 2.1.15 {and allied 
matter). 

qq: |K3|| 

o c 

SifW ^ITrqi | 

yfdHlqfiw US3II 

(While Gargya) said, ‘Desirous of knowing the highest 
Brahman, 1 I have approached you respectfully; please teach 
me what (or, as) it is in reality’, the king [92] 

(said), ‘That (you) a Brahmana by birth should approach (me) 
a Ksalriya, (while you are) not in difficulty, this (your) doing 
(lit. behaviour) is against (or, not in accordance with Dharma), 
for there is prohibition (or, censure against it) of (lit. by) 
the Dharma texts. 2 [93] 

1 NKL edition reads para brahma; but that makes no difference. 

SP and NKL adduce support for (he king’s words thus: 
abrahmandd adhyayanam dpalkdle vidhfyate / 
anuvrajya ca susnisd yavad adhyayanam giiroh // 
nabrdhmane gnrau sisyo vdsam dlyantikam vaset / 
brdhmane cdnanticane kahksan gatim anuttamdm // 
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(Manusmrti 2.241-242). SP further supports this by a citation 
from Gautamadhannasutra : dpatkale brdhmanasyabrdhmanad vid- 
yopayogo ’nugamanam susnJsdsamdpteh. 

to ^ fafas.TR! i 

fa fafa,g ||^an 

c. -v 

“(but) his (i.e. a Brahmana’s) approaching (him, a Ksalriya) 
is not prohibited (or, censured), (in case it is) for effecting 
(or, securing) (arthdya) the meaning of life; 1 (thus, your) 
approaching (me), a king, with the desire (ity art ham) ‘he 
would tell (declare to) me (the nature of) the Brahman’ is 
(indeed) censured. [94 

*1 have translated yogaksema thus, though against SP which 
states: aprdptaprdpanam yogah prdptaraksanam ksemah and 
supports the explanation by citing a Smrli: 

vedarthdn adhigacchec ca sdstrdni vividhani ca / 
upeyad fsvaram caiva yogaksemarthasiddhaye // 

(Y djnavalkyasmrti 1.99) 

This is supported by NKL: yogaksemdrtham fsvaram adhigacchet 
(Gautamadhannasutra 1.9.63). 

WJ ikvui 

“Therefore, I shall inform you 1 —who have, in reality, not 
formally approached me about (the nature of) the Brahman 
even like a bilva Iruil placed on the palm of a hand, by securing 
whose knowledge, one would beepme the knower of all.” [95] 

J SP explains in this context: varnato gargyasyddhikyad 
upasattyabhave } pi vidydto rdjrio vaisistyat tat as tadgraho yuktah 
and supports *his by a passage from the Manusmrti 2.154: 
na hdyanair na palitair na vittair na ca bandhubhfh / 
rsayas cakrire dharmam yo ’nucanah sa no mahan // 
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$cM«tr cn enrol w) ‘jiW^llc^dciijjq: I 

^ m wS^sroi n^n 

4 ) ^ 

Having thus said to him and taking (lit. holding) him by his 
hand, the king rose up (i.e. began to walk). (Then) the two 
came to a man, who was sleeping, with the desire to make 
(that man) speak what was to be achieved. [96] 

WHfC ll^ll 

With the intention to bring home to Balaki the nature of a 
non-enjoyer of what was declared by him, i.e. Gargya, as the 
Brahman and also the character of non-Atmans (i.e. 
non-Brahman) of these, 1 the king went up to the sleeping 
(man). 

This explains kdryuvivaksd ‘the desire of staling what was to 
be achieved, viz. to make (that sleeping man) speak’. 

J This should have been ‘them’, but owing to the force of 
amisdm ‘these’ refers to the Sun etc. which Gargya had earlier 
mentioned as the Brahman. 

Tlccf! W I 

OTCF^li cRl ^ n^ll 

Then, having gone up to the sleeping (man), Kasya called 1 
him by (various) names of the deity, as said (in the Upanisad), 
viz. Brhat and others. 2 [98] 

This explains the BU sentence tarn etaih .... 
lr The verb is dmantrayamcakre, it is separated into its two 
components dmantvaydm and cakre , for metre’s sake. Such 
tendency of separating the verbs is occasionally noticed in classical 
Sanskrit writers. 
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2 These names are: Brhal, Pandaravasas, Soma and Rajan. 

CM g# | 

Since that sleeping (man) did not at all become awake, even 
when so addressed, therefore, it is understood that he was 
not the enjoyer as understood by Gargya. [9 

This explains so nottastliau in BU. It brings out the thought 
that the Prana vital Prana in the human body’, which was 
functioning (i.e. active therein), was not really the enjoyer, i.e. 
cxpcricnccr (ol the various names or words addressed to him). 


Verses 100-1 OH bring out the significance of Ajatasalru's 
approaching the sleeping man. 

stIMc'Wd qRc^M | 

n? 001 | 

(A question is asked:) ‘Why did the two approach the sleeping 
(man), avoiding his slate (lit. time) of waking (or, wakefulness)?’ 
(The reason for the question is given thus:) Indeed it is only 
in the slate (i.e. lime) of waking that clear visibility 1 of all 
becomings (bhdvas) is noticed. 2 [101 

The implication of the question is: It is not proper (or, useful) 
to approach a sleeping man it was proper to go to one who 
was awake, for it could only be in the case of the latter that 
the king was in a better position to explain the nature of the 
Atman. Yet, see verse 103 below. 

NKL reads spaslatvdt for spastatal difficult to decide the 
correct reading. 

SP clarities the idea thus: tatra sarvasydpy ddisto ’rtho vivicya 
'aktum sakyate na svdpe sarvavyavahdralopad at as tadgatir 
an a 1 thikety art hah. This is clarified in the following verse. 
















42 


Surefr'ara's Vartika on AjataSatru Brahmana 


V1l u IRi $o|dMi ^ ^ ti c b , usj I 

^ ^ 11 ^ 0^11 

(What is said in the preceding verse is so) because there 
is in the waking state an intermingling 1 of the pranas , (various) 
deities (of the organs) and Purusa (viz. the vital Prana); it 
is not possible to make distinction (or, to distinguish) between 
the enjoyer (i.e. experieneer) and the objects enjoyed (or 

experienced). 

L SP and NKL vividly clarify the idea of intermingling by citing 
the mixture of milk and water. 

In the case of a man, there is the character only of an enjoyer 
(i.e. experieneer) and not at all the nature of what is enjoyed 
(i.e. experienced). And, in the opinion of Kasya, the Prana 
has the nature of being enjoyed (i.e. experienced) alone an 
not the character of an enjoyer (i.e. experieneer). I 


* ana is used for prana. 

2 SP clarifies bhoktrtva as saksitva and bhojyalva as saksya. 
cf^ PRK m 'jWHKdd ll^o? || 

o 

Owing to the intermingling of the two, viz. the enjoyer and 
the enjoyed, in the waking state (of an individual), it is not 
possible to make any distinction between them (and), therefore, 
(Kasya) approached the sleeping man respectfully. [If 

1 This, i.e. samkfrnalva , is used for emphasising the saksiia- 
malratva of Prana. 
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yiuiwWi spiftc i 

Therefore, even though there is presence (in. nearness, under 
view) of the pranas and others‘ in the state of waking, it 
is quite difficult to distinguish them (from Prana) owing to 

their intermingling. [104] 

This verse clarifies the idea of spastata in verse 100 above 
and thus justifies Kasya’s approaching the sleeping man. 

*The deities of the various organs are meant. 

IHlfacIccira #Tl5^ ^ I 

H? o<4|| 

VlRdlcUdlcHfd It?o8,|| 

And (til) enjoyment (of objects) is not brought to it, since 
Prana is in a state of separation (from the organs etc.); (for), 
in the state of sleep, all the deities together with their 
(respective) organs remain (wholly) inactive, [105] 

(for), at that time, owing to the cessation (lit. loss) of any 
activity which is caused (or, employed) for enjoyment in the 
waking state, all the organs remain inactive; 1 though (they 
are) together with the enjoyer Atman in (the so-far-unknown) 
Atman. 2 [106] 

This is said with a view to pointing out how in sleep state 
it is possible to distinguish between the Atman and the deities, 
together with their respective organs, even though there is 
intermingling of them all (105). This is further reasoned out 
in verse 106. 

‘That is, they have withdrawn from all activity. 

That is to say: they have not ceased to exist. 
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^plfcl Tfftrn ^ T TT r 4<TRcb I 

SfFH ^ ||^ o\£>|| 

The one alone (who is) awake is Prana, the one aeceplcd 

by Gargya (also); so will this be said even later (in the words) 

prdnena raksan . 1 IM7] 

^Cf. prdnena raksann avarain kuldyain in BU 4.3.12 which 
indicates how only Prana remains active even in sleep. This is 
supported in the next verse by citing two Srutis. 

y|U||Hq #1 I 

' , O 

W 1 ! ^pk 4^ 11^ °^ll 

(It is) clear in (the Sruti text) prdndgnayali 1 ... and also from 
the (other) Sruti anastamita ‘its not becoming inactive’ 

(regarding Prana) thus only Prana, who is not (at all) tired, 
remains here (in this body) awake, day and night. [108] 

*prdndgnaya evaitasmin pure jdgrad (Prasnopanisad 4.3). 

2 na \yatlwte na risyati saisdnastamitd devoid yad vdyuh (BU 

1.5.22). 


Verses 109-132 discuss how the vital force, i.e. Prana t Hiranya- 
garbha, is non-Atman. 

As the enjoycr, Prana has been there in the slate of waking 
earlier, so is it, in the same way, there even in sleep stale; 
(yes), if (as) the knower, then let it be knowing. [109] 

This explains what is meant by ‘Prana is ever awake’. 
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ifotWcm cf: 5TF°TI ^1^ IIU°II 

Since, while revealing the nature of the triad of foods, it 
has been pointed out that Prana, the moon and the waters 
are (but) one in nature; therefore, is (here) Prana addressed 
by the attributes (lit. names) of the moon. [110] 

This explains why Prana, though sentient, in sleep state is 
called by the names of another. 

1 Here the reference is to BU 1.5.13: athaitasya pranasyapah 
sanram jyotmipam asau candrah. 

nmu 

Or, let the attributes (lit. names) Brhat and others be 
considered here (i.e. in Kasya’s address) as indicative (of the 
other attributes/names also) — (that is to say:) Or, let there 
be the acceptance of the names of even (other) deities whose 
attributes (lit. names) are not stated; this, on account of the 
force (of oneness, i.e. samarthya)} [1H] 

An alternative understanding of the words is also acceptable 
here. 

} The reason for this is that Prana is one with Sutra, i.e. 
Hiranyagarbha. 

If Prana were the enjoycr (i.e. expcriencer), then it would 
have heard (even in sleep stale) the word (i.e. various words 
of address) spoken unto it as in the slate of waking; (as against 
this), if it were not the enjoycr (i.e. experienccr), it would 
not have as a stone etc. 1 heard (would not have heard). [112] 
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'The word clc. implies a log of wood, a piece of some metal. 

Rftxfa -MIcJTW ^ TT) IIU3II 

^ratsfq Rl^P: IIU8II 

O 

(A doubt is raised:) But, even if this sleeping man is addressed 
by his own attributes (lit. names), it is only the enjoyer (i.e. 
experieneer) who would hear (lit. enjoy or experienee) the 
word and (lu) not the non-enjoyer (i.e. non-experiencer), (who 
is) other than that, i.e. the insentient. [113] 

Indeed, for this (reason) also, there eould be distinction made 
(between the Atman and the non-Atman); (for the question 
could be:) ‘Which of these two is awakened?’ [1141 

This is to point out that making distinction between the enjoyer 
and the enjoyed is impossible even in sleep state, since only 
the enjoyer (Atman) can experience the address. NKL puts it 
succinctly thus: dtmd sabdopalabdhya ndndtmd ity eldvald 
vivekdsiddhih . 

This is pointed out in the next verse. 

C 

3rara5i?cfTiRci5fpJi: simmmci: u^y.11 

This is not so, 1 because there is ever held (or, determined) 
a (specific) distinction between what is held in Gargya’s opinion 
(lit. view, as the Brahman) and what is understood (or, 
accepted) as the Brahman by Ajatasatru, (as established) 
by the authoritative means (viz. the Sruti passages) already 
adduced. 3 [115] 

This is to answer away the doubt raised in verses 113 and 
114 above. 

! That is, the doubt cannot be entertained. 
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2 The Brahman in the view of Gargya can be active only in 
the slate of waking and inactive (or dormant) in sleep state, 
whereas the Brahman, as understood by Ajatasatru, is ever active. 

3 This refers to passages meant in verse 108 above. Yet read 
SP; gdrgyeslaprdnasya kdsyesldtmanah sakdsdd yo visesab sack! 
xyaprtatvam tasya prabodhdt prdg api pramilatvdl prdnotthdne 
sabddsravandyogdt pdnipesdnupapatteb sa na bhoktety artbab. 

That (Brahman in Ajatasatru’s view) is only that one who 
has not become inactive and who is active even when vac 
and others have stopped to be active, 1 active (lit. alive, i.c. 
not dead), the one who is called Indra, having no enemy 2 
and having a body in the (form of) waters 3 and who is 
wrapped up by name and form. [11b] 

This justifies my translation of the preceding verse. 
l The language here is ligurative: one who has not set down 
as against those who have set down. 

2 Cf. sa indr ah sa eso ’sapatnab (BU 1.5.12). 

3 Cf. athailasya prdnasydpab sanrani (BU 1.5.13). 

4 Cf. ndmarxipdbbyam salyabhyam pranas channo naivam alma 
satyasya satyam as cited by SP. However, cf. BU 1.6.3: ndmarupe 
satyam , tabby dm ayam pranas channah. (Also cp. BU 2.3.6) [so 
cited in the note of the editor ol NKL]. 

SIS.illcJ-llsyR'M I 

'■N 

(That Prana) has remained after having pervaded the entire 
universe beginning with what rests in the (human) body (and) 
in this one is the world woven warp and woof (or, is the 
world pervaded) (as shown) by the illustration of the hub 
and the spokes (of a wheel). 1 [117] 
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This has a basis in BU 1.5.21-22 in particular. Also cf. BU 
3.8. 

The illustration is from BU 2.5.15. Cf. verse 137 note 1 below. 

37cfftJT ^u^ 5 fq ^ 3 ^ 5^f^foRT WKK^W 

Prana keeps on producing (lit. making) a loud 1 sound) and 
also docs the whole of its activity, 2 even in sleep, as in the 
waking state. | 118 j 

SP points out that the word twnula ‘loud’ indicates that 
it is louder than that in the waking slate. 

This is to bring out the peculiar character of Prana, viz. 

Us doing all of its activities; whereas the others (viz. organs 
and their deities) are inactive. 

Again, here (i.e. in the sleep stale) Gargya does not accept 
any other enjoyer (than Prana), since, at that lime or at any 
other time, there is (i.e. can be) any enjoyable (i.e. worth 
experiencing) other than Prana. [119] 

Therefore, it should be necessarily understood (or, known) 
by one that here (i.e. in sleep stale) there is directly perceived 
in Prana, the form of the perceiver, just like what burns (viz. 
fire) would burn (or, consume) what is to be burnt. 1 [120] 

SP adds: prapte vis ay'e saktasya kdryakaralve distant ah. 
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^ 5F^s,'qc1 ^ ?ra I 

O > 

smmra ?ra: fe«r: ^cHwwfci^lsrara im?u 

And that the (sleeping man), even when addressed (by various 
names), did not become awake, therefore (lit. therefrom) is 
established the non-enjoyer Prana, 1 on account of its not being 
awakened by its own attributes (i.e. names). [121) 

*SP carefully points out ablwkleti cchedah and invites altcntion 
to the reading prana ’ bhokta . 

^cH^^||fqplc|^<s|?srf^^U||T7^7| Gjgo|H I 

W: IIWII 


If it is held that he did not become awake because he did 
not grasp (its) connection with his own names, that is not 
so on account of the impossibility; since there the reason is 
that the deity is all-knowing. [122] 




(Also) if it is argued ‘In your (i.e. the Siddhanlin’s) view also, 
there is the same fault, viz. non-grasping (of Prana's connection 
with the names)’, that also is not tenable, because he has 
identified 1 himself with the whole body, viz. there is not (on 
his part) ego about (only) some one part of the body (which 
he is said to have assumed). 2 [12 

1 That is, he has entertained ego for the whole body. 

2 SP adds: na tv abhoktrtvat. 


iman 

As indeed, by the mention of the (different) name(s) of the 
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finger(s), a person who is possessed of the same is not 
awakened, so (also) a person who has identified oneself with 
the whole body 1 (does not wake up); (for) he does not identify 
(himself only) with some one part (of the body). 2 [124] 

This is an illustration for supporting the argument in the 
preceding verse. 

] Sec note 1 under the preceding verse. 

2 SP and NKL add: na tv anal mat vat. 

As for Prana, since it has pervaded the things in the universe 
jointly and singly, there cannot be on its part, non-waking; 
for, it has identified itself with all (the things in the universe). 1 

[125] 

SP and NKL point out the similarity of Prana’s pervading 
everything in the universe with ‘cowness’ pervading all cows. 

Waking up and its absence cannot be (understood or accepted 
in the case) of sentience, owing merely to its nature of being 
immutable knowledge (or knowing). (But) a man 1 is indeed 
dependent on some other (person or thing) for his knowledge 2 
in the same way as the reflection in the water-pot of the 
orb of the sun. [126] 

na is in the sense of amukliyatman , i.e. cidabhasa or anatman. 

Or, getting to know something which comes through the help 
of eye and other organs. 
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q*jr qMstqqfaqteFra 11^ ^11 

C ^ 

As there is noticed non-waking of the Atman, at the time 
of being called by its own name; so also in the case of Prana, 
there is no waking (or, knowing) even though it has the nature 
of an cnjoyer (or, cxpcrienccr). [127] 


This is a reference to the individual self (JTva) in relation 
to the organs. 


irawt sprat q c^ratraq h^u 

o o o o 


Since there is possibly some reason 1 for distinguishing between 
the sleeping 2 and the non-sleeping 3 who exist in union 
(. scunbheda ), 4 therefore the sleeping one docs not grasp (the 
address) and (tu) that non-grasping is not reasonable in the 
case of the non-sleeping. [128] 


1 This is for nydya. 

2 This refers to Prana. 

3 Reference here is to pranas and their deities. 

4 Both Prana and the Purusa (possessed of a body) co-exist 
in a human body. 

^qi$'j u mdeqicqsira qfo 1 

qp# ^ cTsr^Trar nmii 

Since the ear and others have 1 ever been subordinate to (i.e. 
dependent on) the principal (one), 2 they are awake (i.e. active) 
while that one is awake (active) and they sleep while that 
is asleep, owing to their dependence on it. [129] 


This sets aside the idea that Prana does not hear its own 
names owing to the inactivity of the organs and not because 
it is non-enjoyer. 
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1 Though the word srotrddi is in the singular, I have used 
the plural to refer to various organs implied by the use of ddi. 

^The word pradhana here does not refer to the Pradhana 
of the Samkhyas, but it refers to the mukhya Atman, only in 
an embodied stale. 

HWIctli: TcjlP-lfH ^3nrrfcT IIU°II 

There would not be sleep possible in the case of the organs 
il they are having Prana as their principal (i.e. governor or 
controller); this is because the subordinates (or, servants 
a maty as) do not sleep while their master is awake (i.e. is 
functioning). [130] 

The thought here is: Since (or when) Prana (i.e. Jlva) is the 
enjoyer, the organs cannot have withdrawn their functions while 
it is not asleep. 

nmii 

(The opponent argues:) Since there has been the use of not 
well-known (i.e. unusual) names in that address, there is no 
wakening (of the sleeping one *); (only) then the understanding 
ol that (call) would be meaningful by the rejection of the 
nature of the deities. (131] 

The intention of the opponent is to point out that the sleeping 
one cannot accept the call owing to the names which are 
unfamiliar/unusual; not because it is non-Atman. 

1 This refers to the non-Atman, viz. the individual. 

Now is explained kevalasambodhana ... in BUB 2.1.15 (j).254 ). 
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-d-sMmfa: IIU3II 

Thai Prana is non-enjoyer (or, non-cxpericnccr) is established 
even by the non-utterance of what are not its attributes (lit. 
names), (for) it is addressed by the attributes (lit. names) 
of the moon, prohibiting (or, rejecting) thereby that it is a 
deity. [132] 

NKL comments: devatdndmabhih id siddhantabhdgani vibhajate. 

Verses 133-137 clarify the nature of the organs as non-Atman. 

dK u IHW^ c rdcci ll*!33ll 

Since it is not reasonable to posit any relation (or, connection) 1 
of memory, grasping and desire etc., it is accepted that the 
organs are, like (various) parts of a body, non-enjoyers (or, 
non-experiencers). 2 [133] 

This is to set aside a possible notion that each of the organs 
could be the Atman. 

Namely, continuity of varied experience on their part. 

2 SP clarifies thus: smrtyadmdm yo rupain adrdksam sa sabdam 
srnonutyddipratisamdhdnasya anupapatteh . 

^ 11^3811 

How could there be the nature of the enjoyer (or, cxperiencer) 
of them, so described/ on account of their being insentient? 
And since (only) whatever is other than sentience is what 
is (or, can) be enjoyed, there is not the nature of the enjoyer 
in what is other (than sentience). [134] 

'This refers to the description of the organs taken singly or 
















54 


SurcSvara's Varlika on Ajatasatru Brahmana 


jointly. The argument is well brought out by SP thus: yat/id 
samudayah samuddyibhyo bheddbheddbhydm (ayuktas latha 
cailanydbhinnalvenoktasydcetanasya karanavargasya na bhoktrta 
jadalvdd ghatavad ity art hah). 

^ nuy.ii 

The nature of (all) the organs as non-enjoyers (i.e. 
non-expcricnccrs) is (understood) in the manner of 
(understanding the nature of) the cakes tied on a pole. 1 And 

'■y 

one cannot understand (or, accept) any deity other than Prana, 
beside it. [135] 

*SP gives this in brief, but clearly, thus: dande \piipalagne 

grhyamane balad apiipo y pi grhyate laya nftyd .... 

_ 

This refers to the individual self which is of the nature of 
Sutra. 


^ yi'llfecUlfcORd: | 

^ iiuaii 

But, (il is said), Ihe different deities, viz. Aditya and others, 
are first (or, earlier) mentioned beside (lit. in addition to) 
that; how can that be explained (away)? [136] 

This stresses the opposition to Prana ( = Sutra) as marked 
by the beginning of the story (dkhydyika). 

1 Literally, variety or maniness in respect of deities. 

2 This refers to the individual self. 

^4 •UiHrRM SIFT ^5||dd: I 
st^nvqiRcfb.epdisiwyiEii'-^d'fd^n iiu^ii 

C o 

(The answer to the question is:) This cannot be so (said or 
asked), since Prana is the cause of bringing about the unity 
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of the many, (as is clear from the illustration of the spokes 
and the hub) etc. 1 and also from the vital breath’s having 
principal importance. 2 [137] 

*The word etc. implies esa u hy era sarve derail and kaiama 
eko derail .... The illustration occurs in BU 2.5.15. 

2 Cf. CU 4.3.1: rayur vara samrargah. 

Now, there is in verses 138-157 argument about the gross body 
as non-Atman. 

^ ikdl*d cRq SIc^SRFIct: I 

o c > 

(There is an argument of the opponent:) Let the conglom¬ 
eration (of the elements) 1 be the enjoyer (i.e. experiencer), 
for it is in accordance with direct perception. 2 And, thus, 
there cannot be the nature of any one/thing beside that as 
the enjoyer (i.e. experiencer), since there is no means of proving 
it. [138] 

*SP and NKL point to bhulacalustayasamdhdra as the gross 
body (i.e. samghdta ‘conglomeration’). 

2 See, for example, the direct awareness, i.e. experience, of 
a person as ‘I am fair’ (SP) or ‘I am a human being’ (NKL). 

dl^dd^d I 

£ 

(The answer to the argument is:) This is not so, because the 
nature of an enjoyer (i.e. experiencer) cannot somehow 1 be 
attributed to (lit. posited of) a non-sentient (thing) somehow, 1 
since whatever is other than sentience is (merely) of the nature 
of what is to be enjoyed (i.e. experienced) in the same way 
as a blanket, cooked rice and water etc. [139] 
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'it means: without reason, purely out of imagination. NKL 
brings out the import of this thus: cidvisistah kayo bhokteti tad- 
abhyupagamah (clarified by the editor as dehatmavadino ’ bhyupa- 
gama/i ), tatra manam ca pratyaksam evestam (clarified by the 
editor thus: pratyaksatiriktapramananaiigTkarat iti bodh- yam). 

?T55irai 35: II?«o|| 

And, further, the nature (of that conglomeration) as (what 
is) characterized (lit. qualified) by sentience cannot be grasped 
(i.e. perceived) directly; as such, who could be (imagined/ 
postulated) as the knower of grasping its relation to sentience? 

[ 140 ] 

The argument is: The opponent holds the gross body 
characterized by sentience as the experiencer; but it is already 
pointed out that direct perception of a non-sentient con¬ 
glomeration is impossible and no other means of perceiving that 
is available! SP is clearer (than NKL) on this point. Thus it 
states: cidvisistasya meyatve ’pi jilald delio ’nyo va nddya ekasya 
jnatrjrieyatvayogan netaro jndtrantarasya te( = aksepakasya) ani- 
steh. 


3ifq y^iu|ib?i*nnq^i nmn 

-s 

Here 1 is not accepted anything else than sentience as its 
(desired) object; 1 nor also does (sentience) come to enjoy 
the result of any means of knowing which is other than (lit. 
beside) itself. 3 [141] 

^hat is ‘in this world and in the scriptures’ as SP clarifies. 

2 Or, its own end, i.e. aimed thing. 

3 This is another meaning of svartha. 
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^ ||*:83ll 

O CN ^ 

It is not accepted that a non-sentienl, being itself an object 
of knowing, is knower of sentience (or, the sentient). 1 Nor 
again does any experience (i.e. knowledge) expect direct 
perception by some other (who is) non-sentient. 3 [142] 

1 This argument proceeds from the non-existence of another 
sentient knower. 

2 Experience is jridna which is here accepted in the sense 
of the experiencer ( jridlr ). 

3 Or alternatively, by someone other than a non-sentient. Cf. 
SP: jaddd ajaddd iti vd chedah; thus it reads alternatively ... 
peksale 'jadat . 

TOFWTO: Sfc^STf#raT limil 

Also, direct perception 1 is not accepted (lit. desired) in 
securing the direct perception of it by the body and (ca), 
since liiiga ‘characteristic (mark)’ is not (in this respect) a 
means of knowing; 4 how can the body be the direct perceivcr? 

[143] 

The argument is based on the opponent’s holding deha- 
visistdtman as Reality. 

1 This pratyaksa refers to the means. 

This is pratyaksa jridna, of sentient, viz. the result, for the 
opponent holds the body as identical with the Atman 
(dehdtmavdda). 

3 dehdt is hetau paricanu, i.e. dehadvdrd. 

4 This, i.e. lirigasya aptamdnatva, is owing to the impossibility 
of any characteristic mark by which the dehdtmavddin can find 
any liiiga as the means of knowing the dehdtman. 
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5T?HSt %##Scl I 

3FRtan*iRi^) ^ n?san 

o 

And, further, 1 in relation to the direct perception of the body, 
there is not (i.e. cannot be) accepted any means of knowing 
for ascertaining its connection with (any other object necessary) 
towards a recollection (anusamdhana) of it. [144] 

*In place of tatharlhantara ... NKL reads yathdrthantara ... 
the purport of that reading cannot be pointed out significantly. 

ctFTfaoMI^Jdi^ kliiiywiuMollRM: I 

nmn 

Furthermore, for the advocate of the non-authoritativeness of 
the characteristic mark, this statement would be meaningless 
on account of the impossibility of (its) association with any 
other (thing) owing to the absence of direct perception (of 

it)-' I 145 ) 

'Translation accepts NKL reading apratyaksat instead of AnSS 
edition dpratyaksydt. 

*c||c4^fcdiR3£tefa ffteqira y-yeri-lci I 

^ [dcHfcl II?«8,|| 

o o 

Even if one’s 1 own theory is followed, there would follow 
foolishness only as contingent. None among the good people 
would give (to this view any credit) of wisdom (as of any 
specific information). [146] 

^KL specifically mentions the name of Carvaka. 


3-113 Wd Gt’t'llfsnAos^c'-lRia: TicTR II? «^>ll 

O O 
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And this would be the result of (such) knowledge, viz. they 1 
(the followers of this view), would kill this one (viz. the wise 
one) 2 being free from any fear and since there is no danger 
of any irreligious behaviour etc., they would perforce snatch 
away (this one’s) wealth. [147] 

*SP points out the over-bearing nature of the follower of 
Carvaka: unmattapakse niksiptah sail and then remarks that they 
are worth ignoring (i upeksyah ). 

2 That is, the one mentioned in the preceding verse. 

^ iimil 

^ o 

(And) since there is seen a particular person 1 (as related 
to) the action of shaking (by hand), the conglomeration (of 
the four elements) in the form of a body would never be 
the enjoyer (i.e. experiencer) of the results, viz. happiness, 

sorrow and others. [148] 

♦ 

This is one more reason for holding the body as non-Atman. 
*The touch of only one particular body is meant. 

SP explains: adipadani tadavantarabhedasamgraharthain , sig¬ 
nifying other experiences. 

If it is accepted here (i.e. in respect of the object to be 
enjoyed/experienced) that the nature of an enjoyer/experiencer 
is only a conglomeration (of four elements); then, that con¬ 
glomeration being unspecified, there would not ever be a special 
mention (of any particular body). [149] 

These statements are made by way of the Vyatireka form of 
argument. 














60 


Sutvfvara's Vartika on Ajatafatru Brahmana 


tflfe fiwi'fol l limn W ^ ll^oii 
EJli^lf^mfConc^Tc^T^mW I 

nmii 

So also, (there would not be a special mention of any particular 
body), caused by just a gentle (lit, little of a) touch or vigorous 
shaking by a hand. But (or, as against this (of)), in the ease 
of one who holds (lit. speaks) that the enjoyer (or, expcrienccr) 
is of a nature different from (that of) a body etc., 1 [150] 

(the specification arising from dillcrcnt ways of touch) would 
be understandable (i.e. reasonable) owing to the variety (lit. 
maniness) of the cause(s) such as merit (cllwrnw) etc., 2 (for) 
there would be diffcrcncc(s) in respect of the feelings 3 caused 
by his being shaken by a hand or non-shaking (thereby). [151] 

! What this ‘etc.’ means is not clear; but SP slates there is 
avantarabheda-samgraha . 

2 The word etc. here refers to adhanna and vdsand. 

3 This is clarified in the following verse. 



to ^ nmii 


o 


Only then would it be reasonable that this particular (type) 1 
of the (resulting) waking of that (person) 2 owing to the (causes 
of) pleasure, sorrow (i.e. feeling of some trouble) etc. 3 which 
may be of the highest, the lowest and the ordinary 4 types. 


[152] 


1 This explains bhidd in the preceding verse. 

2 Reference is to the .Ilvalman, in the view expressed from 
verse 150b onwards. 

3 This is related to dhaniuldhavmddi in the preceding verse. 

The word etc. refers to the different articulations or the loud 
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or gentle calls in the address which accompany the shaking by 
a hand. 

4 nwdhya is for madhyama. 

snfq^nfq^i ii^su 

O o 

Furthermore, this is the (specific) difference here (i.e. in this 
view): the sleeping one, who did not become awake by mere 
(or gentle) touch, was awakened after (Ajatasalru) had shaken 
him again and again (by his hand). [153] 



^1%! #3^: ^ ^ ll?«.8ll 

Therefore that one, who, together with the organs, became 
awake is to be understood, like a king by his servants, as 
the enjoycr (or, cxpericncer) here. 1 [154] 

^hat is, in this body (SP). 

^ ‘n-Mcim ii^vuui 

That one, who rose up, like a burning fire flashing forth, 1 
putting his own sentience z into the almost dead body, as 
it were, should be understood as the enjoycr (or, expericnccr). 

[155] 

This explains jvallann iva sphurann iva hit as cid agata iva 
in BUB. 

1 svacittdvesayan is to be split as svacitta (i.e. cit-ta)-avesa) } an 
.... Yet read Vartikasara 2.1.37: ... svacitaavczayann iva which 
is belter, translation is in agreement with it. 

2 Or, the dead-looking body. 

‘^Cf. na hi jvalanam agner iva cid atmano ’sti kirn lit tat ha 
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sphurattain grhftvd jvalatm ivety uktani (SP). 

o > 

That one is to be understood as the enjoyer (or, expericncer) 
who rose up modifying the (dead-looking) 1 body with the 
properties, viz. anger, joy, fear, dejection and jhdna. [156] 

This explains pindam ca piirvavipanlam bodhacestakdravisesa- 
dimattvenapadayan in BUB (p.256). 

*Cf. the word mrtakalpanam in the preceding verse. 

Now follows in verses 157-62 another explanation as to why Prana 
(viz. the vital force ) is non-Atman. 

3itq ww qrn^ y$dccn^ifec<d i 

vilcHcoj HIMMtlrl llUvsil 

Also, since, in the case of Prana (viz. Sutra/Hiranyagarbha), 
there is subservience to someone else, as is in the case of 
a house etc., on account of its being a conglomeration 
(samgraha) and, being as a result (tatas ca), of the nature 
ol what is to be enjoyed (or, experienced), it is not reasonable 
to hold its being the enjoyer (or, expericncer). [157] 

5FI: I 

^(Ru| qcn li^ll 

>D 

Prana ‘the vital force’, being fixed inside a body, just like 
some pillar (in a house), is ever possessed of a< body; it is 
fixed just like the wind 1 that is bound to a body. [158] 

*SP points out that this wind is the breath or miikhya Prana. 


wra: wit i 
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umii 

O 

Since this is so, therefore, Prana ‘the vital force’ is understood 
here (i.e. in the body) like a house (viz. a conglomeration 
subservient to someone else); therefore, it is, in respect of 
properties, different from a body and the properties of that 
body and therefore a non-enjoyer (or, non-experiencer). 1 [159] 


1 See SP: swnhataivahalapardmarst. 


4gcic5ira«n ii^om 


C 'N 

d^ini ^ cMsfe* ydli-kim uw 


So also, being bound (in a body), Prana ‘the vital force’ is 
of help to (or, of use for) the (ever) bound Atman, 1 just 
like a house which is a result (lit. fruit) distinct from those 

'j 

that are its likes (or similar ones) which are its own parts 
or any (other) house(s) having similar parts. [160] 

Indeed, on seeing that it 4 is (useful) only for the seer and 
the knower (of its objects), the one who comes to manifest 
itself and to have its own form without depending on the 
birth, growth, decay, death, name and the form, together with 
the space (lit. direction) of its rise, 5 [161-162ab] 

let it be understood that Prana ‘the vital force’ and its 
properties have a similar purpose. 6 [162cd] 


We have ignored the NKL edition which reads svajanma ... 
nasakhyakrti drgjanma dharmdna ... rupaka ... tadgocaraika ... 
trartham as one word, since it is metrically faulty. Yet, jannta 
which is repealed in the first line of verse 161 offers some 
difliculty, and which I have somehow solved! Therefore, it appears 
that the text given does not stop as ... rupakah in 16Id. 
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'The Atman is not combined with the body; it is taken as 
bound to it through ignorance. 

This refers to the pillars and such other parts of that house 
which, being combined together with it, are subservienl/useful 
to it (svdtmdmsa). 

‘ Some similar (sajdtfya) houses made of these (i.e. similar) 
parts (amsas). 

4 The idea of the house (amsin) persists here also. 
s Literally, the birth and the space of the Atman. Or does 
it refer to the properties of the house (amsin)'! 

(l tathdrlhalva is pardrlhatva. 

It is to be noted how, by this single word, Suresvara conveys 
the similarity of a house etc. with Prana and its accompanying 
properties (dharmas) which is brought out in BUB, in its fullness. 

Read NKL: prdnataddharmdnam ca tathdtvam anwneyam ity 
art hah. 

In verses 163-174, there is now a discussion on the nature of 
the Atman in respect of which some division (into parts) is 
(only) imagined. 

TlK°LKi«g[Kc1qR :c pf^ic>ic^i 4 iK^ c bci<:a’i: II?Mil 

(An objection is raised:) But, in the Vedanta doctrine, they 
do not accept (i.e. hold as existing) anything other than only 
the single inner self, as in the Samkhya doctrine. 1 [ 163] 

The objection proceeds from the basic impossibility of Anvaya 
and Vyatireka method of inference. For this method, see our 
book [Vol. 1:1982] Introduction. 

'The Samkhyas accept many Purusas, i.e. as many inner selves 
arc there as there are bodies and, therefore, Anvaya and 
Vyatireka method of argument is possible for them. 

Incidentally, a fastidious person might point to the word 
rdddhdnta as indicative of the rejected view! See Bclvalkar’s 
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Note on BSB 2.2.17 (The Brahma-Siitras of Badardyana with 
the Comment of Sahkardchdrya Chapter II, Quarters I & II 
third edition, p. 114, Poona: Bilvakunja Publishing House, 1938). 
But this is hardly meant. 

^ ^ ^ ^ n?&.an 

C\ 

(The objector says further:) It is owing to the ignorance about 
the singleness of the Atman that all is imagined (to be existing) 
in the case of the inner self all, viz. pranas etc. which is 
the entire collection of the non-Atman, viz. what are called 
a form, a name and (any) activity. [164] 

This averts the notion of prana and other things as existing 
beside the Atman. 

3^cWo4rR=hlfed*d^<*qi?i5 ||t?s,v.|t 

Since all, viz. whatever is imagined and whatever, not imagined, 
is accepted to be just the Atman; therefore, owing to this 
singleness of the Atman, there cannot be (made) any reasonable 
statement (on the basis) of Anvaya and Vyatireka. [165] 

This re-assertion by the objector aims at pointing to the 
imaginary nature of non-Atman conceived as existing in the inner 
self. The thrust of this argument is noticed in the following verse. 
Also, see verses 17Iff. for discussion on this point again. 

dkddl °4d^ cn | 

R ^Rt&Mld 11 *!&.&. 11 

Since the (thing) imagined is false (or, unreal), therefore, there 
cannot be (any statement made about it, basing it on) Anvaya 
and Vyatireka. And, 1 the non-imagined (viz. the real, i.e. the 
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slhanam. 


T] on ^dt\ I 

% clfc^fc^d) ^TTft WK^KW 

^ ^ifq ^Ho^lHKo^H^>lr^Pift'c|^| I 
eleDwq ^rncqisnsfl Pw^\ W\: wz^u 


(II it is argued:) ‘The singleness of the Atman being taken 
as established, there will lollow the fault (viz. impossibility 
of lh c method ol Anvaya and Vyatireka),’ ^ (the answer is:) 
No, (that is not so), its establishing (thereby) is not real; 
(lor) that establishing (of it) is depending on the means of 
knowing 3 and, therefore, it is not opposed. [171] 

Furthermore, there is no need whatever of the function of 
any means of knowing 4 with respect to deciding the singleness 
of the Atman, since any expectancy about it 5 is useless (lit. 
unproductive), for its result is already obtained. 6 [172] 


The argument in verse 165 is the basis of the argument here. 

In these two verses, it is taken that the singleness of the Atman 
is known. 

This refers to svaprakiisalva of the Atman, i.e. its singleness. 

II singleness is already established, there is no usefulness 
of the method of Anvaya and Vyatireka. 

This refers to understanding the sentences of the Sruti, i.e. 
their verbal level can be taken as pramanagocara and, therefore, 
Avidya. 

4 The pramanavyavahara is understood as milky a ‘false’. 

This refers to any pramana. 

6 Thal is, self-established. 


Tnarm | 

But, so long as one does not directly know (i.e. learn) from 
the Sruti (the nature of) the Atman as without any duality, 
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who would scl aside for that while Anvaya etc. (is available) 
for gelling lo know (the nature of) the Atman? [17 

This verse grants the use of (he method of Anvaya and 
Vyatireka, if, i.e. while, the singleness of the Atman is not known. 


<nnrq<^|E(lng|£i: ||^\9g|| 

Ignorance and what arises from it are but (i.e. nothing else 
than) the Atman alone, its nature remaining (for (hat while) 
unknown; therefore, by the knowing the nature of it (viz. the 
Atman), (here follows the stultification (i.e. removal) of that , 1 
just like the stultification of a serpent (etc.) by (knowing the 
nature of) a rope ete . 2 jjy 

[ rh,s refers to ‘Ignorance and what arises from it’. 

The word etc. reters to the other things that are taken wrongly 
. through superimposition on them of the nature of others. 

Here also, Suresvara uses ddi only after rajju, implying it also 
after sarpa. 


*mm cTgfeglcHfa llWlI 

Further, as there is (lit. would be) removal of the other things 
winch are imagined in the place of a rope etc. among (objects 
that are) imagined, in the same way, (there is removal of 
what is imagined) in the Atman. j 17 

The ve r sc proceeds from the argument that all pramana- 

r ^ sc ’ the result, viz. knowing thereby the nature 

0 the Atman from the Sastras, is also false. 
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Therefore, the enjoyer (or, experiencer) alone is the one 
inferred from the experiencer of the inner self and the enjoyed 
(or, experienced) is different from (lit. other than) that. (And) 
even in variation (lyablticdra) of the objects that are enjoyed 
(or, experienced) is (the Atman) alone invariably (to be 
understood). [176] 

This concludes the discussion of ‘individual self’ and others, 
being perceived ( drsyamdna ), are only false (or imagined). 

Now follows in verses 177-182 the explanation of the BU sentence : 
tani pdnindpesam bodhayamcakara. 

SPT( I 

Cl <51 ||?V9V9|| 

11 sj vs>c; 11 

When Prana (the vital force in the body of the sleeping man), 
though addressed again and again ( yatnalah ) by (the 

names/allributes) Brhat and others, did not become awake, 
then (Kasya) made another effort. [177] 

Having many times shaken the sleeping (man) by his hand, 
Kasya (finally) awakened him and then, being disturbed by 
the shaking, he (also) became awake. [178] 

ll^ll 

O CN C\ ^ 

This is the happening in the case of causes that there followed 
(lit. arose) the effect of their own operation in the same way 
as there is the rise (or, movement) of clouds in the sky. [179] 

The argument is: The sky docs not function in any way, yet 
there is rise or movement of the clouds in the sky, thanks to 
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the winds blowing in various directions. So also, the shaking 
of the limbs caused the waking of Prana ‘the vital force’ in 
the body -but not the Atman that is ever awake (and is thus 
free from any effect of the shakening). This is clarified in the 
following verse. 

II? =;o || 

The waking of the highest Atman consequent upon the rise 
of (i.e. being active/operative of) intellect and others, which 
had merged (in sleep), by the shaking (by Kasya’s hand), is 
not acceptable (or, reasonable), even like the origin of sky 
in a pitcher, because (that highest Atman) is ever the seer 
(i.e. always awake). [180] 

The argument is: In the creation of a pitcher, there is con¬ 
sequently a supposed (i.e. false) creation of ‘sky in a pitcher’. 
So also, the waking up of intellect and other organs is assumed 
to be the waking of sentience in the sleeping man. 

q^ci ii^ii 

O O c 

Therefore, from this non-waking, let it be understood that 
the vital force (within) is the non-enjoycr (or, non-expericncer). 

Its being the enjoyer (or, cxpericncer) is concluded by the 
man’s waking. [181 ] 

This explains the BU sentence: tau ha purusam suplam .... 
The conclusion that the vital force within the earlier sleeping 
man is the enjoyer (or, cxpericncer) is reached through the force 
of only verbal argument. This becomes clear from the following 
verse. 
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%^TTr£R: ll^ll 

As the nature of a burner (or, what burns) is attributed to 
a non-burner (also), on account of its association (i.e. being 
together with) what (really) burns; so also, the nature of an 
enjoyer (or, experiencer) is attributed to the vital force, which 
is of the nature of a deity, on account of its association (lit. 
conjunction) with a (real) enjoyer (or, experiencer). [182] 

Now follows in verses 183-207 the explanation of BU 2.1.16 (and 
allied matter). 

vflrort n^?n 

TOTOTO TO 11^811 

C\ o o o ^ 

Having thus understood the Atman, who is single, as different 
from the body, its organs, manas and intellect, and shown 
it to be the enjoyer (or, experiencer), the king then asked 
Gargya: [183] 

Where was this one before waking up, (the one) who has 
a nature different from that of Prana ‘individual self’ and 
others and was awakened by (Kasya’s) shaking him by his 
hand and where has this Purusa come from? [184] 

3Fct:cp<u|<H«l*-0 faslRfalg ^5#: I 

TOW TOW): -fllTOIER: IIWII 

^Wl^dHITOs!Nlci«>-ll«S: TOFTOlft ll'^&.ll 

In relation to the internal organ, the word vijnana is expressive 
of the agent; 1 the (same) suffix is expressive of the means 
(or, instrument) 2 if it would be expressive of the action 
(proper), being a conveyer of process, 3 [185] 

(and) that (same) word is a conveyer of the object (of action), 
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when the intention would be to convey (the meaning of) the 
object to be known. 4 Of these many meanings which are thus 
stated, the meaning is, according to our intent (or, 

interpretation), that which is ‘(mostly) consisting in’ 5 the inner 
sc,f - [186] 

In these two verses, Suresvara resorts to grammatical erudition 
and explains the meaning of vijndna , as he accepts it. He has 
done this, keeping in view the opinion of Bhartrprapanca 
(conveyed in BSB in the word kecit , and as annotated by the 
editor of NKL: bhartrprapancamalanirdsdrlliam) that by the word 
vijndna is meant the inner self as the product of the 
Brahman read NKL: vijndnamayah ity atra vijiidnapadena 
brahmdbhidhdndt tadvikaratvam jhmyocyate. Suresvara’s opinion 
is clarified by both SP and NKL (which almost fully concurs 
with SP) and, therefore, read SP: pratici kutasthe yathokta- 
karlrlvddyabhdvdd atrdsya kartryyutpaltydntahkaranavisayatvdt pra- 
tfcas tadavikaratvdl prdydrtho mayad ity dha. 

*Cf. Panini Sutra 3.3.113: krtyalyuto bahulam. 

2 Cf. Panini Sutra 3.3.117: karane lyut. 

3 Cf. Panini SGlra 3.3.115: bhdve lyut. 

4 Cf. Panini Sutra 3.3.116: kannani lyut 
Cf. Panini Sutra 5.4.21: prdydrthe niay’at (according to Kasika). 

ll^|| 

The Atman is taken to be vijndnaniaya ‘mostly consisting in’ 
the internal organ (viz. intellect) owing to the error of its 
(supposed) pervasion by intellect which has arisen from 
ignorance that is (merely) its (viz. the Atman’s) semblance 
and also because it identifies itself with it. [187] 

This verse explains why the Atman, the ksetrajna, is antah- 
kavanaprdya. 
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siciiRcfif^ ik^ii 

(Or allernatively/in addition) because it is noticed as of the 
nature of the witness 1 and has a resort in intellect and others, 
which are to be witnessed, and because it is not of the nature 
of a result of any agent; 3 therefore, it is understood as a 
thing mostly consisting in (intellect). [188] 

1 This is because it is not a modification ( vikdra ). 

2 manas , ahamkara and other organs are meant. 

3 Because it is not a kriya etc. (Is it prapti reaching (some¬ 
thing)’ or sainskara ‘polishing’?) 

tj ^\ q^cqq^r^fd I 

d^k9l^5%^K u lld ll^ll 

Since, identifying ilself with intellect, it grasps all things (as 
existing outside); therefore, the inner self is taken as mostly 
consisting in intellect, there being absence of the knowledge 
(of its own true nature) on the part of it. [189] 

This is to answer a possible doubt: ‘How could the all-knowing 
be a witness depending upon intellect and others? 

fafw cfl WfF%i yq® % I 
Wllfe im°H 

Or, since it comes to know the object of knowing which is 
specified by vijriana ‘intellect’, therefore, the inner self becomes 
a thing ‘mostly consisting in’ (it), viz. that is taken as 
non-distinct from (it). 


umil 
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The nature of the inner self as ‘mostly consisting in’ (intellect) 
is reasonable (by the Sruti’s) having said (that the inner self) 
is ‘mostly consisting in’ vijndna ‘intellect’, and by (first) calling 
(the same) as ‘mostly consisting in’ earth etc. and thereafter 
by rejecting the six (known) modifications (of the same). 1 

[191] 


A This is on the basis of SP. 

ii^ii 

Cv O 

The inner self is (called) Purusa, since, itself unimagined it 
(is ever) creating (lit. filling this world with) all the non-Atmans 
(which are so called) on account of their being imaginary 
(even) as a girdle (that is real, creates) a serpent etc. 1 [192] 

This is Suresvara’s etymology of the word Purusa for the inner 
self, viz. it is from verb root pf ‘to fill’—it is offered in the 
Brahmanical style. 

^he use of ‘etc.’ is really unintended; yet see verse 174 above 
for similar mode of writing. 

^ =n #1 im?ll 

It is reasonable to accept only this derivation in view of the 
purport (of the BU passage), for it has first begun with (the 
words) sa va and then finally concluded in (the words) nainena 

[193] 

Suresvara states the reason for offering his own etymology 
of the word purusa in preference to BUB’s puri sayanat .... 
SP states the following in this regard: purnatvat purusa ity esaiva 
vyutpattir atra grahya pratyakpiirnatve vdkyatdtparyadrster ity 
art hah. 
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’This refers to BU 2.5.18: sa va ay am purusah sarvasu piirsu 
purisayo nainena kincananavrtam nainena kinc anas amvr tarn. 

It appears that Suresvara is ignoring here the word purisaya 
which BSB maintains! (Also cf. BUBV 2.5.120 on BU 2.5.18.) 

fonqbyqqiq: im«ll 

O 

This then (taval) is the statement of the meanings of the 
(different) words; ’ now is a statement (made) about the 
relation (of them to what follows); as such, there is a question: 
‘What is the purpose of this introductory, viz. of the question, 
“where (was) this [194] 

’These are vijnana and purusa. 

In verses 195-201 , there follows a statement of Bharlrprapahca's 
view on the question and its answer. 

SRSRl imy.ll 

O 

Some others ’ explain that the question is rooted in some 

objection: They state that (the question) which has arisen is 

— ^ 

for understanding (clearly) the true nature (of the Atman) — 

[195] 

'This is a reference to Bhartrprapaiica (NKL). 

^Thc second half of the verse seems to be parenthetical. 

viz. “How is it then that this Purusa, being of the nature 
of a knower, and the (various) organs also are (present), this 
one can have knowledge belonging to (or, arising at) only 
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[196] 

The argument is: The inner self is an ever knowing (agent) 
and has the help of all the organs. As such, it should ever 
be knowing, i.e. not ever asleep. See how SP refers to the Bhasya 
of Bhartrprapanca: bhoktur jiidnasvabhdvatve karanesu vidya- 
mdnesu katham kadacit prabodha iti tadiyabhasyartham aha . 

Wl tsiFTOT 'TOR I 

fcHcel cn <*5# vrat iimii 

O C\ > 

‘Either this Purusa left the body and went to (some) other 
region (or, place), or being lost (somewhere), whence has he 
come back to the body (again)?’ Let this be told (or, 
explained). [197] 

SP appears to quote Bhartrprapanca thus: uktam hi atha punar 
vihdyaitad asamnihito ’bhiid vinasto vd kutah pratyagamanam iti. 

Being a pupil (now), Gargya should have asked this; and (tu) 
he did not raise any doubt! Even then ( tathapi ) the king (itta) 
did not remain silent because he himself had accepted to 
enlighten (him). [198] 

Under this verse also, SP quotes Bhartrprapanca thus: 
yathahuh— tad etad gargyena praslaxyam asft sa hi sisyas 
codayiteti. Then again: uktam ca yada codayituli sisyasya 
pratipattir na bhavaly deary as ca lam art ham xydcikhydsur bhavali 
tada svayam eva codyam utthdpya xydeasta iti. 


yRi5iw wn Pro# i 

o o > 
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A good man, having promised to a supplicant (to give) some 
particular thing, does not hold himself back if (i.e. till) he 
has not granted it in accordance with the supplication; this 
is the vow (i.e. unfailing behaviour) of a good man. [199] 

This general statement implies that, being a good man, Kasya 
does not withhold himself from imparting to Gargya the in¬ 
struction regarding the Brahman, even if he was silent and yet 
wishing to have it. 

iRoon 

"S 

If the waking (i.e. knowledge) of this one is immutable, how 
could (this waking) be belonging to (or, arising at) only some 
(particular) time? If again it is held that the waking (i.e. 
knowledge) is not-always-oblaining; in that case alone, its 
belonging to (or, arising at) only some (particular) time would 
have been meaningful (i.e. reasonable). [200] 

This is said in view of verse 196 above. 

Translation follows SP’s second alternative explanation, NKL 
agreeing with it. SP’s first alternative is: If the knowledge on 
the part of the Atman is immutable and not belonging to (or, 
arising at) only some time, it should follow that the Atman is 
neither asleep nor gone elsewhere. On this, the objector might 
say: But this is against the usual experience (expressed in) ‘I 
did not know (or feel) anything.’ If alternatively, the Atman’s 
waking is taken as nol-always-obtaining, then one cannot explain 
away the knowledge that belongs to (or, arises at) only some 
particular time. This explanation, though not altogether im¬ 
possible, appears laboured or not naturally occurring. 


3N‘IWlfiwirs*c5i 
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(In answer to the above question, which is clarilied further, 
Bhartrprapanca answers it away thus:) The identification oi 
itself by this one with the body etc. is occurring only at some 
particular time and is having some cause(s) 1 for it; (but) its 
being the witness of what comes into existence and goes out 
(or dies) 2 is (certainly) perennial owing to its having no 

cause (s). 

‘These are clhanna , adharma etc. The identification by the 
Atman with the body and the organs of itself is the basis ol 
its experiences of the results of dharma , adhaima etc. 

2 Cf. Gita 2.14: 

mdtrdsparsds tu kaunteya sftosnasukhadiihkhaddh / 
agamdpdyino 'nityds tains titiksasva bhdrata II 

xrat ^-rcnn^fspii I 

^ IRo^n 

Cv 

Since, in the case of the existent objects, which expect some 
cause(s), this (i.e. such) 1 is the behaviour, viz. coming into 
existence after it has not been there; therefore, the belonging 
to (or, arising at) some (particular) lime (of them) does 
not involve any fault. [202] 

It follows from the argument in this verse that the kdddeitka 
of dehddyabhimana (mentioned earlier) is only natural. 

1 Their character as dgamapayin. 

2 dlwrma and adharma , together with their results, are meant. 
Cf. SF: dhannades ca pravdhdvicchede ’pi vyaktiviccheddn na 
sadd sattvam na ca sati lieiau kdvyaniywnah sdmagrydnx 
tanniyamad ato na siisuptyasiddhir iti bhavah (kdddcilkam delta 
dyabhimdnasyeti sesah). 

In verses 203-204, there is repudiation of Bhartrprapanca's view. 
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TOTORTR: | 

IRo^H 

CN O c 

Such is not the situation, * since ‘The individual sell was (i.e. 
had merged) in the inner self and also came (i.e. arose) from 
(that) inner self.’ is an answer opposed to the content of the 
question (viz. the codya), (which you have posited).^ [20 

This argument is based on verse 200 above. 

That is, paroklarthatd ‘the nature of what another person 
has said’ which is for idrgarlhatd. 

2 In verse 195 above. 


^ ^ tTof cfj^; | 

^ii'-qvifa: TO! ^iIm irobii 

O N 

“Also, since the means of going (elsewhere) 1 exist only in 
the body; how can there be the Purusa’s going to some other 
region/ So also, the being lost (somewhere, of this one) is 
not reasonable.” j2() 

This verse keeps in view verse 197 above. 

1 These are feet, wish, decision. 

Or, it does not stand to reason, because there would not 
be waking up (or, coming back) again possible. Read SP: 
punaruUhdndyogdd akrtdhhydgamddipvasahgdc ca. 

Now follows Suresvara's own explanation of the question and 
its answer. 


^TOTOtS^TOI IR09.11 

Owing to (the situation that) there is a promise 1 of directly 
informing (Gargya) about (the nature of) the Brahman, it is 
(only) proper to declare (i.e. explain) clearly the (true) nature 
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of the enjoyer (i.e. experiencer) and the enjoyed (i.e. 
experienced). [205] 

This verse fulfils the suggestions in verses 195-196 and 201. 

1 Cf. the sentence \y era tva jriapayisyami in BU 2.1.15. 

WifcjjcM wrroq c^F°rqra i 

O > 

Slfafatj ^?|ot|IVraKcI: IRO&.II 

viiqyRiqisra: i 

qqtsifqiqd IRovsn 

*D O 

The form, 1 (of the bhoktaxya) which is produced by action 
etc., 2 is false (lit. not its true nature), since it does not follow 
(i.e. continue to be, in sleep state) and the nature of it (viz. 
the bhoktr) itself does not invariably have any cause (for its 
existence), [206] 

(and) its form is devoid of any agent(s) of activity, action 
and what is to be done (i.e. to be effected or achieved by 
an action); (this) nature of the enjoyer (or, experiencer) was 
sought to be explained (by Kasya to Gargya), that which 
(existed even) before waking (up of the man) and which is 
within the experience of (all of) us.** [207] 

1 This stands for name, action. 

It refers to dharma , adhanna etc., i.e. avidya and its effects. 
Read SP in this context: asmatpratyayasabdayor gocaro 
hamkdras lalra saksitvena vartamanasydtmano nirvikdram nlpam 
svdpe .... 


qqtsro q to qqwqfa i 

O 

qnwdisq htototw iro^h 

(This is so explained by Kasya) since, before waking (up of 
a person from sleep), not even any effect of (some) action 
etc., is grasped by any means whatever, as done by the inner 
self; therefore, this one (viz. the inner self) does not have 
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lhal as ils nature. 1 


[2081 


1 This is to say akdrakakriyakarya. Cp. pasyan vai tan na pasyali 
(BU 4.3.23). 


TOTO1 TO I 

*1^4 |Ro^|| 

(Therefore,) where was this one before becoming awake? 
Whence has this one come? Tell (me) these two (things), 

O Gargya. What again was the duration of that condition (of 
sleep, sthiti) and the coming (i.e. waking)? [209] 


This is the meaning of the question in BU according to BUB. 

C\ 

Tfc -^Kcbccj %’WlPdRy |R*o|| 

"S ’S 

(Possibly) this one (while sleeping) was elsewhere than in the 
inner sell and this one has come back from another (i.e. not 
Irom within the inner self); then (in that case) there would 
be agency (on the part of the inner self)! 1 If that is not 
so, 2 then this is mere error. 3 [210) 

'That would mean not accepting akriydkdrya nip a of the inner 
self. One wonders why SP adds: slhitdv dgalau ca svayam 
evdvadhir ndnyas cel, though actually it is not mentioned in this 
verse. (It is mentioned in the preceding verse.) 

2 Understand after ‘so,’, ‘and that is not so’ as parenthesis. 

3 That is false attribution of the non-existing. 

3fTOlfc|£lMl: TO? TO ^ ^PdlTOd IRHII 

O "v 

And so has the Sruti declared (about) the resull(s) of ignorance 
and knowledge, viz. in yalra vd anyat .... ] and also elsewhere 
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in yalra tv asya 2 l 211 1 

*Cf. BU 4.3.31: yalra va anyatl iva sydl .... 

2 Cf. BU 2.4.14: yalra va asya sarvam atniaivablnlt. 

cjqxl ^ Mdl I 

ytHMI: WMI IR?3|| 

o 

Since Balaki did not know (what) to speak and/or to ask, 
therefore, Kasya himself began to explain the meaning of the 
two questions. [212] 

This explains tad u ha na mene gdrgyah in BU. 

q^nfq ^ fasTRi -flcRT TTm I 

^ ’Hldd^Rt IR?3II 

O 

You have not known that, even if you are asked (about it); 
therefore, this one- the truth (or, essence) as it is, is being 
explained by me. Therefore, you should hear (it) alternatively. 

[213] 


Verses 214-262 discuss the meaning of BU 2.1.17 (and allied 
matter). 

*F1 IR?8II 

O 

Why, while this one was asleep here, he did not hear the 
sound of the call of his own names; (and) why he came to 
know (lit. became a knower of) that this, (now) listen. [214] 

This explains yalraisa etat suplo ’bhiit ... in BU. It refers to 
the upddlti and upddhyupasamhdra in relation to the Brahman. 
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?isFEf% i 

|Rs;y.n 

o o 

Since there is noticed threefold (functioning) of intellect up 
to pranas, therefore, there is use of the genitive case in the 
word esam 1 in the Sruti. [215] 

1 This is nirdharane saslhf, i.e. for specifying ‘among them’. 

It means: tesam madhye ye pranali. 

The three are mentioned in the next verse thus: The inner 
self, its semblance and pranas , i.e. organs in the body. 

4>K u IH»l4b>-K: I 

^ |R?S.|| 

The inner self and the other, viz. the semblance of sentience, 
which is understood (or, inferred) from its cause(s) 1 and so 
also those which are of the nature of the organs that are 
affected (lit. coloured or tinted) by external objects 2 (are the 
three meant in esam). [216] 

*Or alternatively, which comes to exist, as it were, owing to 

the cause, viz. ignorance. 

2 

See SP on this: karanatmanam karanamatvam vina sva- 
nlpendbhivyaktyartham visinasti. 

!R?\9|I 

o o 

Since the effects in their entirety, 1 viz. intellect etc. 1 are owing 
to the person’s (own) karman 2 operative, the rise as well 
as the inactivity (lit. withdrawing) of intellect etc. are therefore 
dependent on karman. [217] 


J The word etc. stands for organs. 

2 This is not any activity on the part of the person, i.e. done 




















Brhadaranyakopanisad-Bhasya-Vartika 


85 


by any of his organs. 11 is his merit and/or demerit. Cf. SP: 
tasyotksepasamhdrdv utthdndbhibhavau karma haiva. 

^rd ir^ii 

It (i.e. the Atman or the inner self) of a person is the enjoyer 
(i.e. experiencer) owing to its being the semblance of it and 
is the agent (of activities) because of (its) ignorance (about 
its own true nature). Indeed, the highest self which is not 
distinct (or distinguished) from duality (in the stale of 
ignorance) is called both the enjoyer (i.e. experiencer) and 
the agent (of activities). 1 [218] 

*SP brings out the force in the last part of the verse thus: 
bhoktaiva kevalam na karteti nirasilwn cakarah. 

■HNRdld iruii 

o o o 

When activity, which is related to the rise of results in the 
waking state, is missing (lit. lost), then the (real) non-agent 1 
(of activities) goes to sleep (lit. wishes to sleep), as there 
do not exist here any causes of the rise (of the organs to 
act). [219] 

This is to explain the sleep stale of an individual. This 
explanation is occasioned by the continuous existence of the 
bhoktr. 

^SP points out akarteti cchedah (in laddkartd) and remarks 
akartrivam abhoktrtvasydpy upalaksanam. 

c o e o 

^yi-Rcil iRRon 

o 

(In sleep slate), agency (of activities) is caused by the enjoyer 
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(i.e. experience!-), the activity is caused by the agent and the 
enjoyment (i.e. experience) is caused by activity and from that 
there follows the possibility of impression(s). [22 

This is for explaining that the sleep state is not the state 
of liberation. NKL points out more clearly: bhoktrtvader unyo- 
nyahelutvad avicchedah ( = sanisar avicchedah , note by the editor 
of NKL). 


qiTR I 

c 

This ignorant Purusa, 1 alfecled by the impressions such as 
happiness, misery etc. 2 (and) therefore overcome by attach¬ 
ment, hatred etc., 3 proceeds to act again. [22 


This explains why there is no liberation in this stale. 

This refers to the transmigralory being, jada cannot be 
insentient, it should mean ‘ignorant’. 

2 The word etc. appears to indicate ignorance. 

The word etc. here indicates hankerings and wish for more 
of happiness. 

3T## cfrl4dl 't'K.uiccj xf | 

3TTC-MI-M STWSRtSR: |R33|| 

Furthermore, these (viz. bhoklrtva , karlrlva and samsdrilva ) 
have (among them) mutual relation of being cause and effect; 
therefore, the Atman (i.e. the individual self) is, before its 
waking (up to its real nature), not devoid ol impressions(s). * 

[ 222 ] 


] That is, with the 


impressions on it 


not removed. 


cr: IR33II 
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This highest (Atman), having a relation to the hub (in the 
form) of ignorance and resting on (samsthita) the wheel of 
wrong (or, false) knowledge, continuously (anisani) keeps on 
revolving among (numerous) species of life, beginning (a) with 
the Brahman up to (a) a pillar. [22 


This is a stress on the continuous flow of impressions 
responsible for transmigration of the life for a person. 

IR38II 

C\ o 

3TT|£RqT||o|xi)^f^ cpaKI'-K’M | 

ir^vui 


This one is called the agent, after it has taken up (i.e. received) 
all the impressions (of the waking slate) as the activity of 
the waking stale ceases (lit. comes to be lost) and is called 
the agent of taking up (various objects), being possessed of 
the lorm of manas , intellect and others 1 which have the nature 
ol what is unawakcned and which have the nature of what 
have been born from the limiting adjuncts 2 (of the 

Atman) yes, this (real) agent and knower of the field 
(revealing itself) as the end of the semblance of the sentience 
which is the inner self. [224-225] 


Alter the explanation of the thrccfoldness connected with esam 
(in verse 216 above) and of buddhi etc. (in verse 217 above) 
are given, there now follows the explanation of their working 
as expressed in vijndnena vijrianam dddya in the BU sentence. 

The editor of NKL writes a note on kartdram vivicydha (in 
NKL) thus: dddnakriydydm cidavabhdsdntah ciddbhasdsrayah jfvah 
karld\ buddhyddigatah ciddbhdsah karanam (vijndneneti karane 
trtfyd); vdgddiprdndndm arllwdlifsaktirdpain vijndnam karma iti 
\iveko bodhyah. 

The word ‘others’ refers to various organs of activity. 
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adhi is for upadhi. 

fern i 

gFirafaifa? Tn^t 5 pifi 1 n^mn 

vijndna is what is being taken up (i.e. received), the capacity 
which is ready (or, about) to take up the objects (of desire 
etc.). In this regard, one has to understand that there is 
colouring (i.e. tinting) of pranas, viz. vac and others, by the 
objects. [226] 

This is the explanation of prdndndm ... in BU. 

SP points out that ddanakarmavijnana is called piirvabhavanas. 

'-R^ic^i wtap ir^ii 

Here, 1 the organs, viz. saktis ‘capacities are taken up (i.e. 
assumed or used) by that (Jlva) whose nature is the cause; 
(for), here, 1 the one who takes up (i.e. uses, the same) is 
the highest Atman 4 which has a body that is non-distinct 
from its own semblance. [227] 

This is another way of understanding the BU sentence: 
prdndndm vijndnena vijndya eso 'nlar hrdaya akasah tasmin sete 
(in relation to sleep). 

^hat is, in the happenings or actions mentioned in verses 
224-225 are meant. 

2 This is another meaning of vijndna in the accusative case. 

3 It stands for the agent of activities (vijndna). 

4 Add: who is under the influence of ignorance (avidyd). 

Hk^M 4>R u lld IR^II 

To this effect ( lalha ),' the Sruli states in the lore of Samvarga 2 
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the merging (upasamhdra) * of vac, Agni and others in the 
form (dtniand) of Prana-Vayu; and not by any other cause 
(of their merger). 4 [228] 

1 Or, in this (very) sense. 

2 Cf. CU 4.3.2. 

3 Cf. CU 4.3.3. 

4 Cf. SP: na ca kdryasya kdrandd anydlmanopasamhdrah. 

HWIHRIM4HH ^ 5IFI ^ sfdfecm | 

IR3SII 

CN *■> 

The merger of name etc., all (of them) in dsd ‘hope’ is fixed 
on (or, has rested in) Prana (i.c. the Atman); (and) this is 
well said in the statement (of the Sruli) about the fixture 
in Prana. 1 [229| 

This is yet another support for verse 227 from another Sruli.. 
] The word prdnabwulhana occurs in CU 6.8.2. NKL points 
to CU 7.15.1: prana vd dsdyd bhuydn, yathd vd ard ndbhau 
samarpitdh evam asmin prdne sarvam samarpilam. SP merely 
points to the discussion of bhumavidya. 

wi: ^'RUIIc^I I 

CN 

-‘-MIsisWHi IR?o|| 

The contact (i.e. identity) of its effect(s) which are manifest, 
viz. assuming (or, taking up) of vac and others with the Atman, 
which is the cause, 1 is like (the oneness) of the bubbles with 
water. [230] 

*Here the origin is meant. That explains dddna. 

C*T ^ SRT! I 

^ S(Fn^rai%: IR 3 ? 11 
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Or rather ( va ), this (use of the) instrumental case which is 
heard in the word vijnaneiia is in the sense of ‘being joint 
(or, together) with’; 1 therefore the cessation (or withdrawing) 
of vac and others is together with (the arising of) the 
knowledge of the knower (viz. the Atman, the inner self). 2 

[231] 

Already, the instrumental form vijnaneiia is explained in the 
sense of karana ‘an instrument or a means’; now another 
explanation is offered. 

*Cf. Panini .Sutra 2.3.19: sahayukte \pradhane . SP brings out 
the meaning thus: malra tannislhajiidnena ca saha karananam 
samhrtih. 

The idea that the Atman is the agent of activities also ceases 
to be. 


O c Cv 

HcTP^TFr^Tff^f W-fcbK u I^Rl: IR3RII 

Or perhaps (va), let this (use of the) instrumental case be 
expressive of the indicative mark; 1 (accordingly, the meaning 
would be:) there is cessation (or, withdrawing) of the cause 
and the effect(s) by the inner self’s (assuming) its own nature, 
viz. knowledge. 2 [23 

This is yet another explanation in the light of itthambhutdrtham. 
J Of. Panini Sutra 2.3.21: itthambhutalaksane (trtfya is taken 
over from Panini Sutra 2.3.18). 

2 Cf. NKL: sake toll karyasya caitanydtmanopasamhrtir ity 
cat hall this is clear from SP thus: sve mahinmi tisthaty dlniety 
art hah . 


'N 

In the words ya esah ...^ is mentioned the one who is directly 
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known by itself (lit. by none other), 2 (and) the mention of 
(its being) inside the heart is for well conveying (only) that. 3 

[233] 

‘This is BU sentence: ya eso ’ntar hr day a akasah .... 

This refers to the self-illuminating Atman ( svaprakasa ). 

3 Namely, the Atman, which is self-illuminating. The idea is: 
The inner self rests in the heart and so also does the highest 

self. This brings out well the identity of the inner self and the 
highest self. 

IR3SII 

Having therefore respectfully taken away (your) manas from 
the objects which are known as (existing) outside, 1 do you 
well see the Atman with the notion (lit. view) inclined towards 
the (acceptance of) the inner self. 2 [234] 

Or literally, from the (bases of) the objects of knowing that 
are outside the body. 

Or, adopting the view that the inner self is nothing else 
than the Atman, i.e. Brahman. 

1133*11 

o o 

U is noticed that among men the awareness (i.e. knowledge), 
viz. (I am) Atman, 1 is never varying (or absent) even while 
• he awarenesses of the non-Atmans are varying (i.e. are not 
always present), in relation to the inner self. [235] 

This clarifies the distinction between the Atman and the 

non-Atmans. 

dtmahuddhi is to be understood as dtmd iti buddhih. 
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IR3&JI 

(And) in respect ol the Atman that is awakened 1 also, that 
appears like varied ^ (in nature) to those whose inner selve 
are affected (i.e. overpowered) by darkness 4 on account o 
the error that there is knowledge of outside objects. (2 

1 This refers to the inner self which has come to realise it; 
true nature, viz. its being the Atman. 

This is dtmabuddhi mentioned in the previous verse. 

3 Literally, mixed, as it were. That is to say: having the distinc 
things as the knower and the knowable(s). 

4 That is, ignorance or Avidya. 

^ cbK’j) 'dKHfol&lMI I 

IR^Il 

When the entire (mass of) effecl(s) and also the cause * arc 
destroyed (lit. eaten up) by the lore of Atman, 2 let it be 
concluded that this Atman is in one’s self (i.e. in the innei 
self) in the nature of apilrva etc. 3 [2' 

lr This refers to Avidya (cause) and tajja. 

2 Actually this should mean: by knowing the true nature ol 
the Atman. 

Cf. BU 2.5.19: tad etad brahmdpwvam anaparam anantarani 
abdhyam ...; and BU (Madhyandina) 3.8.8: apiirvam anaparam 
... abdhyam. 

O 

By the words dddva and dkdsa is directly established here 
the singleness of the Atman/ viz. of the knower of the field 
and the Lord (i.e. the highest self), as (resulting) from the 

















Brhadaranyakopanisad-Bhasya-Vartika 


93 


destruction (lit. loss) of ignorance. [238] 

NKL clarifies: tvamarthah dddya ity ucyate, tadarthah akdse 
id, sete id tadekatvam (i.e. tayor ekatvam). 
lr rhat is, in aikyajndna. 

By the word hrdaya ‘heart’ here is expressed buddlti ‘intellect’, 
because of its staying in that. * (This is so done) for conveying 
the oneness of the knower of the field and the highest Atman. 

[239] 


This explains the meaning of hrdaya in antar hr day e. 

That is, since the individual self and the Atman stay together 
in the hrdaya, their oneness is proved. Also the meaning of 
hrdaya as (only) a lump of flesh in the'body is thus precluded. 

kj^icppi fcW# i 

This is said in order to answer the question (id) ‘how is the 
inner self called intellect?’; viz. thus: “As in the statements 
‘sky in a pot’ and ‘great sky (that is ail pervading)’, there 
arises (the knowledge of) the oneness of sky”; so is it 
understood here also. [24( 

It is interesting to note how there is to be understood oneness 
of the knower of the field and the highest Atman, despite two 
(apparently) distinct words. The purpose of the illustration is 
thus clarified by SP thus: tayor aikydtniyam tadatniyam aikyanx 
vddye hhedo 'pi sydd dvitfye paddntaravaiyarthyam ity dsarikya 
tadaikye pi xydvartyahheddn na paddntardnarthakyam id nian- 
vdnah satin aha ghateti. 
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yril'llcmlviqtacl IR80I 

Since there cannot possibly exist in the intellect anything else 
than the inner self, therefore, (it is only) the inner self (that) 
is expressed by the word akdsa. [241) 

This is to answer away an objection that might arise from 
the linguistic usage of akdsa in the sense of the elemental sky 
(bhilldkas'a). 

WTrefai srat 3RH C?£f^ 5IWTICTR: I 

IR83II 

Since it will be stated that the pranas and others have their 
origin in the inner self, 1 therefore also 2 it is just the Brahman 
that is expressed by the word akdsa. [242] 

This is to clear away a doubt that the akdsa which is said 
to exist in the hr day a can be the elemental sky also, for it is 
all-pervasive. 

1 This refers to exam evdsmdd dtmanah sarve prandh sarve 
lokdli sarve devdh sarvani blnltani xyuccartanti (BU 2.1.20). 

ca invites reference to sarvani ha vd imdni bhiitany dkasad 
eva samutpadyanle (CU 1.7.1). 

3WR1 W IR83II 

r 

Also, there is a Sruti passage (which says the same thing): 
athdkdso ha vai ndma , said somya; 1 (thus) here (in this 
context) “ akdsa is not taken as other than Brahmakasa, viz. 
the Brahman that is akdsa. [243] 

Here is cited one more support from the Sruti. 

1 This is a reference to two passages, CU 8.141 (without ha) 
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and CU 6.8.1. 

2 This refers to ukase sete. 

^KU|| C iRi i 

CN 

fo l c^HMRlR l#R!: 3ft IR88II 

< 3 > 

Thus is expressed in the word sete the merger in this immutable 
(Atman) which is of the self-knowing nature of the enjoyer 
(i e. experiencer) in its fullness, in the form of the cause(s). 

[2441 

1 This aims to justify repcated/varied experiences due to 
ignorance. 

d IR8V.II 

O o 

And (this is to be uderstood thus, because) the illustrations 
of Kumara and others ^ would also be smooth to understand; 

(as against this, the usual) sleep will not be properly 
understood owing to the inner self being only sentience. [245] 

This explains why the familiar sense of say ana, viz. nidi a, is 
not accepted. 

{ CL BU 2.1.19. 

2 That is, be smoothly construed. 

^That is, will not be supported by reason. 

^ i 

IR8&.II 

Whence is it understood, ‘While this one gives up super¬ 
intendence over the body etc. ^, it remains in its own form ? 
(In answer to this, it is said) ‘Because (then) it sleeps’. [246] 


J The word etc. refers to the organs, the objects of desires 
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and so on. 


qrqpf | 

^fMdk^q-q^a^a^^fqF^ \&$\ 9|| 

From lhe statement 1 This one (viz. the individual self) sleeps 
when that (Atman) goes to sleep’ is understood that this man 
resting in the inner Atman has not gone elsewhere. (Also) 2 
it is said (in other Sruli statements as. well). [24 

l SP points out, it ah is connected with svapiti. But NKL refers 
it ah to ca. 

2 Also ca conveys, according to SP, that CU 6.8.1: sat a somya 
is to be understood together with the statement in BU. But 
NKL refers to CU 8.3.2: aharahar brahmalokam gacchantyah. 

Now follows in verses 24S-254ab Bhartrprapanca's interpretation 
of the sentences tad esatn ... and others. 

Others, 1 who are stunned by the buddhivijndna (in the case 
ol lhe ,nncr sel 0 2 explain (tad esdm ...) thus: That, who 
has (now) become awake, is the one that sleeps in the sky 
(covered) in the heart, 3 having taken with it the knowledge 
(that arises from) vac and others.^ [248 

This is the relerence to Bharlrprapanca. 

Both NKL and SP appear to be here putting the carl before 
the horse. NKL just remarks: asmadxydkhydne vismitdh dosam 
man van alt. But SP is more to blame while staling: asmad- 
vyakhydnam dustam svaxydkhydnam eddustam pasyanto vismayd- 
vistadhiyah. Are we to hold from statement of thme this that 
Bharlrprapanca knew the explanations offered by Suresvara? Or, 
for that matter, Sankara? Does it mean that he was not an 
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earlier commentalor of BU? Bui, since bolh Sankara in BUB 
and Suresvara in BUBV refer to his views in a number of places, 
would it be reasonable lo hold anye in the sense of 
Bharlrprapanca? It may nol be unwarranted, therelore, to hold 
anye in the sense of the followers of Bharlrprapanca, while 
Suresvara used the words buddhi- vijndnena vismitdh with a 
double sense, the second being the one proposed by SP and 
NKL. 

■'This refers lo bhiltakdsa in the heart. 

4 These arc various organs and their objects. 

% 

SPIlAcWfadfa: IR8SII 

When wishing to sleep, the Atman (viz. the inner self) absorbs 
(lit. collects together) the pranas ‘organs’ and with them their 
powers 1 * 3 in the manas 2 also by means of manas 3 and (at 
that lime) manas also merges into the Atman. 4 [249) 

1 These refer lo their various capacities lo grasp the dilferent 
objects outside. 

~I have not translated manas as mind, since this latter has 
the element of cit ‘sentience’ assoicaled with it. Here, manas 
is just antalikarana ‘internal organ’. (The Samkhyas’ notion of 
trividha antalikarana has to be remembered; this will explain 
the occurrence of buddhibhdvand in the following verse.) And 
it may be noted in passing that the Yogasiitra slate yogas 
cittavrttinirodliah and nol manovrtdnirodhali, just for this very 
reason. 

3 This explains manas in the sense of karana ‘instrument or 
means’ (i.e. karane din'd). It is possible to understand manasd 
alternatively as manonlpena (SP and NKL) lo mean in the form 
of manas ’; this can be justified thus: In the dream slate (which 

can occur in sleep slate), manas performs the various lunclions 
of the different organs. This explains the dream stale that is 
mentioned in the following verse. 
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4 Thai is, maims also, in ils own (urn, gets absorbed into (he 
Atman. That explains the dreamless sleep stale. 

S^ISHcy-Hc^lcm ^Trftfvi: lRKo|| 

qrfTTPTngrnER: ir^h 


The Atman (i.e. the inner self or, the knower of the field) 
which has the collection (grama ) of the organs absorbed (lit. 
rendered in a power) within 1 and is bearing (lit. accompanied 
y) the impressions on the intellect (received in the waking 
state), proceeds from the sky in the heart through (various) 
veins (nddfs) and experiences dream(s); [25 

(and) since it, being possessed of a form made up of various 
organs (vijndna)^ viz. niarias, vac and others, experiences (lit. 
knows), by (means of intellect) called karana organs’; 5 
therefore, in relation to the highest (Brahman), that is (really) 
the agent, it (viz. the knower of the field) brings about the 
various experiences (lit. becomings). 6 [25 


This is Bhartrprapanca’s explanation of tad esdm prananam 
vijndnena vijnanam adaya in BU. 

Cf. the preceding verse. 

2 lmddlii is to be understood, with the Samkhyas, as one of 
the three aspects ol the trividha atttahkaraua. 

' Here, vijilana specifically refers to the organs. 

This points to vijilana in the sense of the inner self. It is 
worthwhile to note what SP quotes, viz. yathdhuh: ubhayatrdpi 
karanasadhana eva vijndnasabda Hi (Probably, Bhartrprapanca’s 
Bhasya itself). Also, read in this context NKL: parasmin 
vijndnasabdapravruau vijiwnam Hi pa,ah syat , na celwbhayam 
yuklam adayeli prthak kartrnirdesat. 

5 It refers to intellect as an organ that helps in dream towards 
knowing various objects. 

This is for distinguishing the real knower (viz. Atman) from 
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vvhal has appeared as the knower (viz. kselrajnd). 

C o 

vSinee (that) which is the (very) being 1 viz. the (self-) 
illuminating nature, flashes forth (lit. comes up), becoming 

in accordance with the properties of the heart ; 2 therelore, 

they have known (its) lying down 3 in the particular part of 

the heart . 4 [252] 

This brings out the purport of ya esa ... in BU. 

*This is vrtti from verb root vrt ‘to be’, not in the sense 

of function (or even, modification). 

2 These are desires, attraction etc. which belong to a human 
heart. 

3 This refers to the sleep state; therefore, the alternative 
translation could be ‘becoming dormant’. 

4 This refers to the elemental sky that is in the heart. Read 
in this context SP (quoting probably from Bhartrprapanca’s 
Bhasya): yathoktam tasya hi jnandtmano yd ca svaprakasavrttih 
sa hnhiyadvdreiia vyuccaratiti hr day am visesayatanam id. 

IRU.3II 

The knower (i.e. the Atman) remains (lit. sleeps) in the sky 
of 1 the heart, with the intellect having on it the impressions 
(of the waking state), receiving the knowledge of vdc and 
others, 2 in its entirety, 3 that has come to become their own 
objects (to be known). [253] 

This is yet another interpretation of vijnana ; cp. verse 248 
above. And also the completion of the sentence-sense. 

1 Again, this is a reference to the elemental sky existing in 
the heart. 
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2 

Thai is, organs. 

3 This refers to the various objects of all the organs. 

aHsHqi^qgifd g8)cqd) c(^: IRH8II 

When this knowledge in the form of impressions 1 ( vijndna 
on the part of the knower of the field) is revealed to the 
heart , 2 then the statement ‘It sleeps in the heart’ appears 
meaningful in the case of the knower of the field . 3 [25 

1 These are gathered in the waking state. 

2 Because they arc really not existent outside; they are only 
appearances. 

3 Read SP (quoting probably Bhartrprapanca himself): yathdhuh 
tada hi bhdvandvijndnam visesendbhhyaktam dsle yata evam krtva 
(asniiri seta ity ucyata iti. 

o 


Thus is this Sruli explained by some with a great effort . 1 

[255ab] 

1 atiprayalnatah is explained by SP thus: srulildtparyam 
atikramya svakiyotpreksaya vydkhydnasya pravrttir iti prayatnah; 
This is SP’s introductory to verses 255cd-256. 

Thus Surcsvara concludes the interpretation by Bhartrprapanca. 

In veses 255cd-256 , Suresvara has made a brief remark on the 
interpretation by Bhartrprapanca. 

tti^} irhv.ii 


Having well examined these two interpretations , 1 let the 
examiners give their acceptance (to what appears to them 
faultless). [255 c d] 
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^ gen iRy.s,n 

Since there is heard (in the Sruli) the absorption of (even) 
intellect, together with the impressions, 1 there would not be 
absorption (of vac and others) in that way 2 and, therefore 
(lena), this notion (of Bhartrprapanca) is purposeless. [256] 

Not feeling satisfaction by making a simple remark in 255cd, 
Surcsvara states why the view of Bhartrprapanca deserves 
rejection. 

1 These (despite the singular form) are gathered in the waking 
slate. Here, manas and buddhi are not taken as distinct—this 
is in the Samkhya manner of treating them as one antahkarana 
‘internal organ’. 

2 Thal is, ‘in the way Bhartrprapanca has slated’. But, NKL 
edition reads na sydl (ay op as anil idr ah. 

Verses 257-26J are (he explanation of (he BU sentence (dni 
yadd .... 

IR«A9|| 

When this one (viz. the inner self), of itself, absorbs (within 
itself) 1 vac and others, among their own objects, 2 then do 
they describe (or, call) it by the name (id) Svapid. 3 [257] 

This is a brief restatement of Suresvara’s own interpretation 
of (dni .... 

1 Literally, takes (back)'. 

Which are unreal, i.e. the products of the same. 

3 Read SP introducing the next verse thus: svapidndmanir- 
desasya phalanx aha. 
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“■m^NiO^Ri aol ■mRckhImcI iRy.^11 

o 

If one would say, As there has already been given a derivation 
(of the word svapiti ),* therefore, there has been variance ^ 
also as regards the name’, then (i.e. in that case) also there 
is a reason given (lit. stated). 3 [258 

Cf. CU 6.8.1: svam apflo bhavati , tasmdcl evani svapitfty 
dcaksaie 
2 

The sentence in the preceding note gives untruth to the 
remark in the preceding verse. This is to say that a name and 
the named would show variance ( vyabhiedra ), as, for example, 
an individual may be named Asvakarna while that person is 
not a horse’s ear (so pointed out by SP). 

3 This is stated in the following verse. 

qplifted) | 

dgl-dcp IR9.8II 

(See, for example, in the Sruli itself) 1 when the relevant (topic) 
is of vac and others, the word prana is understood as (i.e. 
having the meaning of) the sense of smell and there is no 
(reference to) principal Prana in the absorption (by the inner 
self); therefore, it (viz. that word prana ) is not taken as 
expressive of it (viz. principal Prana). [259] 

1 This is: ladgrluta eva prdno bhavati in BU 2.1.17 itself. It 
is pointed out with a view to giving unreasonableness in the 
objection understood in the preceding verse. Thus the argument 
regarding ndmni xyabhicara does not hold. 

qmdi'Hidigo-d ^qH ( 

ir£,o ii 

Again, in the sleep stale, the functions, which are dependent 
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on the organs of activity, as also of knowing, 1 arc caused 
only by impressions and, further, the activity (in the sleep 
stale) is not like that in the waking stale, owing to (the fact 
that) all the organs have merged (in the inner self). [260] 

1 This is by the force of ca (SP); cakdro jndnendriyasraya- 
vydpdrasamuccaydrthah. 

% cTOtfcTI: IR6.ni 

CN C 

It is noticed that being transmigratory occurs (in the case 
of a self) when there is (its) relation to the limiting adjuncts 
such as vac ; 1 but since they have merged (in the inner self 
in the sleep stale) and, therefore, the seer (viz. the Atman) 
does not have transmigratory nature. [261] 

^cre are meant, two stales, viz. that of waking and of sleep. 

In the second half of the verse, only the sleep stale is meant. 
dr si is to be understood, in relation to the first half, as ‘appearing 
to be transmigratory’. 

In verses 262-306 , there is discussion on the contents of the 
BU 2.1.18 {and allied matter). 

IR63II 

o o 

■A 9 

But (it may be argued now), in dream state 1 also, there is 
the direct experience, as in the state of waking; for, even 
in the absence (lit. separation) of all organs, there is (noticed) 
the condition of the self as happy or miserable. [262] 

It is related to the BU sentence sa yalra .... 

1 This is in view of verse 264 below. 
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nqisfara irmii 

o C -v 

(In answer, it is said: This is) nol so, because the transmigratory 
existence is characterized by happiness and misery which arise 
in dream state and are unreal (i.e. false) in nature. For this 
reason, the Sruti slates the falseness of that (viz. transmigratory 
existence then). [263] 

Wl: ^Ki: I 

o 

o o 

For this one (i.e. the highest Atman) there is neither sleep 
nor waking up as well, how could there be the possibility 
of a dream? It is (in) the nature of the inner self that it 
has (all the three states of) waking, dream and sleep. 1 [264] 

This is clarified in the following verse. 

^SP supports this by a quotation from a Smrti: svabhavas 
lu pravarlate (Gita 5.14d). 

m : i 

O o 

ftwq ^ V?lHl4qtl! J ifasilP-HW IR&.UII 

That this one is asleep or awake and also that one sees a 
dream is an option (i.e. an optionally made statement) about 
the beings (one has to say: human beings) who sleep (during) 
the night of ignorance. [265] 

WWMfj-K ^ 3Rc^qicP33rfITO I 
■hm^Rci qt qqn ir6,&.m 

All this world, steady and moving, is merely maya (i.e. what 
is conceived). As in the case of a serpent etc. (there is truth) 
viz. a rope etc.; 1 so, the truth is the highest (Atman). 2 [266] 
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1 In this verse, Suresvara is carelul in citing an illustration. 
The word etc. refers to other well-known instances of Adhyasa. 

2 The translation of this last sentence follows the reading in 
NKL edition, viz. sarpddeh ... tattvam asti par am padam. 1 have 
adopted that reading for the text in the AnSS edition. 

FOWI: IR&ASII 

In this (happening), which is merely delusion of the mind 
(cilia), this people 1 feels troubled (i.e. is sorry), like a traveller 
(lit. way-farer) who has his knowledge (of the ways) affected 
by confusion about the directions and lost his way. [267) 

^hat is, the people in this world. They cannot see only one 
thing (viz. the Atman) as truth; they entertain various notions 
owing to Avidya. 

o o 

q^Fb Pllpoidl f^b 

In this sense, the scion of Yadu family, viz. the ancient and 
eternal Visnu, has recited two verses to Arjuna, 1 who 
respectfully resorted to him. [268] 

1 This is a reference to Sri Krsna, who is considered to be 
an incarnation of Visnu. He recited to Arjuna (lit. the wearer 
of a crown — which has become his proper name) two verses, 
viz. Gild 7.15 and 7.14 these are quoted below. 

q TTI TRob HblSTRb I 

WdM^dslHI Wife: IR&^II 

The wrong doers, the foolish ones, viz. the wretched men do 
not resort to (i.e. take shelter with) me, since they have their 
correct knowledge destroyed (lit. carried away) by mdyd 
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‘delusion’ and have resorted to the demoniac feeling (or, way 
of behaviour). [269] 

This is Grid 7.15. 

itoo| tt mmiicii crcRg % irvsoii 

This my mdya (i.e. delusion caused by me) is divine, made 
up of (three) Gunas, and difficult to get over. (And) those 
who resort only to me, (do) gel over this nidyd. [270] 

This is Gild 7.14. 

cflcfT(ra^5 fcnsfel IRVSOII 

This entire world is (in reality) only the Atman which has 
the nature of Truth, unpreceded (i.e. not caused) by anything 
etc. 1 He who knows (it) in the real nature of it (i tattvatah ) 
from the sentcnce(s) (of the Sruti) has for himscll here the 
fulfilment of the end (of life). 2 [271] 

*Cf. BU 5.5.1: salyam brahma and BU 2.5.19; see verse 237 
note 3. 


VIci-i'llciRMtWrl IRvsRII 

The entire knowledge about the outside (objects) is invariably 
(eva) ending in ignorance about (the real nature of) the inner 
self. And (til) the concept of Avidya ‘ignorance’ is (i.e. is 
rooted in) the non-knowing (avidya) of the inner se If. 1 [272] 

'This is lo mean: non-knowing in respect of the real nature 
of it. SP has already pointed out vastuvrllyd na talrdvidyeti 
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tusabdah. SP refers also to SV 106ff. 

^onsf I 

^ IR^Il 

The notions of sat ‘existent’ and as at ‘non-existent’ have to 
be taken as related to the objects for an individual s own 
self (i.e. known by one as obtaining outside). Therefore, the 
(two) slates of waking and dream are established (i.e. 
understandable), not in their own right but only in relation 
to the (outside) objects for an individual. [273] 

This is an echo of Gaudapada’s statement about these objects 
being unreal on account of the well-known cause, viz. drsyatva. 

o 

(A question is here asked:) If the dream state is (to be taken 
as) similar to the waking state on account of perceiving (lit. 
seeing outside) 1 what is grasped (lit. obtained) by vac ^etc., 
how can there be established 2 this triad of the states?, let 
this be explained. 

] See drsyatva in the note on the preceding verse. 

2 Literally, the establishing of the triad. 

3 This refers to jdgrat , svapna and susupti ; SP refers to tray ah 
svapnah (Aitareyopanisad 1.3.12). 

331^IMfcl ^ Hqcpi^cpcp^^: I 

^c[U^ TTo( ^ IRvWI 

o 

On account of the use of the verbal form dddya, which has 
an ending ktvd and has therefore an object belonging to some 
previous (momcnl(s)) of time, the (existence of the object(s)) 
is proven to be belonging only to a dream; (this is) for the 





















108 


SuveSvara’s Vartika on Aja(a.<atm Drahmana 


reason that their existence before and after is impossible (to 
accept ). 1 [275 

Cf. Gaudapddakdrikd 2.4ab: dddv ante ca yan nasti vartamane 
’pi tat tathd. 

IR'-s&.ll 

Thus, in the case of persons, who have their eyes opened 
by the proper (sam) knowledge of the thing, that has been 
an existential entity, there is no disease, (there is) no old 
age and (there is) no movement around many regions . 2 [276] 


This verse expresses the result of one’s knowing the true nature, 
viz. falsehood, abiding in the three states discussed above and 
naturally the consequent, viz. the knowledge of Reality, i.e. the 
Atman, in its true nature. 

This thought is continued in the following two verses. 

That is ‘by knowing the nature of the three states as caused 

by ignorance about the Atman’. 

2 

In other words: transmigration, or movement from place to 
place; one yoni to another and so on. 

HKlci: ^iRifi cticRci q>i4dl I 

^nfq ^ 5irai ir^u 

(In that case) there is no disease, no mental affliction, no 
overpowering by (lit. plunging or drowning in) desire etc .; 1 
(also) there would not be joy, fear, dejection, loss, profit and 
death; [ 27 7 ] 

there is no grief, no uneasiness (or rather, restiveness) of any 
kind, no (real) agency (in any activities), no nature of being 
an cffcct/product (of something or some activity or some 
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person); there would not be any object to know; there would 
not be any knower (of them) and there would not (ever) be 
accepted any absence of them. [278] 

Translation ignores the extreme brevity of Sanskrit language 
and expresses itself somewhat freely. Also, the much erudite 
explanations of SP are not considered. 

*The word etc. should refer to the six well-known enemies 
of man. SP, however, explains it as the beginning of desire, 
viz. Avidya. Hardly probable! 

Ufa I 

IR^II 

Thus, the variety of notions (about objects etc.), which arises 
from this relation of the perishing objects before the eye 
of the people, which (has arisen) from ignorance (Avidya) 
that is the cause of that variety, which (really) rests in the 
true nature of the inner self 2 and docs not remain (even 
a little), when there occurs its destruction by the lire of proper 
(sain) knowledge (about the inner self, the Atman). [279] 

Here is the concluding remark about the falsehood of worldly 
experiences. 

1 caksus indicates other organs. 

2 Namely, ‘in somehow being overpowered by Avidya’. 

O- ^ 

Therefore, the king who wished to inform/instruct Gargya about 
this matter made unto him the subsecjuent statements, one 
after another, viz. sa yatra .... [280] 

Now follows in verses 281-285 the explanation of sa yatraitat 
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svapnyaya carali . 


fas-qKqalaHrq^ VW&R |R^?|| 

o > 

(The world) svapnya * is used, because it occurs in dream 
slate. The distinction of dream from waking and sleep states 
is made clear for establishing the unreality (of it). [28 

This is based on the reading in the Madhyandina recension 
of BU: svapnyaya carati. svapnya as reported and paraphrased 
in SP and NKL as darsanakhya vrtli ‘the function called seeing’. 
However, the printed edition of that recension does not show 
any difference from the Kanva recension. 


\R^\\ 

^qlsifqq^WtCiq |Rc;3|| 

WWi qiqiq|qicHJ-liqqi I 

ir^h 

5llc|si|cp|4HcpH < iR4iiq^: qqqiRicIH I 

TfTqK u n ^qc^j |R^|| 

When, at the advance of night, a person’s eyes are overcome 
by sleep, the activity of the waking slate has come to a halt 
(lit. to be lost) and the experience of a dream is imminent, 

[282] 

(the person, having) the impression, which has been raised 
(or, produced) by (his) kannan , alter it has suppressed (or, 
concealed) the waking stale, that which is characterized by 
its resorting to the body etc., has a desire (as it were) to 
enjoy a dream [283] 

(and therefore) has gone to another stale and created false 
(objects), in the way a magician who, by his magic, creates 
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(lit. lets forth) many things, high and low, [ 2 ^ 4 1 

(the objects) of the dream which are brought forth by means 
of desire and activity 2 (being produced by) ignorance (Avidya) 
and which are the same as in the waking state, have really 
no seer other (than the inner self). l 285 l 


1 High and low are meant to qualify the objects of the waking 
and the dream stale. 

2 Singulars in desire and activity imply the plural sense. 

In verses 286 to 300, there is clarification of the meaning of 
ie hdsya lokdh .... 

d^cd l fc dl IR^II 

The word lokdh stands for the results of k an nun. Their false 
nature is now described in (the statement) beginning with uteva, 
in order that there is a clear understanding of the singleness 

of the Atman. 

sjtsl I 

^c^5fq ^dHsbl^KdglcdRc ^fd 1^% IR^II 

SlRlHWId^dcd mMq>|dl£Hld IR^^II 
^ Tlfd ^CRd) Tiddl 'ilMMtlcl I 
pqs.dlcMTfcdlc-H^^ ^d$d IR^^U 

fdotdrhlldRl^l^ | 

m|u|L|b| | 1dcbl ^fedd IR^°II 

o 

But, (it is staled by an objector. 1 ) ‘As in the waking stale 
the lokus do not dilfer in point of lime (of that slate), so 
also let them belong to the same time as of the dream.’ [287! 
(In answer, (he Siddhanlin states:) ‘Indeed, the false nature 
of the lokas in the waking stale is already fully explained, 
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viz. that they have only ignorance (Avidya) as their cause, 
(as this is noticed) from awakening (the sleeping man) by 
the shaking of the hand, [288] 

and, that being so, your illustration 2 does not become 
reasonable, (for you will have to tell) why (his (viz. what is 
given in the illustration) is not (false) since all (things, as 
you have already slated) are false (i.e. unreal). [289] 

(And further) the text relating to (lit. beginning with) the 
shaking him by hand is only for differentiating between the 
things (known as) the enjoyer and the enjoyed (i.e. the 
experiencer and the experienced). (Therefore) an explanation 
in that regard (latra) has to be given. 3 [290] 


^This is raised by one who holds that the objects seen or 

experienced in a dream are real. 

2 

The argument is regarding the illustration of the sleeping 
man, being awakened by shaking him by his hand. This illustration 
is faulty in that it is included in false experiences. 

3 Or, one could alternatively translate: that being the case 
( talra ) (an explanation of) the unaffected nature of the inner 
self (suddhi) is desired. 


3nCTnfrWlft<HL|H! RttifeRe iqtrq% |r<uh 

o 

From that, viz. an artificial illustration, * here (i.e. in respect 
of a dream) is clearly slated an explanation of the effects 2 
on the Atman which appear to have come from the body 
elc - 3 1291J 

Namely, the use of what is made to appear as illustration. 

2 Literally, smearing, tints etc. (caused by Avidya). 

' atman in adhyalman - adhyatmika refers to body, its organs, 
their activities and their relation to objects. 
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Tip: ^cjl^fq Sr^fecTR IR^II 

Relationship (viz. being closely related) 1 is accepted (or, 
understood) by one after resorting to some kind of common 
property (or, purport); 2 this is the general rule everywhere 

(sarvo nvdyah). 3 Therefore, this objection is not rightly raised. 

V * [292] 

*It means: the sameness, which amounts to mean repetition 
(so SP and NKL). 

2 This refers to volitionally accepted or attributed property; 

not an actual common property. 

3 In the case of drsldntas , this is a universally accepted way 
of understanding; viz. not an actually existing commonness is 
taken as existing. This is so well-known in Alamkara Sastra. 
Therefore, SP states it to be only vdcanika ‘at the word level’; 
cf. srauta in this very sense (NKJL). NKL clarifies this specifically 
thus: purvavdkye (referring to pdnipesanavdkya) ... dtmanah 
samvidekarasalvdd arthikam (i.e. real) milhydtvam , ilia tu 
lokasabdena kannaphalamdtratvasvfkdrdt srautam lad iti bheddd 
ity art hah. 

Cv 

For this one (who is dreaming), the great king (or, emperor) 
and others are not the (actual) objects of his experience in 
the dream state, since they are to be taken only as products 
(lit. properties) of the Atman (viz. inner self); there is the 
knowledge upalanibliana) about them as distinct (from what 
are taken as real objects). [29?>\ 

TR1 IRS8II 

A king is seen by the dreaming persons to have gone to a 
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forest outside (his palace, viz. as one different) from that (very) 
king who is (in reality) sleeping on (his) couch (as noticed 
by others) by the means of knowing such as direct perception. 

[294] 

TOTOTOTTlsto TOITO ^ I 

O CN o c c 

For the king (himself), he is truly a king 1 in his (own) home 
(and) for the person who is (now) awakened (from the dream, 
that (same king) who had gone to a forest is unreal. [295] 

In the preceding verse, there was difference shown between 
the experiences of the persons who were awake and those who 
were dreaming. Now, in this verse, the experiences of both of 
them are shown as not dilferent, the dreaming persons realising 
the error. The signilicance ot these two verses (viz. 294 and 
295) is well brought out in the following verse. 

SP rightly (and usefully) points to the resolution the Samdhi 
in rdjdmrsd as rdjd amrsd. 

TO TTOf TOTOT TO I 

(Thus) on (one’s) knowing the king seen in the waking stale 
as false (while one is) in the slate of dream and (what was 
seen as) real in the dream is known as false in the waking 
stale (this is) on account of mutually differing things seen 
in a dream and in the waking stale. [296] 

3Tf: SFTM ^ cfkt: TfipTlSTOt I 

TO^TT |R^\9|| 

Whence 1 can there be seeing of what is seen by day (as 
the same) by night? How ^ can there be seeing by one who 
has closed his eyes? So also, whence can there be living 
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slate of those who are (already) dead and youth (in the case) 

of those who are (already) old? 4 [291\ 

Whence and also how for kill ah which is connected with 
both parts of the line. 

2 This implies that night is not proper time for seeing what 
are the real objects. It is the time for seeing objects in the 
dream naturally not real. 

3 This refers to the absence of proper means of seeing. 

4 The fourth line refers to things opposed to actual experiences. 

^ IR^II 

There is no perceiving (lit. seeing) by organs, 1 viz. the eye 

and others, within the body; how can there be the existence 

of Mt. Himalaya and others 2 in the heart? [298] 

Verses 298-300 point to the unreality of the objects seen in 
dreams; this is done with the help of the experiences of the 
waking stale. 

J The word drsti is used in distinction from the eye and, 
therefore, must be taken to signify the function ol the organs, 
not only that of the eye. 

2 The organs cannot perceive Mt. Himalaya as existing within 
a body; whereas they are taken to be there by a dreamer. As 
such, the false nature of them when seen as objects in a dream. 

The word others’ refers to Mt. Vindhya, Mt. Malaya and 
so on. 


Not also does (a dreamer actually) go out of his body and 
see mountain(s) and others; for, how could he go (to see 
them) 1 without having a body and not possessing 2 any means? 
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[ 299 ) 

'This is because they are actually outside the body. 

2 Literally, devoid of any means; these are vehicles etc. beside 
the body. 


"s 

If this one (viz. the dreamer), not possessing (or, devoid of) 
a body etc. 1 does perform the functions 2 of them; then it 
certainly follows that his actually having a body etc. is futile. 

[300] 

Here, Suresvara points to the contingent futility of the 
dreamer’s body. 

'The word etc. refers to the organs of the body and their 
functions. 

2 

kdryam is singular, yet signifying plurality. 

oi*~i4-j i 

qfe J lct-lH SSFqgtfg g cRjg: ||?o*!|| 

gq: ■ L c^QiHS.TF4t qfrq^) ||?o^|| 

(And) it is not that 1 (viz. what one might say:) ‘But, indeed 
( nanu ) he (viz. the king) is resting on his bed sees himself 
outside his house, going to the forest in a palanquin. [301] 
For, taking (with himself) his attendants, 1 for securing his 
own pleasures, the king would move at will, within his own 
territory. [302] 

These two verses explain sa yatha maharajah . 

Namely, the statement that the experience in the dream is 
real. 

2 

This does not necessarily mean ‘ministers’. 
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H|U | HlcH I WRl: II3°3II 

(In the same way) this Atman (i.e. the inner self) staying 
in the territory in the form of its own body and taking with 
it the pranas ‘organs’, sees, at its will, the dreams, viz. those 
that display (or, assume) the forms (and objects) of the waking 
slate. [303] 

This is the explanation of exam evaisah ... clarifying the 
illustration in the two preceding verses. 

3#(5(KferR^l fatWkHI f^TlCTRl ll?o8H 

(Thus) this Atman (i.e. the inner self), the immutable and 
(the one) who does not have any connection with a body, 
has impurities (or, dirt) superimposed on it by the unreal 
limiting adjuncts, is purified by knowledge (of its lure nature). 

[304] 

The argument in this verse pertains to the unreal nature of 
all the experiences in the waking and dream stale, their being 
the products of ignorance (Avidya). 

fcHitepn i 

■qtnt ciKdcJl HlMMilcI ||3°^II 

There cannot (ever) be a real union of (i.e. connection 
between) the Atman (inner self), which is devoid of any 
attachment and is immutable, with the non-Atman that is full 
of (or, affected by/with) attachment and perishable. [305] 

This statement about the never possible union is to clarify 
more the mention of avidyaropitamala on the Atman, mentioned 
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in the preceding verse. 

The (notions of) karaka etc., 1 together with what follows 
them, being never allowed' by the immutable, do not drive 
themselves 4 unto the Atman, (even) through infatuation caused 
by another. 5 (306) 

*That is, kdrya ‘cffcct(s)’. 

Namely, desires, hatred, attachment etc. which arc caused 
by them. 

‘ Literally, disallowed, that means ‘not tolerated’. 

*That is, they cannot affect the Atman. The Almepada from 
dhaukate is significantly used. The plural is forced by sahdnvayam. 

5 Such a thing does not really exist. Yet the statement is made 
with a proviso ‘if at all it did exist’. 

Verses 307-390 are a discussion of the BU 2.1.19 (and allied 
matter). 


^ irc(ij|ctd I 

o > 

^e^i-iifeTrr 5 ^ ^ ii?°v 9 u 

C C ^ 

(A question is raised:) ‘But, whatever changes you have 
mentioned have come to this one (viz. the dreaming inner 
self) on account of its desire(s), as also the relations such 
as the seer and what is seen; that being so, how could 
there be purity (of the inner self as said by you)?’ [307] 

1 ‘Such as’ is for ‘etc.’; they refer to the listener and what 
is listened to and other organs and what are perceived (or 
grasped) by them. 

'•y 

Literally, what is to be seen. 
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^qqbqsj6cqicq>al:>:5ii'-M I 

>D 

(An answer is given:) ‘Do not say so. Since that one is (already) 
awakened by itself, how could there be its association with 
ignorance? (Indeed) leaving (aside any) association with 
ignorance, there could not be its association with what is its 
outcome (or, product). [308] 

^ WTTc^T : I 

SfTc^fT N3o<*|| 

o C\ 

Since it is thus pure in itself (or, in its own right) on account 
of (all) non-association with another, therefore, the Atman 
(i.e. the inner self), is of itself free (or, liberated), on account 
of its being merely immutable knowledge. 1 [309] 

{ kutastha ... matratah is for kutastha ... matratvatah. Or 
perhaps, as SF suggests: kutastha ... matratah ; s for kutastha 
... mat rah ‘for it is merely immutable knowledge’. 

^ xpn ’Hiqfa5lH I 

cpjqic-HI -H'lRw II?? oil 

As the perception (vijnana) by ear(s) does not come to be 
related to (or, to have any connection/conjunction with) a form, 
in the same way, the Atman (i.e. the inner self) does not, 
owing to its being immutable, come to have (any) relation 
to transmigratory existence. [310] 

’Td TF«Tl5W^ II?nil 

'jekol l c^Hl^SlMcci t? ll?mi 

For the explanation of this (very) matter is (now) introduced 
the subsequent text. [3H] 
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Having (thus) stated the purity and also the absence of the 
Atman (i.e. the inner self) in the two states of dream and 
waking, the Sruti has now stated the non-duality of (or, the 
absence of duality in) the Atman in the sleep slate also. [312] 

This is regarding the introductory to BU sentence allia yada 
susupto bhavati. 


Veises 313-318 explain the meaning of the BU clause yada na 
kasya cana veda. 

tra: snii: wmRi m?uii 

In (the words) na veda is rejected by the Sruti the agency 
(of any activity) on the part of the Atman (i.e. the inner self), 1 
since this Prajiia 2 (viz. the inner self), even while it is (i.e. 
appears to be) seeing, does not really (pra -) see, on account 
of its immutability. [31 

is worthwhile to note how the Sruti is equaling the 
meanings of the verb roots vid and kr\ see for a similar use 
brahma veda brahmaiva bhavati where the verb roots vid and 
bhii do not convey two sequential actions, they represent just 
one action (or what one would call simultaneous actions!). 

2 This is the (proper) name of the inner self in the sleep 
slate cf. Mandiikyopanisad 5 and Gaudapadakarikd 1.11 related 
to it. Cf. verse 330 below. 


So (also) in the sentence atha yo veda ..., 1 the nature of 
the Atman (i.e. the inner self) as the knower and the witness 
and also is the non-agency of the inner self is explained to 
us everywhere. 2 [31 
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1 This is reference to CU 8.12.4: hereby is explained how the 
Atman is really the witness and so on. 

2 Cf. for instance, Svetasvataropanisad 1 .9; 6.11 (SP quotes 
this); Maitrayanyupanisad 2.7; 6.7. 

qcqiqcq HI^vt.il 

At times (or at places or in some situations), the highest self 
is the knower and the witness of the knower (viz. the 
experiencer self), the knower of experience (viz. the 
experiencer’s doing) or the knower of external objects (which, 
in reality, only appear to exist); but 1 (its) agency is (totally) 1 
denied (or, rejected). [315] 

1 This is by implication. 

tRWra W*? Stc^FTTrER: I 

Since the nature of the knower in the case of this inner self 
is caused (or, produced/brought to it) by the highest self and 
also by its relation (to ignorance), therefore, for this reason 
(<atah ) is used (lit. expressed) here the word kasya . 1 [316] 

*In the sentence na kasya cana veda , the word kasya implies 
sambandha to mean hetu ; this then means: na kasydpi 
sambandhasya (viz. kini api) veda , or, in other words, ‘it did 
not know of any relation (to objects)’. Thus kasya is a genitive 
form expressive of relation (sambandhe sasthi). This is clarified 
in the following verse. 


'PSfa efjtff&l srawiclfaciaqi ||??\9|| 
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Since the knower etc. 1 have arisen from (i.e. produced by) 
karman and have an end (lit. exhaust) when that (viz. karman) 
comes to an end (lit. has exhausted); the genitive expressive 
of the object (viz. grammatical karman) is (to be accepted 
as being) in conformity with the grammatical practice (nyaya). 

[317] 

Read the introductory of SP on this: tarn (sasthim) visese 
yojay'ati. 

lr The word etc. refers to prameya and pramana. 

O o 

The word cana in the sense of api is (useful in) warding 
off even abhava ‘absence’ (of being an object of knowing itself) 
(and to convey the concealment of the sense of) the relation 
of sesa and sesin (between abhava and bhdva) (and) therefore, 
in (the word) ilia is conveyed the sleep state in the case of 
the individual self. 1 [318] 

^f. SP: ilieti saptami purnsam adhikaroti. 

In verses 319-342 , there follows the explanation of liila ndma 
nadyah ...; i.e. to begin with , there is the description of various 
nddis veins’ and then follows the explanation of the process 
of sleep coming over a Purusa. 

ffRTI ||?mi 

Now, in order to convey the order (of the process) of the 
sleep state to which this one (i.e. the inner self) comes, the 
words hit a ndma ... are used (i.e. stated). [319] 
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n??°n 

O ^ 

The heart (hrdaya of this punisa) is situated (in the region) 
from the navel and (tatha) to the throat; it is having a stem, 
has the colour of the interior of a lotus, has five holes and 
has an opening (lit. a face) downwards. 1 [^ 2 °] 

*SP quotes a Sruli: padmakosapratikasam hrdyam capy adho- 
mukham (Tittinya Aranyaka 10.11.6). 

Also it refers to CU as the source for the word pancacchidra. 

HWllill*#! I 

Hq-cqd ll???ll 

fa?#? WITtdT | 

dlfeild Idl'd‘IdR ll???ll 

fM?n m^i; i 

In the heart of this Purusa (lit. the embodied one) there are 
in the dream state the bases, having blue and others as their 
colours, and they are accepted by gods, mortals and others 
(for their abodes or supports); [321] 

the openings and these holes which have arisen from the 
experience(s) of the waking state—viz. these are a hundred 
and one of the veins that have come out (or proceeded forth) 
from the same, 1 on all sides, [322J 

to each organ in groups of ten (of them) they eager (to meet 
or receive) the objects—these veins, which have arisen (i.e. 
have been produced) from the causes kanuatt and others, 
are for the enjoyment of the results, viz. the heaven etc. 

[323] 


l This refers to the experiences. 

2 The impressions, desires etc. are meant. 
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'J 

' For a full enumeration of the veins etc., refer to SP and 
NKL—as known from the Sruti—could these be only mythical? 
Cf. Kathopanisad 6.16, CU 8.6.6 and Prasnopanisad 3.6. 

O 

As the rivers carry (or, take) waters in them, so do the veins, 
the result of karman (etc.) 1 (Only) one of the veins has no 
end, it goes upwards and (the Purusa, i.e. JTva), going by 
(or, in) that, is liberated. 1 [324] 

*SP quotes the Sruti: tayordhvam ayann anviatvam eli; 
Kathopanisad 6.16 and CU 8.6.6 are referred to in note 3 on 
the preceding verse. 

I 

n?^v.n 

Again, there have been described more subtle varieties of (or, 
differences among) them in relation to (or, connected with) 
each vein they are described as seventy two thousand in 
number by those who meditate in yoga} [325] 

*SP refers to some Sruti (only cryptically) and cites, in support 
of this. But see Yajnavalkya Smrti 3.108-109ab and 3.101. Also 
cp. Skanda Put ana 5.3.159.45. 

TO 1133&.11 

The veins have proceeded (lit. spread out) from the heart, 
on all sides, like pollen produced (or, given out) by a Kadamba 
flower, and whereby (i.e. thereby) is occupied the whole of 
this body. 1 [326] 
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1 In sanraka , the suffix -ka is svarthe. 

^ ^T: I 

Since they yield a fixed 1 result, therefore, they are known 
(by the name) Hita. They have gone forth from the heart 
as the rays from the Sun. [327] 

1 ‘Fixed’ means determined (by the karman , impressions, desires 
etc.). The meaning ‘agreeable’ ‘pleasure’ also cannot be ruled 
out. 


1133^11 

c\ 

In this (happening), 1 the name Purltat conveys the sense of 
what wraps the heart; and (tu) one should know it as indicative 
(of the desire (or, wish)) to convey the pervading (by it) of 
the whole of the body. [328] 

1 This refers to the experience of the three states. 

fadcdlc^-ll JrdMI'-MSdfd Wtcl: 1133^11 

The impressions, which have come out from (or, which are 
produced by) the activity in the dieam state (and) which have 
remained in the heart — them docs the Atman (i.e. the inner 
self) first extend to ( nxanas , i.e. scatter over it) and then see 
dreams (i.e. them in his dreams) according to its desire(s). 

[329] 

WccIT •LdMf+’msrq I 
dM%Rilcq snaf ^1% *WHdm 113 3 o II 
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Having enjoyed all the enjoyablcs of the dreams (in their 
entirety), (the inner self) first withdraws them by those very 
(veins), and, at the end of the activities 1 in the dream, this 
Prajna 2 goes to sleep. [330] 

J This plural is implied by ‘dreams’. 

2 Refer to verse 313 above. 

Having (thus) enjoyed the enjoyablcs in their entirety, viz. those 
which have arisen from the activities in the waking and the 
dream states, it (i.e. the inner self) first withdraws by means 

of the veins (all) the organs within itself (dtnwni) * and enjoys 
sleep . 2 [331] 

'This is reflexive pronoun. 

2 Or alternatively, goes to sleep. 

tej ^ioqjcqp^jf^ : jsfqjg | 

^mmhknhiv^ 1133311 

o O "N 

As a falcon 1 approaches (i.e. returns to) its nest (lit. resting 
place) out ol fatigue, so does the Atman (i.e. the inner self), 
owing to fatigue (caused) both inside and outside 2 finally 3 ' 
return to the body, and, pervading it by its common character 
ol knowing ( prajna ), 4 it goes to sleep. [ 332 ] 

The example ol a falcon ( syena ) is taken because of its 
immense power of hovering high and long in space and also 
because of its large size and great strength. 

This refers to the inner self’s activities in and out of the 
body, i.e. in the dream and the waking states. 

3 paramam is taken alternatively. 

It is present in all the states, even in sleep; yet, in this 
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(last), it docs not become related to any object of and for 
knowing. 

O 

In this (state), the heart is accepted as the (resting) place 
for the inner organ, viz. intellect.* There (rest in it), all the 
organs, depend as they do ever on the intellect. [333] 

1 Though, by definition, the inner organ comprises the three, 
viz. manas , ahamkara and buddhi , only the last one is meant; 
this is clear by the use of the word dhiyah in apposition to 

antahkaranasya. 

Tfc! disllri- cb^Tl °l3lld II338II 

II33VUI 

Since this is so; 1 therefore, under the influence of karman , 
does intellect spread them and their activities by means of 

(or, through) the veins outside, 2 l^ 4 l 

as (a fisherman spreads) his net, and, (thus) having spread 

those abodes of them (all), 3 intellect superintends over them. 

[335] 


*That is, as said in the second half of the preceding verse. 
2 bah is refers to the area or locus of the functions or activities 
of the organs other than intellect; in other words, the world 

of the external objects of knowing. 

3 Here, there is reference to - the organs as the source of 

activities. 


oMlMlfa foil 113 3 11 
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Then, this knower (i.e. the inner self), which has, during the 
lime of the waking state, intellect with some special (or, 
particular) powers revealed in it, 1 though not (at all) active, 5 
pervades all (the objects of knowing), just like the sun (which 
pervades) the ten quarters. [336] 

1 This refers to the influence of Avidya. 

When the Atman (i.e. the inner self) withdraws (or, restricts) 
within itsell those very modifications 1 of (various) organs of 
itself, which are marked by (lit. studded with) sentience, then 
it is said that it is a sleep. [337] 

This is for iv ((is identified as vrttinwts , viz. the active organs. 

The rise and merger 1 of the inner self are through (i.e. owing 
to) the limiting adjuncts, viz. intellect (etc.) 2 . However, this 
one, being (really) the highest self, is devoid of (i.e. not marked 
by) flashing forth and merger - it is like the sky in a pitcher. 3 

[338] 

These are the waking and the sleep slates. 

The word etc. in round brackets stands for the other organs 

which are also active and thus, like intellect, modify the inner 
self. 

Suresvara has expressed the simile in very brief: The 
all-pervading sky which, by its nature, remains outside the pitcher 
and gets inside it also; in a similar way, the inner self appears 

active both outside and inside the body, though it is naturally 
all-pervading. 
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(7|\ r ||^|c(-c>^ < 0'^ ^ 31 KhI^I M^l! 


(Thus) having crept all around by means of the veins and 
(finally) withdrawing (them all within) and pervading its own 
body the inner self sleeps within itself, 1 like a heated piece 
of iron. 2 1339] 


This completes the meaning of Idbhih pratyavasrpya puntati 

sete. . 

! The word itself is for atmani which is a reflexive pronominal 

form; cf. verse 331 above. 

2 The simile is somewhat unclear! There is doubt (i) if it 
is compared with the inner self or its body and also (ii) about 
the common property, viz. vyapti-kriyd or say ana. 

omfa: ^iccpk u ikhH 1 ll^on 

The resting (within the body) • by (the various) organs is by 
assuming the nature of their own cause (and) not by (doing 
their various) activities; for, there is the pervasion (of the body) 
by the inner self (which is of) the nature of (their) cause; 
the one that is like (the all-pervading) sentience. [34b] 

The meaning of the resting of organs within the body is thus 
explained. 

qfa 1138*11 

O 

In sleep state, there is no (actual) connection (i.e. contact) 
of the inner self with the body, 1 not also with intellect etc., 
owing to the absence of its association with their resting places 
(in the body) in a direct way. 3 [341] 
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This refers to the contact with the external organs. The 
sentience within has nevertheless a contact with them, i.e. its 
presence in them is admitted. 

These are the three internal organs; they have a place inside 
the body. 

^Though the internal organs, especially intellect, would be 
resting inside the body, there is not any special contact with 
the same, since the heart, which is described as their resting 

place (cf. verse 333 above) is wrapped up by the vein called 
Puri tat (in verse 328 above). 

^i u if fife i 

Also, it will be later said (about the inner self) tfnio hi ..., 
and in the sleep state, there is a rejection of all relations 
in the words atra pita .... 1 j 3 42 

Cf. BU 4.3.26. atra pitdpita bhavati ... tfnio hi kada sarvdn 
sokan hrdayasya bhavati. 

There is now , in verses 343-362 , an explanation of the BU passage 
sa yatha kumdro va .... 

This slate 1 of the Atman (viz. Ihe inner self) is beyond all 
(he influx of misery (caused by) Iransmigratory existence; in 
this regard, an illustration is staled in (the words) sa yatha 

[343] 

*This refers to the sleep stale. 


qic-i) <Hg|k|fec|^jici: I 
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^ II38HII 

O 

As a suckling is free from any attachment and/or hatred, (so) 1 
are the objects of desire (infested by the same) and, owing 
to their absence (in them, never affect the manas (of this 
one, i.e. the individual). [344] 

lr This is for evam in the BU passage; the usual correlative 
tatha of yathd is not used by Suresvara. Also, the simile is 
somewhat unhappily (or, clumsily) expressed! 

o 

Co o > 

In the case of young baby, there is no possibility of being 
overpowered by attachment, hatred etc., owing to the organs 
not being (fully) developed, its intellect is not capable of 
grasping its objects, as the soft thorns 1 (are not strong enough 
to pierce them that come its way). [345] 

This is yet one more reason for the absence of ragddi on 
the part of the inner self. There is a deliberate or intentional 
use of the word api arudhendriyatvat in a double sense; it is 
related to both a baby and the inner self. It may be said that 
the simile has become somewhat over-worked! 

1 This is to mean that the thorns are not fully developed and, 
therefore, not sharp. 

O 

And even if the king has his organs fully developed, he is 
one whose orders are everywhere unchallenged owing to his 
subjects being under his control and he is therefore very (lit. 
extremely) happy. (Even so is the inner self very happy). 1 

[346] 
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This is in contrast with apradudhcndviyalvii etc. in the case 
of the baby in the preceding verse. 

In this simile, the common property is extreme happiness’. 
One need not seek further poinl(s) of similitude. Also may be 
marked the use ol vd in the sense of iva (as sanctioned by 
Alamkarasastra). See the next verse also for this. 

fq^iiqi^lqarqi 9fT^FT; I 

TO 

Or (the inner self is like) a Brahmana, ^ who has known the 
entire truth (of transmigratory nature of life), has achieved 
(the proper end ol all) his duties (lit. doings), and having 
reached the farthest end of happiness, 2 the highest happiness 
(or, bliss), has become 3 utterly happy ( nirvrta ). [347] 

The use of mahdbrdhmana in BU does not relate to the 
laterly accepted derogatory sense. 

This is the meaning of atighnt\ it is later explained in verse 
350 below. 

3 SP refers to the Brahmana’s happy sleep! 

c ~ ’ 

The triad, beginning with a baby is accepted (lit. desired) 
to be but (api ) 1 one illustration; (but) it is so 2 expressed 
(only) to avert (the notions of) the baby’s ignorance (lit. folly) 
and (the king’s) blindness by passion. [348] 

1 Read SP: yad etad baldditrayam drstdnlatvenoktam tan na 
lathd kirn tv eko mahdbrdhmano drstdnta ily arthah apis laddhfr 
ndlam ily ato nanam anukarsati. The second line explains the 

significance of the first line. 

2 

That is, in the form of three illustrations. 














Brhadarany r akopanisad-Bhasya-Vartika 


133 


<j«-^F gqfafrsngii 11^8^11 

Because a baby has no capacity for differentiating (between 
things and things) and (in contrast with it) the king (lit. lord 
of the earth) has a capacity of differentiating (between them); 
therefore, rejecting his blindness caused by pride, there is 
mention 1 made of a great Brahmana. [349] 

This explains how the illustration is not ‘expressed’ in fullness. 
^This is in the sense of ‘the use of the illustration’. 

M f 1 Pi^6l cHllcl^Hlfd M39.o|| 

That state of happiness which transcends all unhappinesses 
(or, sorrows) and destroys all the miseries in their entirety 
is therefore expressed in the word alighru ‘the highest happiness 
(or bliss)’. [350] 

This explains the word atighm in verse 347 above. 

Infei wngraRtoi ^ i 

3Hciln \3jrq% ll?y.^ll 

Since, in the case of a baby and others, who are devoid ot 
(i.e. unaffected by) what have the nature of modifications of 
the original state of mind, there arises (lit. is produced) in 
one s own self X a great joy; therefore that 2 is intended as 
an illustration. [351] 

X dtmani is used as a reflexive pronoun, and yet the sense 
of the inner self cannot be neglected. 

"The word that refers to all the three sentences which convey 
different examples to form a niahava1<ya\ i.e. vakyasamuccaya, 
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as the writers on Poetics call it; cf. Sdhitya Darpana chapter 


c^l4chKU|^f^fvf : | 
BlSfT^ScT II^V.^11 


What is said in the above is: Having come into direct 
connection with (or, relation to) the highest self, which is 
characterized by singleness, through (organs) which had 
assumed the forms of causes and effects, the Atman (i.e. the 
inner self) goes to sleep. [35 


This is the proper meaning of sete in BU. 

ferfcTR} frf%: i 


It is accepted that the collirium etc. in the eye, though they 
are extremely near (to the eye), being (known) as having 
different natures though, cannot become visible; [ 353 ] 

what then to say in respect ol the relation between what is 
to grasped and the one who grasps (it), viz. the Atman 
here (i.e. in the stage of sleep, or, in the inner self) * who 
is the cause of the complete ( pra ) destruction of all the 
differences in their entirely and who removes far away all 
distinct (objects )? 2 ' [ 354 j 


This argument is adduced for bringing out that the highest 
Atman and the inner self in the sleep state, though very near 
to each other, are not known as one, owing to the difference 
in ^their natures. This is done by kaimutikanyaya in verse 354 . 

Better, however, is to understand the sleep stale. 

The word bheda seems to have, in this verse, two senses: 
(i) difference, and (ii) distinct objects. 
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^dkdc^n ^is#qs^ ns^n 

By the use of the illustration of the sleep state, here is intended 
to speak about that very stale by which is known (or, accepted) 
in (our) worldly life (jagati ) the most {pro) familiar condition 
of them. 1 [355] 

1 This refers to bala , maharaja and mahabrdhmana in the 
‘so-called’ one illustration. 

qifq II3UAII 

Since as the darstantika ‘that for explaining which an illustration 
is given’ is accepted here a person in sleep, therefore, there 
is not any particular nature of the sleep of a baby and others 
kept in view. [356] 

3jo44l$dnfcHWl: ^cfiFdSiqdf^ldW I 
3TFFTOq TO FdfciWfd^dl II3V\9|| 

A baby whose intelligence (or, sense of knowing) is not 
obstructed (by any outside influence) reaches the farthest end 
of happiness, the highest happiness (i.e. bliss) which is devoid 
of all excellences of other (states). [357] 

fsrer): i 

dlddldc^cicq 113^11 

>D 

In the case of the baby, the more is the development (of 
its) attachment (to things) etc., the more is the intensity (of 
its) sorrow also. [358] 


qsfa dddcd ^ qidaicteskqd: I 

O 
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fMiriiqnNc^K^R- 1139.^11 

(And) as there would be smallness 1 of its sorrow (in 
proportion to its wants or needs), so also there would be 
in the case of the Atman (i.e. the inner self) here (i.e. in 
worldly life or at the level of worldly existence) smallness in 
the sorrow, viz. of the one in the state of happiness. [359] 

1 What is expressed in the preceding verse is stated in this 
verse in vaidharmya form. 

fMsFF^I ||3&,°II 

Therefore, there is stated in the Sruti a gradual subsequent 
increase in the limit of the happiness (of the inner self) on 
account of (the gradual) loss (or, decrease) of sorrow, in 
relation to the ten thousand measures of them. [360] 

1 This is on the basis of Taittinyopanisad 2.8 beginning with 
sa eko manusa anandah up to sa eko brahmana anandah. Read 
SP for a little more explanation of the increase of the limit 
of happiness as sukhabahulay’asiddhi under reference. 

^ TO 113^11 

CN O ° 

(Also) there is a Sruti statement 1 that conveys the farthest 
limit of joy (or happiness) in only bhwnan plenty arising 
from obtaining only (the pure, i.e. unaffected, stale of) the 
inner self which is not (i.e. cannot be) distinguished from or 
similar to (any other object). 2 I 361 

1 This refers to CU 7.23.1. 

2 This is said, because that does not exist. 
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^cttf^cncTII VRwfefSlcl: I 

II3&.3II 

O O >D 

The Atman (here, the inner self), (then) becoming devoid 
of any contact with distinct objects, is itself happiness and 
when there is release from the causes of sorrow (or, miseries), 
attains, of itself, 1 to the farthest limit (of happiness.) [362] 

^he significance of this word, viz. svalah ‘of itself’, is to 
point to the absence of the final release from transmigration 
(SP). 

Verses 363-366 are for pointing out the relation of the preceding 
to the subsequent Kandikd: sa yalhornanabhih .... 

era i 

C\ ^ 

yyyo-M ycSWewSltra: II3&.3II 

^ Mltu|L|ylfc«ra^ ^ I 

fere# 

^ o o ^ 

That Kasya asked Gargya, ‘Where was this one then?’ is 
explained in its fullness, as was necessary tyathavat). [363] 

And by this, 1 viz. this explanation, the Sruti has declared the 
purification (i.e. distinction) of just 2 that one, who was 
awakened by shaking (by Kasya) with his hand, from all of 
the effects that had arisen from ignorance. [364] 

^oth SP and NKL point to it as tvampaddrthasodhana. 

2 This is for hi; SP remarks: tathdvidha suddhir anyatrdpi 
prasiddheti hisabdarthah. 

n?^y.n 

O O 

And (tu) now is stated as to how there is awakening (i.e. 
bringing him to the waking slate) from the state of sleep, 
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with a desire to clarify the thought (lit. thing, raised by) the 
question, ‘Whence has he come?’. P65] 

This refers, in substance, to Jlva ‘the inner self’ that was 
asleep. 

Verses 366-390 discuss a doubt raised about the repetition of 
the questions (i.e. statements ) of Kdsya and the rejection of 
the same. 

^ 9MH I 

TPral ^ era trg g%Sjcpq ll?^M 

‘But, indeed,’ (it may be argued) ‘he, who stood at some 
place (yatra ), would, going elsewhere, 1 whether from a house 
or a village, certainly go only from that place itself. [366] 

1 This is the object to which the person goes; cf. SP: anyata 
iti gatikarmoktih. 

Therefore, the decision regarding (i.e. answer to) the sub¬ 
sequent question is (already) given (lit. determined) through 
the force (of that); therefore, there should not (now) be made 
an effort (lit. a beginning) to decide the same, lest there would 
result the fault of repetition (jami). l 367 l 

^ qo^TXfl I 

Also, it does not stand to reason to hold that the meaning 
conveyed by the ablative case is expressive of reason (or, 
cause); (for) in the illustration of the spider and (also that 
of) Agni 1 there is not understood any reason etc. [368] 
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lr This is a reference to the illustration so yathornandbhih ... 
to follow. 

3WWHI«^ciK;-d 1136^11 

O > 

Since, in the answer, there is not any reason etc. directly 
noticed, therefore, let there be the sense of ablation (or, going 
away from a thing), as there is noticed the fault (of repetition) 
(in the case) of the other (sense). [369] 

n-cHifa pmt ^ topi qprorai i 

(An objection is raised thus:) ‘But, here (i.e. in this case) 
also, there is the same ( sama ) fault, viz. the repetition of the 
sentence(-sense).’ (There is now an answer to this objection:) 
‘This is not so; for what is intended to mention is the 
destruction of the entire effect(-world) of darkness, i.e. 
ignorance (Avidya).’ [370] 

^nfVr m- iisvs? n 

Since it is (here) wished to speak about the Brahman, which 
is not distinguished from (anything else), nor is it similar to 
(anything else); full/complete (in itself), and only the true 
nature of the inner self; therefore there is no fault of repetition. 

[371] 

This is the intended statement latent in the second question 
of Kasya. 

3llcik^fd faron fVro: 5im?i^: Il3v«ll 
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SlfayifaMM- 1 r1Wc4qi r R»4 ffrcf: I 

HW^L(l+yk4+: II?V9?|| 

Here are put forth two topics of the dialogue, i.e. the subject 
matter regarding knowledge and ignorance about (the true 
nature of) the two Atmans, 1 (and) already (jirdk ) the subject 
matter of knowledge is presented just in the words atman 

[372J 

(and), as for the subject matter of ignorance, there is stated 
the undesirable transmigratory existence which comprises action 
(or activity) and various factors related to it and which has 
the nature of name(s), form(s) and action(s). 2 [373] 

'The highest Atman and the inner self. 

9 • 

This refers to the subject matter of first Adhyaya. 

dcyciwife iis^au 

c\ o 

Of these two, 1 whatever was intended as effect arising from 
ignorance has been already L explained by the Sruti, in its 
fullness and with particular care. [374] 

'That is, knowledge ( vidya ) and ignorance (avidya). 

'j * 

That is from 1.4.10 onwards up to the end of first Adhyaya. 

sifetrafaqsntn famqi i 

O 

(And) now is to be discussed (or explained) the subject matter 
of knowledge, which is opposed to (lit. is an opponent to) 
ignorance; therefore, there are introduced two questions which 
are suitable for the same. 1 [375] 

'SP slates vidyasiitram na prapanciiam ili. 
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O > 

Il?v9&.ll 

Since (he causes, natures and effects 1 of ignorance and those 
of knowledge are mutually opposite, therefore, the statement 
of the (two) questions is proper. 2 [376] 

This clarifies the mutual opposition of ignorance and knowl¬ 
edge. 

*SP clarifies them thus: 



ignorance 

knowledge 

cause 

informative 

productive and informative 


of non-discrimination, 

of (proper) discrimination, 


attachment etc. 

aversion to pleasures etc. 

nature 

manifest 

unmanifest 

effect 

bondage 

freedom from bondage 


That is, suitable for giving an exposition of knowledge which 
removes ignorance. 

cl-Ml: Il?v9\9|| 

The function of various factors which are instrumental in 
bringing about an activity is ever the subject matter of 
ignorance. (And) on the basis of the support and the supported 
are the two 1 accepted as related to action (expressed by the 
verb in the sentence (kdrkatd ). 1 ) [377] 

Namely, ignorance and the instrument of its activity. 

SP states that this statement pertains to the first question 
of Kasya. 
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Similarly, he who goes from some (place) does so (i.e. goes) 
only when there is a difference (between the other place and 
the goer’s earlier place); thus is the order of things (vy avast ha) 
related to ignorance and, in relation to knowledge, 1 the 
opposite of it (viz. non-difference and the consequent order 
of things) is (to be understood). [37 

l SP observes that this is related to the second question of 
Kasya. The editor of NKL adds a note to the NKL thus: 
apadanakartrbhdvasya (as ap ad an at vakartrt vayoh ), tathatve (as 
avidyakaryatve) and yuktim (as hhedasapeksatvantpdm yuktim ) 
aha. 


Pprowferar i 

And (tu) what notion there was about the difference between 
an activity and its instruments — as is held by the people 
(lokatah) is stultified by the right knowledge of the real 
nature of the Atman that has been existent. [379] 

This expresses the effect of knowing clearly the difference 
between ignorance and knowledge. 

This Atman (i.e. the inner self) did not become another in 
another place, nor is it another and does it go elsewhere; 
thus it is intended to express the complete (or, utter) 
destruction of the wrong apprehension about it and also (the 
consequent) effects thereof. [380] 

NKL briefly points out the intention thus: adharadheya- 
bhavapadanakartrtvadiniraso vivaksita ity arthah. 
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o 

Here (in this statement of questions) anything else than the 
Atman (i.e. the inner self) is rejected by the Sruli, with the 
Anvaya and Vyatireka (method of argument) and, directly, 
by (the consequent) rejection of the cause of (their) being 
distinct. 1 [381] 

l This refers to ignorance. 

^ SFIlfcfa: 35*1 faifetTclH: I 

33tMWI^Si3d3>K^dlfedd ||?c;?|| 

o ^ 

‘But’ (it is objected): ‘How can there be the non-distinction 
of the Atman (i.e. the inner self) (from the pranas ...) while 
there are pranas and others*?’ (The answer is:) ‘That cannot 
be so, owing to the superimposition of them on the Atman 
(i.e. the inner self) like that of silver etc. 2 on a shell.’ [382] 

*The word etc. refers to intellect, tnanas , ahamkara , mamatva 
and others. 

2 This ‘etc.’ is yet again Suresvara’s loose diction, i.e. for adi 
in rajatadi there are not mentioned any counterparts other than 
a shell. Or, are we to understand the compound suktikarajatadivat 
as suktikadi-rajatadi-vat , (for such is Suresvara’s way of 
expression)? 

C 

^ fccn} gfcwR: ii^ii 

C C 

(A question is asked:) ‘How is that * (to be understood)?’ 
(In answer) it is pointed out ‘(the illustration of) a spider 
etc. is given.’ (Again, another question:) ‘(Is not) this with 
actual happening in view?’ 3 (An answer to it is given thus:) 



















144 


Surctvara s Vartika on Ajata£atru Brahmana 


Indeed, this is not the creation of the Atman (i.e. inner self).’ 


[383] 

' The questioner asks about the superimposition affirmed in 
the preceding verse. 

2 The word etc. refers to the sparks of fire. It has a basis 
in the clauses yathornwidbhih tantmoccaret, yathdgneh ksudra 
visphuliriga vyuccaranti. 

3 The lyabanta form apeksya is from a verb root iks with 
a-apa as a compound prefix. 

#T: | 

That which is non-existent is not connected with (any) 
origination, nor is it accepted as originating from what is 
existent; because it has (already) the nature of being an existent. 

In the immutable again, there does not occur any modification. 

Therefore, (it is settled that the pranas etc. have) an origin 
in ignorance. p g4 j 

This explains the unreality of pranas. 

o 

In order to explain (lit. establish) the waking up of the man, 1 

this pretext of (the statement of) the creation is adopted- 

nevertheless, (any) creation from the Atman (i.e. the inner 

self) does not, owing to its immutability, become in any way 
possible. [3g5J 

*NKL reads: svaprabodhasiddhyarlham in place of pumspra..;, 
but that does not seem to be probable. 
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stqf^cTR u^eji 

^rra: ^S^cTKFT ifc: ^ xR ||?^ll 

The revered teacher ( dedrya ) Gaudapada, who knew the entire 
Vedanta doctrine (only too well), also has described at length 
the thing (viz. the existent thing is really the Atman alone), 
in the same way as I have done: [386] 

“Whatever creation (was earlier) pointed out (by me), viz. 
by (citing examples of) clay, iron, sparks of fire and others, 
was only otherwise (i.e. false or not real); that was only by 
way of introducing (the real matter, in hand); indeed, there 
do not exist any discrete objects.” 1 [387] 

1 This is a quotation, viz. Gaudapddakdrikd 3.15. 

C O 

CN O > 

When creation 1 is pointing towards something else, 2 there 
is no possibility of (or, no scope for) any objection; 3 (for 
we ask:) ‘How can there be any origination (of something) 
from the immutable and how could there be any non-sentient 
(produced) from the sentient?’ [388] 

The argument refers to what are known as srstivdkyas 
‘statements about the origination of what forms the mundane 
world’. Reference was made to these by Gaudapada and other 
Vedantins; yet with the intention of showing the origination as 
unreal. 

l That is, the statements about creation or origination of some 
thing(s). 

This is based on the singleness of the Atman. 

Namely, the Atman or the immutable originates other things. 
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113^11 

o > 

How can what does not have any means (of activity) produce 
manifold (i.e. varied) effects? How (again) can there be 
creation of all forms ( visva-nipa ) from what is (only) uniform? 

[389] 

This argument is based on the prerequisites of creation, viz. 
(i) there should be the means for creation and that (ii) the 
cause and the effect must be similar (in form). 

MRgKcw ^ ^ ll?^°ll 

O 

Thus the statements of refutation in the Sruti 1 pertain to 
the objection (that arises) from men’s nature and not from 
(the real state of) the thing. 2 [390] 

Here is given finally the purport of the whole of the argument. 
This is to explain the need of the Sruti sentences which 
resemble those in common parlance; cf. BSB 1.1.1 (p.40): tarn 
etam adhyasam avidydkhyam atmanatmanor itaretaradhyasam 
puraskrtya sarve pramanaprameyavyavahara laukika vaidikas ca 
pravrttah. 

l The reference in the singular implies the plurality of the 

sentences. This refers to the illustrative statements in the Sruti 

which explain the natures of ignorance and knowledge. 

^ _ _ 

That is, the nature of the Atman or, the inner self (as the 
case may be). 

Now follows the explanation of the BU 2.1.20 and discussion 
of allied matters. 

alfalfa: ^ I 

d-g-trcta: ^ q'-q<-ii i 

s iD-ifWi g 03 v^itq xi i c^fn iis^ii 
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A spider, being itself an agent, employs, on its own, the object, 
viz. the threads (produced) from itself 1 by means of its 
(well-)known organ, viz. the thread, and accomplishes the action 
of going (along/about) it); so is it (to be understood) also 
(ctf) in the case of the Atman (i.e. the inner self), even though 
it is only single (by itself). 2 

The word anekadha in the preceding verse is in view. 
l See on this NKL: svayam era kartra karanam ca tyaktvd 
anekadha srstatvam aha. 

2 ‘So is it ... (by itself)’ is in conformity with the explanation 
of SP and NKL. I believe it to be necessary owing to the 
incompleteness of the meaning, if ekatrapi catmani is related 
to the spider itself. So also, the force of ca ‘also’ would be 
otherwise lost. 

3Tc|cRl 1 

113^311 

As an insentient cob-web 1 (comes from, i.e. is produced from) 
a sentient spider, so does the (entire world of) effect(s), 
beginning with the sky, 2 (come from) the sentient Atman (i.e. 
the inner self). [392] 

This answers acitkam cetandt katham in verse 388 above, 
^uresvara uses the word jala in the masculine! Perhaps, a 
fastidious reader, following the dictum of Poetics, would suggest. 
acetanam yathd jalam so that it correspondeds to kdryam (in 
neuter) and that could not be objectionable. But this can be 
in (Suresvara’s) occasional Vedic fashion. 

2 Cf. Taittinyopanisad 2.1. 

WW3' 113^311 

o o ° 
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Also as small sparks proceed (i.e. arise) from fire and (further) 
have the nature of fire (itself), so do the pumas etc. come 
(i.e. arise) from the Atman (i.e. the inner self) which is asleep. 

[393] 

This is to answer (also) kutasthdt kalham in verse 388 above. 

fq?q|[iioc|lqctd: ^ti)c|H|k|-!fUcp^ ||?^a|| 

Whal (again) is the example of the one (viz. the inner self) 
that is asleep points to (or, indicates) the very Brahman which 
existed before the world became manifest (and) which did 
not have any name and form. n<M 1 


This sets aside any notion of karyakarana relation between 
the (sleeping) inner self and the highest Atman. 

cp^uj | 

^ctad: WK\: ~cbK u i TT ||3^9.|| 

Thus in all of the Upanisads is thus heard that there is nothing 
else as the cause of the inner self; therefore, the highest 
Atman alone is the ultimate (para) cause. [ 39 ; 

vSP points out that this sets aside the theory of the Pradhana 
as the cause. This, on the basis of the Upanisads. 


There is now , in verses 396-413 , Suresvara's discussion about 
the divergent views of (he followers of his some allied schools , 
viz. possibly of those who accept the authoritativeness of the 
Sruti. And there is also the refutation of the same in brief. 
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(One might say:) When (i.e. in the case that) this entire world 
has finally merged into the Brahman, what can (or, could) 
be the cause of/for its origination, since there is altogether 
an absence of anything else than that?’ [396] 

The argument is based on two aspects of the Brahman: (i) 
it is immutable and (ii) it is without a second. Therefore, once 
the world merges into the Brahman, there can never be any 
creation! 


3K'<M oi|RlR<tdi’^c4l5fa shield: I 
d‘lf?irM'i''-(idnc , !rcid3'^c'y4di ^ 113^11 

'O "\ 

If (it is held that) there is a Lord, apart (from the Brahman), 
(then the question would be,) ‘How would he be able to create 
the world?’ 1 (and) impelled by whom? And if he would do 
so, on his own (. svatah ), then why (does or can he) not (create 
the world) always? 2 [397] 

This argument comes from Tarkikas ‘Logicians’ who hold that 
there is an indifferent (tatastha) Lord, beside the Brahman. 

1 Having doubted the existence of such a Lord (cf. so 'pi), 

Suresvara puts a question: ‘Who would impel that Lord?’ 

2 * * 

This is a counterquestion to the Tarkikas. Here, another 
alternative, viz. svatah ‘on his own’ is refuted. 

^ Tfljq fjq%: | 

dlld 113^11 

And Lordship and dependence both cannot possibly exist (in 
just one Lord), (for that can be understood) from the modes 
of arguing. 1 So also, the effect, owing to its having merged 
(in the Brahman), cannot proceed to produce itself. 2 [398] 

There are two aspects of this verse. One is in continuation 
of the Tarkikas’ argument and, the other of the Svabhavavadins 
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who believe in the nature of things to come into existence on 
their own. Cf. Svetasvataropanisad 1.2 and 6.1. 

'This has reference to yet another aspect of the Tarkikas’ 
thought, viz. it is karman that impels the Lord to create. But 
this would mean his dependence and, being a Lord, he should 
be independent! That would involve self-contradiction. 

'■y 

“It can be argued by the Svabfhavavadins that the world, which 
is a kdrya, can come into existence by its own nature. Yet, having 
had merged into the Brahman, how could it proceed to any 
activity? 


frr?t c bl4 c t>K u idl cRTf: | 

If (again) the effect is different from the cause, what kind 
of cause and effect relation can there be between them, viz. 
the cause and the effect, which are quite well-known to be 
distinct even as Mt. Himalaya and Mt. Vindhya? [399] 

The question pertains to the Tarkikas’ position that cause and 
effect must be similar. Here the Brahman and the world are 
totally different from each other and, therefore, one could not 
consider them as the cause and the effect. 

d^cqiccbiJcpiv | 

Further, if thus the effect is not distinct 1 from the cause; 
then the two being just one, how could there be (posited) 
the cause and effect relation of the two? [400ab] 

1 By ‘distinct’ one should be required to understand two 
different entities; but this is denied by the use of the word 
ekatvat. Non-distinction in nature is not under discussion here; 
for, the Tarkikas have already mentioned that as what is a 
characteristic of the cause and the effect — this is mentioned 
in the note on the preceding verse. 
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HllM ||tfoo|| 

C\ o 

Also, nothing, being inactive in nature, can be a cause (or, 
be called a casue). 1 [400cd] 

So also, what is not being subjected to some action is described 
here as the effect! And, that thing which is devoid of any 
activity is regarded (lit. accepted) here as what is instrumental 
(in some activity). 3 [401] 

1 Actually, this line is read in the printed edition together 
with verse 400ab and is not separated as is done here. But 

it begins a discussion of the natures of what are related as 

the cause and the effect. Here, it is pointed out that what is 
non-operative/non-active in nature—such is the Brahman—is 
considered as the cause; this is not logically possible. 

2 To be an effect something is required to have been subjected 
to an activity of some cause(s) to produce it. But the 

argumentator seems to hold that there is some effect, and yet 
that has no cause(s) for it! 

3 The word ‘instrumental’ suggests the nature of what is held 
as cause—most likely, the agent — and has no relation to any 

activity whatever. 

'N 

Since what is considered as the cause of creation, viz. the 
karman (or activity of) Kala, 1 is already included in Merger, 2 
that ( viz. Kala) in not capable of coming into existence itself 
and it is held to have the capacity to create (only when) 
it is manifest! 3 [402] 

Here is controverted a view of those who hold Kala as the 
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cause of the creation of the world; cf. Reference to this view 
in Gaudapadakarika 2.24. 

lr The basis of this may be BU 1.2.4 (and MaitrayanyUpanisad 
6.14). 

2 The Brahman itself is (in every likelihood) called lay a 
‘Merger’, since all objects in the world merge in it. 

3 The argument is: To be able to create anything, Kala must 
come into existence first. 

yn-nifa ^ ^ cm ii8o?n 

If a view is held 1 that the cause of the world * has ever 
(or, for all time) the power to create, then the origin etc. 
of all effects would be (only) simultaneous; but that does not 
so happen. 4 [403] 

^or ‘If a ... held’, alternatively translate: ‘In the view that 
...’. But the first alternative appears better. 

2 That is Kala, continued from the preceding verse. 

3 The word etc. refers to apyaya ‘merger’. Or, one can 
understand in the place of these two: the usual triad, utpatti, 
sthiti and lay a. 

4 This is how the view under reference cannot be accepted. 

3f«l II8°8II 

Or, if it is held that this power to create the world comes 
to exist in the cause, it would then mean that the cause does 
not have the power (to create the world); 1 thence it would 
follow that that power (to create the world) has come from 
(or, originated in) another power 2 and thus there would be 
the contingent infinite regress. [404] 

This is an alternative view to that in the preceding verse and 
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is consequently refuted. 

*This would mean a cause is powerless to create the world 
and is itself created by some cause. 

2 This power, in its turn, must originate in yet another and 
so on. 


| 

| 

>p o 

SKIMHIMcIcdlwifc: H 80&.11 

On what does (Kala) depend (i) to be (of the nature of being) 
past and (ii) that this Kala of the present would be (of the) 
future — if it has just the nature of being one whole and having 
no parts? [405] 

If Kala is accepted as eternal, one (i.e. single) and all-pervading 
substance; then in what is rooted its differentiation into what 
is past and what is to come? [406] 

The argument is: Acceptance of the past, the present and 
the future as three parts of Kala would render it unfit to be 
the origin or cause of this world. 

The Vaisesikas (i.e. Tarkikas) hold Kala as nityd -, eka- and 
vibhu- dravya ‘substance’. This means, being vibhu ‘all-pervading’ 
like the sky, it cannot have such parts as are mentioned in the 
above. 


If (it is said that) Kala is the (varying) movement of Aditya 
and others, 1 then (it has to be admitted that that movement 
can gccur only) after there has been the rise (or manifestation) 
of the unmanifest; 2 but, because Aditya and others 1 have 
already had merged (in the unmanifest), there would not be 
any action thought of (or, contemplated, lit. accepted of the 
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Adilya and others). [407] 

l It is difficult to explain what is meant by - adi ‘others’ in 
adityadi (this is twice used in this verse). One can perhaps say 
that -adi refers to the limiting adjuncts of the sun, viz. gati , 
capacity to heat, and light—this can be so on the clue suggested 
by NKL’s explanation of kalah as kalopadhir iti yavat. NKL’s 
comment on this verse offers some difficulty: It states: yad va 
adityadikriyaiva kalah ity asahkya anena vartikena nirasyate ; but 
how can this be an alternative? The tenor of the arguments 
precludes the same. 

Or possibly, and better perhaps, to hold that this is based 
on Maiirdyanyupanisad 6.15. 

2 The unmanifest is the Brahman, the so-called source of the 
world; namarupdabhyam avydkrta. 

^ -cddtifa'H) c^in^cfrcc^cl: I 

So also what is (said to be) made of parts 1 cannot exist 
in (its different/discrete) parts (simultaneously) owing to the 
reason that it is without parts (i.e. a whole) and (just) one 
thing; and also because it is (really) not made up of parts 
and (therefore) is not (what can be called as) general property. 

[408] 

SP clearly brings out the argument thus (this is only briefly 
indicated here): A piece of cloth, as a whole, cannot rest on 
all threads which are related to it as its parts—it can be argued 
that, while ‘clothness’ can obtain in some threads, in does not 
obtain on others. Thus the so-called samavdya relation cannot 
obtain in the case of the Atman and the various individuals. 
(This is clarified in the following verse. SP points out thus: 
vipaksam aniidya dosam aha) 

^hat is, ‘it is a whole’. 
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strait qsnsfcTFcfsnfasf: i 

O >P 

1180^11 

o 

If (then) that kind of ‘what is to be supported’ exists in ‘what 
are supports’ that are (in reality) not parts, how then the 
single one, existing in various places (or beings) can be said 
to be ‘having parts’? [409] 

This is to say that the single Atman, though appearing to 
exist in many bodies, cannot be said to have those bodies as 
its parts. It cannot be compared with ‘being a form’ (rupatva) 
that is common to many forms (nipas). 

Therefore, the distinctions 1 such as a region (or part), Kala 
‘time’ do not have a support in the thing (viz. the origin of 
the world, i.e. the Brahman), since (we can show) by (or from) 
inference (miteh) that this (world of) distinctions in (alleged 
to be obtaining) in the Atman (in this context, the inner self) 
is like the (differentiation) in (the case of) the sky in (its) 
divisions (called) quarters. [410] 

Actually, there is not any specific argument in respect of region 
(unless, of course, adhara-adlteya, avayava-avayavin or bhagas 
(and, therefore, bhagin) are understood in the sense of desa— 
and this is clear from the illustration of the sky which is (said 
to be) divided into quarters. 

l This plural is implied by the singular. 

d-Wdd WihRM II8HII 

In the same way, (then), the origin and the merger of the 
world in the (highest) Atman are (only) imagined; (therefore), 
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after having seen (i.e. carefully examined) the nature of things, 1 
how (or, on what ground, or, whence) can (one posit that) 
there is a possibility of the creation etc. 2 of the world? [411] 

There is here a stress on the imaginary nature ( kalpitatva ) 
of the world. This is entailed by the earlier statement about 
the imaginary nature of the world. 

1 Things here refer to the discrete objects in the world, their 
origination and merger as also the ultimate reality. 

The word etc. refers to the mutual relations among the things 
in the world and their modifications ( vikaras ). 

c bi<. c t>iRi4«}I | 

ii'mn 

I have already spoken as to how the (distinctions such as) 
instrument of activity 1 are only imaginary (i.e. products of 
imagination). Only that being so, 2 (the Sruli statements) sarvani 
atma ... 3 and neti ... 4 become 5 reasonable. [412] 

1 This is indicative of the agent, his action and so on. 
z This means: since this is so. 

3 Cf. BU 4.5.7. 

4 Cf. BU 4.4.22; 4.5.15. 

That is, they prove to be in conformity with reason (in our 
arguments above). 

As a result, therefore, there occur at every moment the origin, 
the sustenance and the destruction of (the discrete things in) 
the world. (And) since these have only ignorance (Avidya) 
as the cause (of their existence), there is no specific order 
(among them). 1 j 413 j 
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1 This is to point to various orders in creation in different 
Sruli texts; e.g. Taittinyopanisad 2.1: tasmad va etasmad at mart a 
dkasah sambhiitah ; CU 6.2.4: tat tejo ’ srjata . 

Verses 414-425 explain the meaning of sarve prandli .... 

WTI: ^ I 

^5£'qicqife<HSTO ||8?8II 

o c 

They are the pranas , viz. the ears and others, which are known 
as ten and seven, 1 because they are the limiting adjuncts of 
the loka ‘a body’; these have a further division into what have 
the nature of adhyatma ‘pertaining (or related) to the body’ 
and so on. [414] 

The lokas ‘bodies’ 2 are of various types, viz. distinguished 
into discrete bodies such as jardyuja ‘born from a womb’. 3 

[415ab] 

1 These are: five organs of knowing, five organs of activity, 
five winds, manas and intellect. NKL quotes from Samksepa 
Sanraka 3.20: ilia tavad aksadasakam manasa saha biiddhitattvam 

at ha vayuganah. 

2 

This is to explain how loka has a special sense here, viz. 

‘a body’. 

The others are udbhijja , andaja and svedaja. 

cJSJlfii^cidicHl'll ||8?V.|| 

So also there are gods, viz. those who have the nature of 
(superintending) 1 deities and have many distinctions (among 
them). [415cd] 

*That is, superintending over the pranas. 


%5fq 5Pn % I 

o 
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*rani MR u n4ta4 ^iq^4 n#?8ji 

And those pranas are so jointly (i.e. generally) ^ (residing) 
in the body, yet they are particular ones (also); 3 this is (thus) 
the modification of the (five) elements, 4 in accordance with 
the karman 5 and as it is heard. [41 

1 Here the word prana is understood in the sense of gods. 
This is while they are mentioned as having godhead, or, 
the nature of gods in a general way, viz. Adilya and others, 
as superintending deities (adhidaivika). 

Those very gods are each one of them identified with the 
eye and other organs severally ( ddhydtmika ). 

They are the products of the five elements and therefore 
capable of effecting various functions of the organs. 

This explains why at times they bring happiness and at others 
sorrow. 


vSTff ^ TTOT ||#?V9|| 

^ SRTR ||«^|| 

o > 


(The inner self) was born by becoming pranas ‘organs’ etc., 
in the same way as fire was produced (i.e. born) in (lit. by 
or from) small sparks; (and) also the highest self (i.e. Atman) 
was born in the same way as the sky came into being (manifold) 
through becoming a pitcher etc. [417] 

The birth of the knower of the field is not accepted as other 
than the springing up (i.e. coming into existence) from the 
pi anas organs etc., for there is (very) clearly heard a statement 
from the Sruti, viz. etebhyah .... [ 418 ] 


\ erse 417 clarifies the thought in sarva eta atmano vyuccaranli 
read in the Madhyandina recension of BU after sarvani blnltani 
in the Kanva recension as explained by Sankara also. The stress 
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is on the visista-ciddbhasa-rupa-janma-vyavahdra, NKL adds: The 
illustration of kha-janman (as ghatdkasa , karakdkasa etc.) is for 
precluding the idea of the dlmajanman owing to the acceptance 
of amsdmsi relationship. 

The argument in verse 418 is based on (or, related to) a 
doubt that the Atman is born of itself and not from anything 
else), like a pitcher. It is related to the Sruti (this is explained 
later:) etebhyo bliiitebhyali samutthdya (BU 2.4.12). Also, 
basically, the notion of the birth of the inner self is rooted in 
igno- rance/superimposition on cit of the limiting adjuncts. 

^ ST5J lismil 

O 

Since, it is owing to ignorance (Avidya) alone that the (highest) 
Atman, of itself, comes to have the forms of the pranas ‘organs’ 
and the knower of the field; therefore, it is the highest 
Brahman. Now is stated the secret doctrine, viz. upanisad, 
of that; [^19] 

whatever is the secret name for purposes of a worship is called 
upanisad. 1 ' This 2 is the highest secret of this one; 3 with that 
(in mind) should one worship that truly. [420] 

These verses preclude the idea of a triad, viz. pranas , jfva 
(i.e. ksetrajna) and the highest Atman. The triad could be posited 
on the basis of verses 417-418 above. 

*1 have taken 420ab as parenthetic. 

2 The word this refers to the Sruti statement: satyasya satyani , 
understood from tasyopanisad and updsanartham guhyam nania. 
3 The highest Atman is meant. 


fnfciid usmii 
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Whatever be the mode of worship in the topic of the lore 
of the Brahman, viz. the rise of the knowledge of (the true 
nature of) the Brahman, 1 is, one should affirm, in this (context) 
also. [421] 

*The word brahmavidya is understood in a double sense: (i) 
the lore of brahman and (ii) the knowledge of the true nature 
of the Brahman; vidyd in (i) has thus a reference to some mode 
of studying or worshipping and in (ii) the result of it. Here, 
in the later case, it is vastutattvapratipatti. 

wfa ii*mn 

Thus all modes of worship are to be considered, like the ritual 
with Godohana 1 etc. 2 (as yielding, the result of the various 
modes of worship in the later Brahmanas); since they have 
dependence on the topic of vidyd (i.e. Brahmavidya), it does 
not have a result of its own. [422] 

1 This is an example which Suresvara takes over from the 
Purva-Mimamsa. The use of the Godohana pot forms a part 
of the apdm pranayana rite, which, in its own turn, forms an 
ancillary to the Darsapurnamasa rite. Therefore, since the 
performance of the Darsapurnamasa rile secures for the sacrificer 
the result, viz. svargaprapti ‘attainment of abode in heaven,’ the 
use of the Godohana pot also (depending on apdm pranayana) 
has the same result for the performer. Yet it has its own result 
also- that is in addition, viz. it brings about the securing of cattle. 
Suresvara extends this ritualistic procedure to the mode of 
worship of the Brahman, mentioned in verse 420. For further 
details on Godohana, read SP. Read NKL’s brief statement: 
jnandrthatvena srsiaprapancopajmtvat prapailcadvarena j/ianant 
prasddhyaiva (iipasana-)phalantarahetutvdt upasanam suddhidvdrd 
(brahma-) dlusadhanam ity arthah. See also BUBV 33.51 and 
note thereon. 
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2 The word etc. refers to similar relation of strnatikriyd with 
vedikarana. 

q? ^q##rq^5q% i 

WW t f?n n«=!3ll 

What is called the Brahmopanisad, viz. satyasya salyam, . itself 
presents (or, forms) the explanation of this Upanisad, viz. prana 
vai satyam. [423] 

This is the meaning of prana vai satyam. 

5PTI: qW^lfWT%: I 

%qi qt qqq n«^«n 

The pranas , which are of the nature of name and form, are, 
on account of their close association (< abhi-samgati ), with the 
highest Truth (i.e. Reality) called satya ‘Truth’; their basis 
is the highest Truth. [424] 

This points to the meaningfulness of the preceding verse. 

O > 

Of this upanisad ‘secret doctrine,’ the two subsequent 
Brahmanas (viz. BU 2.2-3) which begin with yo ha vai s'is'unt 
..., will give a clear exposition. [425] 

This points to the significance of the two subsequent Brahmanas 
as bringing to fullness the contents of this one. 

Verses 426-432 form an introductory to a question whether the 
secret doctrine (satyasya satyam) relates to the transmigratory 
being or the Brahman. 
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to ar ^uigmj | 

yyiR^'j]): wti irorara 

Granted that the two (subsequent) Brahmanas are an exposition 
of the upanisad (mentioned above); let this be declared (or 
lit. said), however, as to whom, between a transmigratory being 
and the Brahman, it relates. [426] 

y-HlRuj) qfe I 

O 

If it relates to the transmigratory being who is awakened (from 
sleep) by shaking (him) by the hand, then it is he who should 
be known (in fullness), for liberation can realise (i.e. be 
effected) through the knowledge about him. [427] 

SP rightly points out a well-known dictum in the field of 
enquiry, viz. samdigdham saplwlam ca vicdryam. Also, it justifies 
tajjnandd eva muktata as an answer to the possible doubt: 
yajjndnan muktis tasyaiva jneyatd na jxvasyety dsaiikyaha. 

Then (i.e. in that case), the transmigratory being himself would 
be what is to be expressed (or, signified) by the word brahman. 
And, as a result of that, we propose that the knowledge about 
him will be the knowledge of the Brahman. [428] 

In this verse also, the doubter has continued his argument. 

If, on the other hand ( atha ), it is concluded (lit. determined), 
on the basis of proper reasoning (nyfiya), 1 that it (viz. the 
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uptmisad) relates to the non-transmigratory (Brahman), then 
what is said in relation to a transmigratory being could apply 
(or, be extended) to that (viz. the non-transmigratory Brahman). 

[429] 

The doubter still persists and points out the result of his own 
view. 

1 Read SP: yathoktandmarthasya tasminn eva mukhyatdrtham 
bddhdyogyatvddinyayah\ or, in brief though, NKL: sarvakalpana- 
dhisthdnatvam nydyah . 

N8?o|| 

>D O 

If the two are held as having different natures, then the Srutis 
which propound their oneness would be set aside (lit. would 
be angry); since one thing cannot be another. [430] 

This argument proceeds from holding utter distinction between 
the transmigratory being and the Brahman. 

nsmii 

And also (or similarly ( tadvac ca)) in case there is (held) 
non-distinction between them, then there will not be any 
sorrowful being (i.e. anyone misery-stricken) and the contingent 
question would be: What is the purpose of the knowledge 
about (the real nature of) the Brahman? [431] 

This is an argument in contrast with that in the preceding 
verse. The Brahman, by its nature, is free from all misery and 
therefore even a transmigratory being would be free from it. 
That would render any effort to acquire the knowledge about 
the Brahman useless! 
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o 

II833II 

Such is the cause for the doubt and it compels a discussion 
(on the matter under doubt); therefore is to be undertaken 
an enquiry (or, to begin a discussion) that would remove (lit. 
destroy) the doubt. [43 


In verses 433-444ab , there is a statement of the prima facie 
vihw ( piirvapaksa ), viz. this upanisad is related to a transmigratory 
being. 


hkwiO cRb-MbfW qrf&iL)tw4lfacrra 1 

o C\ o 

It is not a non-transmigratory (thing related to the upanisad ), 
that is other (i.e. different from the highest Brahman which 
is other) than that who is awakened (from sleep) by shaking 
him by the hand; the one who is of the nature of one in 
the state of Pfajna 1 from whom there is the rise (or, origin 
of pranas) heard in the Sruti. [43 

Cf. Verse 330 above. 


9151 % 5 i qfcrara q# qq: 1 

(But,) after making a promnise ‘Let me declare to you what 
is the Brahman’, the king approached a man who was asleep 
and himself awakened him, shaking him by the hand. [43 

The thought underlying this verse is identifying the Brahman 
as a transmigratory being. 


lismn 
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Having brought him to another state (viz. the waking state), 
he first offered the explanation of the experience(s) in the 
dream state 1 and later described him as one in the state 
called sleep and as having an origination of his pranas. [435] 

l This refers to sa yatraitat svapnyaya carati (BU 2.1.18); also 
cf. verses 281-285 above. 

FFq: qqioq% qq: | 

3FRJ q faqicHM q 5<il4ci 

It is clearly the transmigratory being (that is intended) from 
the introductory (part of Kasya’s talk/doing) here 1 and none 
other is possible to think of; and (later) having made a 
reference to that again as a dear one to himself, 2 he has 
said — it is argued—‘that he should be seen’. [436J 

l This refers to the introductory tau ha ... in the beginning 
of this narrative (ilia). 

2 This refers to Yajnavalkya’s dialogue with Maitreyl in BU 
2.4 where occurs the oft-repeated phrase atinanas tu kamaya 
sarvani priyam bhavati and the concluding remark dtina va are 
drastavyah ... (this referring to the dear atman ‘self’ of his own, 
the enjoyer (that is a transmigratory being)! [Let it be remem¬ 
bered that this is said for argument’s sake.] 

O >3 

And, in all the Vedanta texts, only the inner self is put forth 
(or, pointed out) as what is to be known; also it is said that 
one should not see any other knowable different from that 
(i.e. the inner sell). [437] 

Possibly, the argument: janmady asya y at ah has a reference 
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to jfva/kselrajna from whom are born the pranas, as said earlier 
in verse 435 above. Therefore, that one should be known. 

C C 

If one might argue (here against this, thus:) ‘Owing to its 
having relation to the different states, even a transmigratory 
being will be non-lransmigratory’; 1 then (the reply will be: 

That is) not so, since such a sighl/seeing is impossible to 
happen.’ 2 [ 438 j 

t I 

SP reports this argument as one coming from the Sesvaravadins’ 
school which believes in the work of an all-powerful God. 

Here, there is a reference to the sleep state wherein the 
Jlva has no connection whatsoever with the world of objects. 

“The argument is: A change in the state of a being does 
not bring about any essential change in that being. The argument 
is thus opposed to common experience. 

-irM^iiRiIqlpi^cTlT^: cRT: I 

In this world, not a thing, which is characterized by some 
one genus, can come to belong to another genus, unless where 
(or, when) it is on account of the Lord’s wish (that it does 
so )- [439] 

This is the position of the Sesvaravadins mentioned in the 
note on the preceding verse. 

^ ||88o|| 

'N 

If indeed fire would give up its own nature and, for certain, 
become cool, then it would mean that all the means of right 
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knowledge 1 have gone totally wrong 2 and everything would 
be topsy-turvy. 3 [440] 

Evidently, the Sesvaravadins persist to hold that’ the power 
of the Lord defies all laws of logic. Thereby, they seek to point 
out that the one related to Brahmavidya is none other than 
a transmigratory being. Any idea of some Lord which one would 
be required to posit (as shown in verses 439 and 440 above) 
would be only to be scoffed at. The reference to the Samkhyas 
and others in the following verse is for strengthening the 
argument. 

1 This refers to various sets of rules regarding the behaviour 

of things that form logic. 

^ _ 

That is to say: these rules are not in conformity with what 
is happening. Literally, the rules would be angry, i.e. they would 
refuse to be logical. 

adharottaram literally means ‘the low and the high’ and it 
indicates the reversal in the order of things. The true would 
become false and the false, true. SP seems to hint at this thus: 
yo bhavo yaddharmako niilo nasau taddharmam vyabhicarati (ity 
atiprasahgah). One remembers here Sarrigarava’s remark 
Abhijnanasakwitaram : srutam bhavadbhir adharottaram pointing 
to the reversed of truth and falsehood on the part of Sakuntala 
and Dusyanta. 

fewr 1188? II 

The Samkhyas and others 1 propound the character of a 
negative entity in that (kind of) Lord by means of various 
reasons and with great care; who else than them is superior 
in intellect? [441] 

1 This is a reference to other Tarkikas ‘Logicians’. 

SP points to these: tasya ( Fsasya ) dehitve ’ smadaditulyatvat ; 
tadabhave muktavajjagatkartrtvdyogaj jivanam evadrstadvara tat - 
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kartrtvasambhava and, as a result, tasya (isasya) akiricitkaratva. 
And NKL thus: fsvarecchdprqyalnadeh nityatve sadotpattyapattih 
anityatve asmadddisaamya and so on. A close study of these 
thinkers’ writings would reveal more of their arguments for not 
accepting such a Lord. 

The word yatna is explained by SP as yuktisu dosa- 
rahityopanyasa ‘careful presentation of reasons which are free 
from faults’. Therefore, we have translated ‘carefully’. 

fiaa^n 

TEH cl i «1%: II88?|| 


(One might argue:) ‘Yet, since a transmigratory being does 
not have the (necessary) power for (accomplishing) such acts 
as the production of the world etc., it is contrary for reason 
to accept (that transmigratory being as) the cause of the world.’ 
(The answer:) ‘(This argument is) not (correct), for there is 
the Sruti’s strength (opposing it).’ [442] 

As a thing, which does not occur as the object of the eye 
and/or other (organs), is determined (or, grasped to be such 
and such) through (or by or from) the Sastras (i.e. scriptures); * 
so also, should the world be known from the Sruti as what 
creates a transmigratory being. [443] 


The arguer of the preceding verse points to how scriptures 
can inform one about Dharma etc. Thus, the scriptures would 
oppose the non-acceptance of a transmigratory being as the cause 
of the world. 

Reference is here to matter related to Dharma, Adharma, 
Adrsta and so on. 


trcj qgft qRlMlRd: I 


Thus, this view is, so far, presented (or, explained), on the 















Brhadaranyakopanisad- Bhasya- Vartika 


169 


basis of reasoning. [444ab] 

This marks the end of the arguments of those who follow 
the authority of the Sruti but reject the idea of the Lord who 
governs the world. 

In verses 444cd-445 , the view of the Sesvaravadins is presented. 

yfcIMItld II888II 

Now is presented (or, explained), on (the basis of) scriptures 
and reasoning (i.e. logic), the view, which is other than this. 1 

[444cd] 


^hc word this refers to the just preceding section. 

■q: I 

T\\ qfi|o^|fl|fc1 ^FTR: 1188^.11 

c 

nsaeji 

The sentences in the Sruti (describe him thus:) yah sarvajhah, 1 
sarvavid yah, 2 asandyddivivarjitah, 3 yah prthivyam 4 and also 
neti neti 5 (445] 

and also from the statements (about him as) asthiila , aksara 
etc.; and again from sentences (about his being) such as apiirva 
etc.; 8 (it can be concluded that) there is a Lord, non- 
transmigratory, the highest (or, beyond/above all), in whose 
control is (or, on whom rests) this world. [446] 

*Cf. Mundakopanisad 1.1.9; 2.2.7. 

2 Is it sarvavidyahl ; cf. Svetdsvalaropanisad 6.2.22. 

3 Cp. BU 3.5.1. 

4 BU 3.7.3. 

5 Cf. BU 3.9.26; 4.2.4; 4.4.22; 4.5.15. 

6 Cf. BU 3.8.8. 
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7 Cf. BU 3.8.9; Saunakopanisad 1. 

8 Cf. BU 2.5.19; see verse 237 note 3. 


And he alone is the creator of the world, having the nature 
of salya, jnana etc. * Therefore, the words tasmat and atmanah 2 
have to be understood as standing in the relation called 
samanadhikaranya. j 447 j 

1 Refer to Taittiriyopanisad 2 . 1 . 

This also is from Taittiriyopanisad 2.1 where the words tasmat 
and atmanah are taken to be samanadhikarana y i.e. not only 
as occurring in the same grammatical case (samanaxibhaktika) 
but also as related to the same substratum. Therefore, the 
argument is that the word dtman in the Taittiriyopanisad refers 
to the inner self also; as a result, it then follows that the inner 
self is related to the upanisad satyasya satyani which is in 
question. 


^bdlR u ]) I 

But (one argues:) ‘In the sentence exam eva ...,* there is 
stated the origin of the world from a transmigratory being ’, 2 
(the answer is:) ‘No, not so; for, there is in exam ... reference 
to the great Lord since there is (mention made of) him as 
the sky (in the heart ).’ 3 [44 

The reference is here to the phrase exam exasmad atmanah 
in the BU passage under discussion. 

The argument is: Thus this BU passage is contradictory to 
the Taittiriyopanisad passage. 

The BU sentence ya eso ’ntar hrdaya akasah , it is argued, 
has the word dkdsa as referring to the highest self as prakrta 
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‘the subject matter (of the discussion)’. Cf. BS 1.1.22: akasas 
tallihgat. 


srapsrjKi ^T 5 nRr#sc!: 1188^11 

The topic in the passage has begun with (the words) ‘Let 
me declare to you (the nature of) the Brahman’; (that is to 
say with the intention of) declaring (the nature of) the 
Brahman. Therefore, how would the king, himself a great 
learned man, would declare what is not relevant (here), viz. 
what is not the Brahman? [449] 

The argument is based on a doubt that the word akasa in 
the passage under reference does not signify the Brahman. Cf. 
BSB 1.1.22 (p. 198): tatra sanxsayah— kimakasasabdena param 
brahmabhidhiyata uta bhutakasamiti , kutah sanxsayah ; ubhayatra 
prayogadarsanat . Therefore, since akasa does not it signify the 
Brahman, and signifies the elemental sky, the Sesvaravadin is 
adopting prakrtaJxani and aprakrtaprakriya on the part of the 
intelligent king (SP). 

4yi'G I 

118^0 n 

Again, there would result opposition to another Sruti (passage), 
if here (i.e. as in your opinion regarding the king’s reply, 
it is) a transmigratory being that is (talked about, or, relevant). 
(For), in the sentence sata somya ...,* it is the Brahman that 
is intended to be expressed by the name (i.e. word) brahman , 2 

[450] 

x This is CU 6.8.1. 

The same sat is used in CU 6.1.1 for the Brahman and 
the Brahman continues to be discussed in the succeeding sections 
of CU. As a result, sata somya has a meaning braJxmana somya 
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.... Therefore, in view of sarvavedantapratyayanyaya , the reference 
in the passage under discussion to a transmigratory being is 
unwarranted. Cf. NKL’s remark durbalaprakaranena balavacchruti- 
calanam which means, in deciding the meaning of doubtful Sruti 
passages, Sruti (even if another) is the stronger decider than 
prakarana ‘topic under disucssion’. 

’stcSRit sra ii8y.ni 

O o > 

In a passage dkaso ha vai llama in another Sruti 1 is heard 
only the Brahman which has not a name and a form; (and) 
that 2 is directly 3 expressive of the highest Brahman. [451] 

This is to point out that another Sruti also intends to use 
akasa as a synonym of the word brahman. 

^p. CU 8.14.1. 

The word or name akasa. 

The word saksat is used expressly to rule out another sense 
of akasa. 

Iiay^n 

o ^ 

So also, since the Sastra ‘scripture’ aharahah ...* is in respect 
of the highest Atman; therefore, in the sleep state, there is 
no place/scope for anyone who is other than the Brahman 
and who is affected by misery. [452] 

J This is a reference to CU 8.3.2: aharahar brahma gacchanlya 
el am brahmalokam na vindanti. NKL adds to this Prasnopanisad 
6.7: sa yalhd somya vayamsi vasovrksam sampratisthante exam 
naitat sarvam pare dlmani sampratisthate to support the argument 
that, in reality, the inner self is, in the state of sleep, of the 
nature of the Brahman. 
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SldlsJ'bKfit ' 3 FPI cMcTR: I 

^ ^ liav.311 

o 

It is in no way reasonable to hold that the Atman (here, 
the inner self) has its origin and merger as well in (akasa, 
viz.) what is not a modification of that (Brahman), and that 
the word (akasa) has for it the elemental sky the object of 
reference. [453] 

SP clarifies the argument thus: ya esa ityadau bhiitakasasya 
prakrtatve tasyaivayam paramarsah syat , na ca tasmat pranadi- 
jawnalayau tasya bhiitakasavikaratvaprasiddheh , asmad ity 
asyatmasabdasamanadhikaranyac ca tasman nayani akasasabdo 
bind a- kasavisaya ity arthah. 


The capacity for (causing) the origin etc. 1 of the world, the 
means (for creating it etc.) and other things ^ cannot possibly 
be thought of (as belonging to) a miserable transmigratory 
being 3 in the same way as (belonging) to us! [454] 

lr rhe word etc. refers to the sustenance and the merger. 

2 These other things are the knowledge for creating etc. (or, 
the technical know-how for it). 

3 Here, the reference can be to akasa. 

MHI’-cRRk'I^R ^ TIB ll«¥.«.|| 

Sastra does not place in any one the capacity/ability (for doing 
some particular thing), 1 since it is merely informative about 
the same. (Also) a means of knowing would not be (usefully) 
operative when there is opposition to it of another means 




















174 


SureSvara s Vartika on Ajatatfatru Brahmana 


of knowing. 


[455) 


The argument in the first half of the verse is to thrash away 
the view that a transmigratory being can be the creator etc. 
of the world since scripture has said it. And the second half 
points to the opposition among the means of knowing being 
the cause of the futility of one of them. 

‘In other words, scriptural text would be only jnapaka 

‘informative about something’ and not its karaka (or utpadaka) 

‘producing (the necessary) capacity or ability for some doing/ 
activity’. 

2 

Here, one would hold Sastra as an informative means about 
the activity of originating the world etc. obtaining in a trans- 
migratory being and there can be opposition to it by another 

means, viz. direct perception showing a human being’s capacity 
for doing so. 


Verses 456-460 state a view that there is no non-distinction 
between the inner self and the Brahman. 

^ofcT: | 

^Tc^l cl4)4q-d 5TcbWdHH)Rcl 

If, thus, 1 a transmigratory being and the Lord are not mutually 
dependent, and they have been in existence in their own right 
(svatah sthitau ); then it is reasonable to hold that they are 
but one (or, that they have oneness/identity) in the same way 
as (identity could be posited) of light and darkness. [45< 

1 Thls refers to the arguments in the preceding section. 

Therefore, it is unreasonable 1 to accept smoothly that the 
Brahman is the inner self, (while one is saying) ‘I am Brahman’; 
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for, that 2 misery-stricken being is different (from it). From 
this (or, by this notion) the thing which has (so many) 
faults/shortcomings (in itself) would consider itself (lit. be) 
otherwise. 4 [457] 

This verse expresses the outcome of the preceding argument, 
^oth SP and NKL have not pointed out that there is Samdhi 
of ... tyato and ayuktam. 

2 This refers to the inner self. 

4 This refers to the Brahman. 

4 Free from all faults. 

ct ^ WI I 

31TCISZI 118^11 

>P 

As against that (til), (a transmigratory being/inner self) would 
attain the highest well-being through the favour of that (Lord), 
after it has pleased by good deeds A that Lord, the highest 
and the cause/origin of the world. [458] 

This is the way to attainment of liberation. 

*SP supports this by quoting possibly from Bhartrprapanca(?): 
uktarn hi — rnatkarrnakrn matparama ityadi. Also it cites the 
view of the Paiicaratrins in: 

parabrahmatvam ayati rnatkannapararnah puritan iti ca and 
ye sarnsrayanti tarn bhaktya siiksrnarn adhyatmacintakah / 
te yanti vai padarn visnor jardmaranavarjitam // 

(Jayakhya Samhita 1.24) [a Pancaratra text) 

fsrdsi: II8V.^II 

Traram ii8^o|i 

That being so, the sentences (of the Sruti), which speak about 
(or express) the oneness (or, identity) of (the inner self with) 
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the Brahman, 2 (he Atman would be (fully) meaningful. If 

(iaken) otherwise than this, 3 there would be an opposition 
to (hem. [459 , 

(Only) (hat being so, (here would be non-opposition to logical 
reasonings 4 and popular acceptances. 5 When this position 6 
is reached, (now) there follows an argument which sets it aside. 

[460) 


Verse 460 up to ‘is reached’ concludes the views of the 
Sesvaravadins. 

l l think, here the round brackets (viz. of the Sruti) should 
be necessary. 

^This indicates the sentences like (at tvam asi. 

4 Namely, if the common man’s opinion/view (lokavada) is held. 

This is a reference to the Samkhyas and others; cf. verses 
441-443. 

5 The commonly held beliefs or faiths. 

6 This is reiteration of the view that it is the Lord who, at 
his will, creates the world etc. 


Now there is (a brief) exposition of the Siddhdnta view , in verses 
461-465 , viz. that the upanisad , i.e. satyasya satyam , is related 
to the Brahman which is non-distinct from the inner self 

This is not so, since it is learnt (lit. heard) from this very 
(authoritative) means of knowing, viz. the Mantra and 

Brahmana (texts), that there is the entry of the all-controlling 
(Brahman) everywhere. ^ 

This refers to the Samhilas and the Brahmanas (which include 
the Upanisads). 
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^ ^ ^cj ^ qr?F# nas^n 

^ snpj|pt|fa | 

W ScMpfd: MUdlddlfjR|)kar ||«&.?|| 

dcRbc^ld RRI RTRR ^fd-Od’gdt ^cTR I 
^dP-lcdlfc^ RIRR H8&.8II 


He made cities, i.e. bodies, the bipeds ... the highest (i.e. 
supreme) Purusa entered the bodies’/ ‘In every form he 
assumed a similar form’/ ‘You are all, you (are) a woman 
and you (are) a man.’ 3 — [462] 

this is a collection of Mantras. So also are there the Brahmana 
(texts): (Thus) there is a statement ‘In this he entered’, as 
already recorded in (this) Brahmana; 4 [463] 

also there is heard in the Sruti of the Taittirlyas a sentence 
tat srstvd .../ so also in CU a sentence which begins with 
the words seyam. [464] 


1 Cf. BU 2.5.18; Satapatha Brahmana 14.5.5.18. 
2 Cf. Rgveda 6.47.17. 

3 Cf. Atharvaveda 10.8.27. 

4 BU 1.4.7. 

5 Taitlinyopanisad 2.6. 

6 CU 6.3.2 and 3. 


3Tf $l£kqqRid ^a^q iitfs^n 

o o 

In the same way, on the basis/strength of the Sruti regarding 
the two words brahman and diman referring (only) to one 
substratum, 1 it will only be proper (i.e. reasonable), therefore, 
to conclude aham brahma, 2 i.e. the inner self is the Brahman. 

[465] 


'Refer to BU 4.5.19. 

2 

This has a reference to the opponent’s view expressed in 
verse 457 above. The falsity of that view follows from the Sruti, 
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viz. BU 4.5.19. 


Verses 466-467 refer to a view that the oneness (or, identity) 
of the inner self and the Brahman is faulty. 

(An objector says:) ‘If this is thus established (sthitali) as (your) 
view, then there follows (lit. comes) this difficulty in (lit. blame 
to) it, viz. the highest (Brahman) would come to have 
transmigratory character on account of its being non-distinct 
from that (viz. the inner self).’ [466] 

1186,^11 

(Also,) if the non-transmigratory character of this one (viz. 
the highest Brahman) is somehow (shown to be) reasonable, 
then, in that case, there would be meaninglessness (anarthakya) 
of the instruction (about it); since, without that also, there 
is the state of liberation for this one.’ 1 [467] 

1 muktatah is for muktatvatah. 


Verses 468-472 present Bhartrprapanca’s answer to the objection 
above. 


When this has been put forth (as an objection), some 
(scholars) 1 state (the following as) an answer (to clear that 
away): ‘In the (objects) created, the Lord himself, viz. the 
highest (Atman) itself (sdksdt), did not enter.’ [468] 
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This is a respectful reference to Bhartrprapanca. 

snfcreiFF : nas^n 

O C\ o 

‘Coming to have the forms of modifications and being 
characterized by the nature of vijridna ‘specified knower/ 
knowledge’, the highest (Atman) entered into the beings/ 
becomings, from the Brahman 1 up to those which are 
immovable.’ [469j 

This explains the second line of the preceding verse. 
l Does this stand for Virinca? 

fasfHTcPfq Upf: qrdlcm<Wlc|=t>M | 

o 

‘The one having the nature of an individual self also is different 
from the great one, viz. the one having the nature of the 
highest Atman and further it should be known as non-distinct 
also on account of the nature of all things (in the world).’ 

[470] 

This is Bhartrprapanca’s affirmation of his Bhedabheda, viz. 
the theory of difference in non-difference. 

‘Since it is different (from the highest Atman), therefore it 
is accepted/desired that a transmigratory being is enjoined to 
(ritual) activity and, in the case (paksa ) that it is not different 
(from it), it comes to be (i.e. attains the status of) the Brahman 
from the (Sruti) statement, ‘I am Brahman’.’ [471] 

This, according to NKL, is the advantage of the Bhedabheda 
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theory; this will be evident from the following verse. 

°brH-ii^i TTt ^u] n^v9^|| 

T his being so, there will not be any connection with the blame 
that is pointed out earlier; 1 for, in case a theory other than 
this is accepted, there is connection with that fault.’ 147 


SP summarises the argument thus: atyantam bhinnatve ’ bhinna - 
tve vd kalpyamane nopadesdrthavatta napi brahmano ’samsarita 
tadbhinnabhinnata parisesydd ity art hall. 

*Cf. verses 466-467 above. 

Verses 473-505 discuss the faults in the view of Bhartrprapanca 
who understands (only) a part of theory correctly (ekadesin). 

fW HI'-rKysRRT i 

3RS7 qmim ylq&citici: sict: H8va?n 

^ O 

(The refutation of the above is thus:) After the connection 
(of the individual self) with (he limiting adjuncts, viz. a body 
etc., which is already known among people by resorting to 
the other ways of knowing, 2 there follows (for the ekadesin) 
its nature as the Brahman from (only) the (Sruli’s) statement,^ 
and not from a Sruli statement regarding (the modifications 
beginning with) ‘he entered.’ 4 [472 

! SP refers to upadhidvayavisista jfva. 

This refers to direct perception ( pratyaksa) in particular. 
This refers to the famous Mahavakya tat ivam asi in CU. 
Both SP and NKL refer to the subsequent result which can 
be traced to Taittinyopanisad 2.7; CU 8.3.4. 

These are probably the sentences quoted in verses 462-464 
above. The correctness of the translation of na pravistdd yatah 
srutih can be subject to question! 
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fasiMKH-l ^cTT: Wlcrqf fqfoqi qfq | 

: qR|q)qcM<l ||8\s8n 

^iqqq^q ^qi^^i^q fqfqyqj | 
fq?lMlc^ q qjf|: mRu|| 4_|: ^ gnrl^T: ||«\9^|| 
q<ilfcqfcSftfUq f^b%5iqq fqfq^qj | 

qin q>$ilN<lfc;c|q ||8^&.II 
'blc^R'i qi qf^I^cateoqif^q^K: | 

^M’-q qSTI: iqfqq-jR ’TOUcJ-H: ||8\9\9|| 

o 


Now, as regards the modification of the individual self, these 
would be the ways (or, alternative ways): (i) The highest self 
would be, like the earth, an aggregate of many substances * 


1474| 

and the modificalion of a part ( ekadesa ) of that which comprise 
many parts they call the individual sell; (thus) that is an effect 
(or, a modificalion) of the Atman, [475] 

like a pitcher etc. (is a modification) of the earth; or (ii) 
The form of the Atman remaining unmodified, it (viz. the 
individual self) would be a modificalion, like, for instance, 
hair (on a body) or a piece of barren land (of the earth); 

[476] 

or (in) The highest self would fully undergo a modification 
(and become the individual self) like the substance (called) 
milk wholly (becoming curds); only these 2 could be the 
possibilities of the modifications of the highest self. [477] 


^Both SP and NKL refer to this aggregate as similar to a 
heap oi sesame (i.e. a homogeneous aggregate) or one made 
up of dissimilar things (no example is provided!). Yet, in actual 
argument this fastidious division is unwarranted! (cf. BUB). 

SP s remark: swnbhavati kalpantare kalpatrayani kurvato 
bhdsyakrto /lywwtvoni dsaiikyd/w ityanio i(i , is for precluding any 
other possibility. 
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^3n?qf«itsFEnl^)^ yi# tR|: 118^11 

cm ^ i 

In the case that the Atman is held to be an aggregate of 
different substances, then it would not be logical to say that 
there is a certain principal singleness (among many), for 
singleness consists only in one property in the relation to many 
of a single. [478] 

For, if that be so, there would arise the contingent defeat 
(lit. loss) of your (i.e. Bhartrprapanca’s) theory. [479ab] 

Verse 478 sets aside the first alternative as incorrect. The 
idea is: One can posit gotva as the principal single property 
in respect of the Brahmatva among the many modifications 
together, according to the first alternative. Suresvara’s composition 
is here very terse. BSB in this respect is more lucid. Read: 
tatra samanajatiyanekadravyasamiihasya kascid dravyaviseso vijria- 
natmatvam pratipadyate yada tada samanajatiyatvad ekatvam up a- 
caritam eva na tu paramarthatah tatha ca sati siddhantavirodhah. 
And verse 479ab points to the consequence of the above. 

yyiRtfw'iici i 

cRlfq M8=:o|| 

RyiRdf^l|R)o|KTn: 118^11 

If (in the second alternative) the (Atman is a whole) ever 
having parts which are inseparably connected with it [479cd] 
and while (it remains) in that stale, a part of it becomes 
transmigratory (viz. an individual self); then, owing to the 
highest Atman (ever) consisting in each of its parts, [480] 

there would then come contingently to it either a blemish 
or an excellence that is connected with its part and thus the 
blemish of being transmigratory in the case of the highest 
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(Atman) would be difficult to avoid/avert. [481] 

Obviously, these verses refute the second alternative. 

118^11 

o c o 

Also, if (there be accepted) the modification of the highest 
Atman as* a whole, in the same way as (that) in the case 
of milk, 1 there would be opposition of Sruti(s) and Smrli(s); 2 
and that is an undesired contingency. [482] 

This is the refutation of the third alternative. 

{ pa) } ovat is either yatha payasi or yatha payasah according 
to Panini Sutra 5.1.116: tatra tasyeva . 

2 These are quoted in the following two verses. 

^ cn i 

118^311 

In the verse na jayate nwiyate va ..." there is a clear (Sruti) 
statement which rejects the six modifications of beings/ 
becomings—that is warding away (of the alternative regarding) 

modification of the inner self. [483] 

* 

‘cf. Kenopanisad 2.1.8. SP reports this Mantra with a variant 
kaddcil in place of vipascit — NKL reports correctly (with a 
misprint 1.2.181). Also, SP cites avyaklo ’yam acinlyo ’yam ... 
from Gita 2.25. 

w*'- i 

Rjbcptvj yijpcf 

‘Heavenly, formless is the Purusa, being without and within 
(of things), unborn ...,’ 1 ‘without parts, without activity, 
tranquil,’ 2 ‘free from blemish has it remained like the sky’. 
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[ 484 ] 

This verse cites the Sruti texts to point to their opposition 
to all the three alternatives discussed before. SP’s erudite remarks 
may be read with profit. NKL cites Gfta 2.20 and 25 and a 
verse: 

avikaraya suddhaya nityaya paramatmane / 
sadaikanipanipaya visnave prabhavisnave // 

(This is not traced in Visnusahasranama , however, cf. 
Mahabharata xiii.713 .1.) 

Mundakopanisad 2.1.2. 

2 Svetasvalaropanisad 6.19. 

3 Not traced. 

^ 118 ^ 9.11 

By these and other 1 hundreds of sentences, expressed in the 

Srutis and Smrtis, all these alternatives (or, views) are opposed 

and, therefore, they are to be discarded with insistence (lit. 

effort). [485] 

*SP refers to akasavat sarvagatas ca nityah ; cf. sarikara’s 
reference to &kaThopaniSad (not traced in that tradition , though 
sahkara's Bhasya on CU 6.3.3 so mentions it); BU 4.4.24: sa 
va esa mahan aja atma; Gita 12.3: kiitastham acalam dhruvam; 
Gfta 2.25: avikaryo ’yam ucyate as sentences from Srutis and 
Smrtis. 


118c;8,11 

o 

On account of being a part of the immutable Atman, there 
would contingently follow, in the case of the knower of the 
field, unreasonableness in respect of its transmigratory existence, 
in the regions that are earned by its own (ritual) activity. 
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[ 486 ] 

The individual self would attain to heaven etc. by means of 
its ritual activities; but this would not happen in case (i.e. when) 
it is a part of the immutable. NKL rightly remarks: amsino 
niscalatve amsanam calanayogat. 

qanfq iia^n 

If it is said that, in the case of the individual self which has 
(or, is) separated from the Atman, there can be movement 
(i.e. transmigration), like that in small sparks (of fire, from 
which they have separated), then also, there would be the 
contingency that the one (viz. the highest Atman), which is 
not having (even) a scar, has come to have a wound. [487] 

Suresvara’s cryptic verse needs some explanation. It presupposes 
the individual self to be a part ( amsa ) of the highest Atman 
(i cumin ) like the small sparks are of fire. Therefore, as the sparks 
can get separated from fire and move in various ways, every 
individual self also gets separated from the highest Atman and 
then transmigrates. Consequently, Suresvara adduces the 
argument: the highest Atman first comes to have a scar by the 
separation of an individual self and then a wound inasmuch 
as a part of it, viz. that individual self, is wounded, i.e. it 
transmigrates. This is undesirable an incident, for the highest 
Atman is declared by the Sruti (Isopanisad 8) as free from any 
scar. 


'-K-HK-m: 118^11 

o O vD 

^d'+KUiifd^ui ojfg: dl-Md: 118^11 

As in the case of water, one thinks (only foolishly) that there 
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is a hole when the fish have moved in it and a consequent 
repair in it (viz. water); so also, in the case of the highest 
Atman, there (appear to) occur the two (viz. the scar and 
the wound) when the individual selves are transmigrating. [488] 
And, in this way, there will also 1 be the contingency of 
opposition to the Sruti statement (about the highest Atman’s 
being) without any scar. (Indeed, one should note that) an 
effect does not have existence/modification beside its own cause, 
i.e. elsewhere than in it/ [489] 

Verse 488 states one more reason for proving the blemish 
(or, foolishness) in the ideas of Bhartrprapanca. 

lr The wore api has the force to remind one of the opposition 
of the Srutis and Smrtis cited above in verses 483 and 484. 

2 This is a general rule regarding the relation between the 
cause and its effect. Any special modification cannot come to 
the effect, in case it does not come to the cause. In the present 
context, since the individual selves are the effects of the highest 
Atman, there cannot come to them transmigration unless it comes 
to the highest Atman. But such is never the case, for the highest 
Atman is immutable. 

iiy^on 

(Further) whence can there be transmigratory existence in the 
case of the individual self, since it exists/abides only in the 
highest Atman? As such, the transmigration of an individual 
self is accepted (or, can be conceded) only to be like one’s 
movement in a dream. 1 [490] 

This verse clarifies the general statement in the second line 
of verse 489 above. 

^hat is to say: It is an effect of ignorance (i bhranti ). 
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Even though (the individual persons) continue to remain 
(alive), 1 there is yet, on the part of men, great pain when 
there are thorns etc. 2 (pricking them); therefore, in the case 
of the higher Atman also, there is great pain when there is 
transmigration of the inner self. 3 [491] 

l st/idsmisu expects jivesu to be supplied, though, at the very 
sight of it (i apatatah ), it appears to qualify kantakadisu. However, 
by pun, one may take it as a qualifier of the same! Yet, there 
is not any charm or purpose in doing so. 

2 kantakadisu can be taken for the cause of piercing the body 
and thereby causing pain to an individual. The word etc. refers 
to other painful things in life. 

3 jivasamcarane is a variant reading noted in AnSS edition, 
it is preferable to what appears in both AnSS and NKL editions. 

It is meaningless to argue: ‘When the individual selves do not 
migrate, the highest Atman also is in pain.’ Again, jivasamcarane 
would not well balance with kantakadisu. 

^ WWrctcI: 118^11 

If it be held, on (the basis of) the illustrations of small sparks 
(of fire) etc. that there is no fault (in accepting the highest 
Atman and also the individual selves as transmigratory); that 
cannot be so, the Sastra (i.e. scripture) is (merely) informative 
of objects as they are. [492] 

The verse aims at rejecting the opponent’s view of ainsa- 
msibhava between the individual selves and the highest Atman 
and also, as a consequence, their transmigratory natures — on 
the basis of the Sastra. The reason adduced is that the Sastra 
does not go beyond describing the things as they are. 
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fq%: | 

^ ^ HHlHPiNdH ||8^?ll 

/ 

The Sastra is informative (or, makes one know) about what 
is not known, for it is known that knowledge (gained from 
it) has such nature; * it has not (ever) proceeded to render 
things otherwise than what they are determined to be by various 


means of knowng. 

Namely, it is ajndtajiiapaka. 
2 Cp. verse 455 above. 


[493J 


U Hldfe-ddl : I 

118^811 

As the perceptible and imperceptible things are determined 
by the (various) means of knowng to be such and such; 
therefore, the (nature of a) thing is made known by an 
illustration, only in a way conformalive of how it is known 
(lit. seen). [ 494 j 

This is to state that Sastra, or rather the illustrations in it, 
merely confirm the nature of a thing which it already has. 

^ | 

Thus has proceeded everywhere (any) Sastra, adducing 
illustrations, it is never to inform-(one) of the nature of a 
thing which is the opposite of (or, contrary to) that established 
by other knowledge. 1 [ 4 95] 

Namely, other means of knowledge. 
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(For example, in some information like) ‘Fire is very cold,’ 
that would not be accepted (i.e. so understood) by Indra also, 
even if hundreds of illustrations (go to say so), on account 
of that being opposed to other knowledge(s). 1 [496] 

Namely, those acquired through other means of knowing. 

^ ^ =Ef TFj | 

Also a means of knowing is not accepted as useful if it is 
opposed to the other means of knowing, since it has the nature 
as a means of knowing (only) if the matter to be known by 
it is not covered (i.e. made known) by any other means of 
knowing. [497J 

In the same way, one does not (come to) know an unknown 
object by means of Agama (i.e. Sruti), having disregarded the 
words and the objects signified by them and also those that 
are known from their characteristics and direct perception. 

[498] 

The point which this verse emphasises is: In actual worldly 

dealings, the Sastra is not opposed to the accepted means of 
knowing. 


qTTcTR: ^ \\%<{%\\ 

Therefore, it is in no way reasonable to entertain a notion 
about the highest Atman that its relation to the individual 
selves is that of a whole and (its) parts, on the basis (or, 
strength) of popularly known illustrations (lit. ways of knowing). 
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[ 499 ] 

The point is: Since the Sastra is not opposed to the popularly 
accepted ways of knowing, it should not be necessarily in 
conformity with them, in matters that are not worldly. In fact, 
that alone is the authoritative means. 

o o 

^lcrqyfaqry^R'4^ fefSTci IIV.OO II 

Therefore, here, (in the context of the relation) between the 
knower of the field and the highest Atman, it is intended 
to introduce (the illustration of) small sparks (of fire) as the 
conveyer of the oneness (or, identity) of them. [500] 

slpfe llVoStii 

IWo^n 

(Therefore), from the introduction and the conclusion, the thing 
that was sought to be expressed is first enunciated as the 
Sruti text ‘All this which begins with the Brahman is the 
Atman’, [501] 

it is then justified by the illustrations of a trumpet etc. and 
by various reasons; 1 and thereafter is the recapitulation of 
the matter enunciated by such sentences as begin with the 
words apiirva etc. 2 [502] 

1 These refer to explanations of various superimpositions caused 
by ignorance (Avidya). 

2 Refer to BU 2.5.19; see verse 237 note 3. 
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‘In all the sentences of the Vedanta, there is declared (lit. 
stated) the singleness of the Brahman’—there is thus no 
disagreement (viz. agreement) of all the exponents of them, 
without exception ( asesatah ). [503J 

C O 

(Therefore,) when it is possible to connect with ease the 
sentences about creation etc. with the sentences which converge 
on stating the earlier unknown oneness of that (viz. the highest 
Atman), it is not reasonable to entertain any other meaning 
(of those sentences). [504] 

SP shows the connection between this and its preceding verse 
by pointing to an accepted mode of reasoning {nyaya) among 
the discussants. The nyaya is: sambhavaty ekavakyatxe xakyabhedo 
hi nesyate „ 

q ^ wi ^ I 

iiy.oy.ii 

There should not be imagined any authoritative means of 
knowing in respect of that; 1 nor also should one entertain 
the thought of any other result; 2 as such, it is only oneness 
or identity (of the individual selves and the highest Brahman) 
that is (finally) conveyed by sentences regarding creation etc. 

[505] 

1 Namely, in respect of the Sruti statements about the creation 
of the world. 

2 That is, the reality of the world full of variety of objects. 
Read in this context SP: na ca tat kalpayitwn sakyam phala- 
vatsamnidhdv aphalam tadaiigam iti nydyavirodhat; cf. sankara 
on &iizopaniSad 9 and cp. &zaastradiipikaa 4.4.1. 
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Now there is in verses 506-523 a discussion on a certain narrative 
told by Draviddcdrya. 

^ 5 -#rafqcii»4fOT w 'tiy. 0 &.n 

In connection with this matter, they 1 narrate an auspicious 2 
tale by which 3 is clearly honoured (i.e. exposed as possible) 
the matter (or, view) thatis desired (or, accepted by the 
knowcs of the Vedanta). [506] 

1 This is a reference to Dravidacarya as reported by Anandagiri 
(and, of course, by NKL). Sankara describes him in BUB as 
sampradayavid ‘knower of the tradition’ in Vedanta, very little 

is known about him. 

2 

Read SP in this connection: phalaparyantataya dr slant a- 
ddrsldntikariipdyas tasyah subhatvam (this consists in the second 
line of the verse). 

3 which’ is for yayd —I suggest this emendation in the 
place of the second yatha. The two yathas in the verse are 
meaningless! Further, read the last sentence in SP: sa yayd 
nihsamdigdho ’badhito sambhavati. 

||y.ov9|| 

It is like this fyatha hi): 1 There was in olden days a certain 
young (prince), the son of a sovereign monarch. Struck as 
he was by an attack of some disease, he became disordered 
in mind. [507] 

vSuresvara has made quite a few changes in the narrative 
reported by Sankara. Here, in this verse, SP points to the prince’s 
separation from his parents and also the subjects of the kingdom. 
Suresvara omits this detail here. 

Ordinarily, one finds tat ha hi for this. 
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cH^L)R|cjH I 

~ O vD ^ 

Losing his awareness that he was a king 1 (this is for a king’s 
son), he went to forest. (There) he was received (lit. 
surrounded) by fowlers and (consequently) he began to feel 
‘I am a fowler’. [508] 

l This refers to the disorderliness in his mind. 

drct-iRl d^R: Trf?tIV|cfd I 

?.^cPT3TcWW1 IWo^n 

And, in the course of long time, he, who had lost all (his 
previous) impressions of royally and was staying in the dwelling 
of a forester, did their doings and entertained an awareness 
of that (viz. belonging to the fowlers’ clan). [509] 

oTflsfrqt ortfhicITc^sfr IIV.^oil 

o o 

i^o|^H-ijcL|^|c||T>-d ^ oqis^cj ^$IcL| 4) ||<mil 

And (as time went on) he became orderly (or well) in his 
mind by the use of good medicines. Further, owing to his 
natural instincts, he became aware of himself (as different) 
from the fowlers. [510] 

By himself, he had his mind turned away from their mode 
of behaviour, of attire and of activity; but (ctf), only because 
there was no memory (of the past), he did not give up his 
belonging to the fowlers’ clan. [511] 

chdRd^l'lLIksllcdl dR^cMNdKcR I 
a^ifd^44<9^drdld\ifcMa: R^l IIU.^'RII 

Wm ■d^dcJfacRd*}! I 
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° "S 

(Then later, some) friend of his father (to become), 1 having 
known (about him) from (somebody’s) telling, ^ (becoming) 
conversant (lit. a knower) about the truth of his birth, doings 
(i.e. duties) and other relations,'* (himself) an honest person 
(lit. non-deceiver), approaching him (i.e. the prince), [512] 
(acquainted him) with his being a prince on account of (or 
rather, by the revealing things/factors,) such as his natural 
inclinations, doings (or, actions), 4 (the truth of his) birth, and 
also the characteristic marks (on his person) befitting a 
sovereign monarch, as someone (who is a knower of some 
fact) would inform (another person about the same). 5 [513] 


1 This is to say: (tatpituh sakha) bhavisyan ; this last word is 
to be supplied predicatively. 

^This is agama ‘talk by one person to another’—not usual 
sense of traditional knowledge of scriptures. 

*This refers to the real situation about the young prince. 
However, it is possible to understand this also as ‘the truth 
about his belonging to the fowlers’ clan, duties and his real 
relations to them (i.e. the fowlers). 

4 kannan in verse 512 meant ‘duties, as determined by the 
stay among the fowlers’ and in verse 513, doings or actions (for, 
they were not as yet his royal duties, owing to his utter ignorance 
about his royal connections). 

5 A simple statement of the simple behaviour of a person 
who knows some truth about the real state of things is here 
used, not as a simile; only the resemblance between such a person 
and the one, who was going to be a friend of the prince’s father 
is meant. 


om^cW|c4-H: 
f^KH fact: I 
^=tlfa 

Ok O 
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Immediately as he (i.e. the prince) got back his memory, he 
gave up his own ignorance (that obtained up to now) about 
himself by the awareness (awakened in him thus) ‘I am a 
king’ and also the relation to the fowlers (as one of them), 

[514] 

he secured (i.e. could secure) coronation of himself, obtaining 
the father’s throne- (this is to say that he could do so) because 
he was (i.e. got back the memory and also the status of) 
the king’s son; he did not act (or have to make efforts) to 
get it (viz. the coronation). [515] 

O 

Since the nature of a fowler was superimposed upon him owing 
to his ignorance and (later) by the complete (atireka) removal 
(lit. destruction) of that ignorance, there was no need of (his 
doing) anything else for securing the status of a prince. [516] 

In this verse, Dravidacarya (in the words of Suresvara) 
mentioned mohakarya, mohadhvamsa and the consequent 
achievement in the case of the prince. This serves as a suitable 
illustration for proving the philosophical point of view under 
reference. This is clear in the following verse. 

XJSJJ Ciep} I 

o > , 

As (the prince obtained his natural status), so does this one 
(viz. the individual self) obtain (i.e. came to know) 1 the nature 
of the Atman, viz. the Brahman, in the place of intellect, organs 
and the body etc. (which existed for it earlier) owing merely 
to not knowing (i.e. ignorance about the true nature of) the 
Brahman. [517] 

^ prat ipe divan is for pratipadyate. 
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faRwRe ^urtih nu^n 

This one (viz. the individual self) eharacterizes itself, that has 
turned back (from reality), by means of the properties or 
objects belonging to the transmigratory world, the non-Atmans, 
on account of (its) not knowing the true nature (of the 
sentience/self) within. [518] 


This verse explains how a person gains the knowledge of the 
Atman/Brahman. 

JTOsj ikhii 

grWfeRtfi T F?: ll^°ll 


Him (i.e. the man), who has belonged to (lit. occupied) the 
level of transmigratory world, who has considered himself thus, 
viz. ‘I belong to this world’, who is (now or afterwards) seeking 
to be liberated (from transmigration), who has all his desires 
for the transmigratory world removed directly by a knower 
of truth, [519] 

(such a man) should the preceptor (first) awaken by (using) 
sentences such as ya atma , 1 i.e. by the method of Anvaya 
and Vyatireka, (and then) by the sentence tat tvam asi etc. 


[520] 


These verses explain the preceptor’s role in a person’s effort 
to obtain liberation. 

*Cf. CU 8.8.1. 

2 Cf. CU 6.8.7ff. 

inmii 
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iHcM4drc)d4| g.ei4Hoi||d^u | jjdd^ | 

3 ^ 8 Rcl q# qp=qf^ 5 fqcq?EFTT^To|fq ny.3311 

This (individual), who has then his thick (lit. great) ignorance 
(lit. darkness) about the true nature of the inner self burnt 
(i.e. destroyed, or removed) by the fire of right knowledge, 
first gives up (or, abandons) what has arisen from ignorance 
and thus (knowing) only the Brahman, attains to (the status 
of) the Brahman immediately, 1 [521] 

since, (for obtaining) liberation, he does not need (lit. depends 
on, or, waits for) any — even a (very) small means whatever 
beside (lit. in addition to) the destruction of darkness (i.e. 
ignorance) about the true nature of the Brahman. [522] 

J Cf. SP stales: karyantaravaranam athasabdarthah. See next 
verse. 


■wVcR q qqioq oqs| qifa nvmil 

Then, on account of the impossibility of birth etc., consequent 
to it (tasmat), there is not any possibility (or need) of (his 
doing) any other activity in addition to (his) knowledge of 
the Brahman (which he has already obtained); (otherwise) the 
utterance (of the Upanisad) would become futile. 1 [523] 

*Cf. brahma veda brahmaiva bhavati (Mundakopanisad 3.2.9). 
NKL, however, points to Gita 3.20: karmanaiva hi samsiddhim 
dsthita janakadayah. 

Verses 524-530 state that the passage regarding creation etc. 
does not intend to point out the relation of a part and a whole 
between the individual selves and the Brahman. 


srerifoconfe fqqfanqq i 

^ O "N 
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ERRvqfoi rtri rr% tftoi r rr i 
STCRfifR rri wll ^NirRirrrr nvmn 

Cv > 

If it was intended to speak about the relation such as that 

of a part and a whole, as in the case of the ocean etc.; 1 

✓ 

then, in that case, the Sruti would not have respectfully slated: 

15241 

‘That which is not expressed by speech’, 1 ‘that which it does 
not think with manas , in the same way, the sentence which 
begins with (the word) apilrva, and also (the simile) ‘like 
a lump of salt)’. 4 1525) 

1 Kenopanisad 1.5. 

2 lbid. 1.6. 

3 BU 2.5.19; see verse 237 note 3. 

4 BU 4.5.13. 

RIRlcR^RFRi R RcRIRFr RR1 RR: I 

sRiiRkciRicistrai r rtr)sfrr%rw) n>mii 

C -s 

So also, it would not have employed such statements as purport 
to censure the seeing of multiplicity (of objects), 1 or the 
sentence ‘from death 2 and others, 3 having the intention 
to express the notion of a part and a whole. [526] 

4.4.19; Kenopanisad 4.10 and 11. 

2 Ibid. 

3 BU 4.4.20; Kenopanisad 4. 11. 

RSRRifRRRWFRIR R RcRRRRTR Rf: II9^|| 

Co o 

The Sruti sentences regarding creation etc. are stated with 
a view to securing/establishing the strength (of arguments) about 
the knowledge of the single Atman as one homogeneous unity; 
and (tu) not for (causing) belief in the same. [527] 
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^ ^TcTRl fep astraylRu|: I 

O 

<tilWd ^ clK83 ?5RMi Il^mil 

O Co "s 

Not also docs it stand to reason that the (highest) Atman, 
which, by nature, is without any parts and also, in itself, 
non-transmigratory, can become possessed of parts and be 
transmigralory, on the basis of any illustrations. [528] 

And this notion of being possessed of parts and transmigratory 
(in the case of the highest Atman) has a cause in the imaginary 
limiting adjuncts (of it). Let that be there; the wise ones do 
not have a belief in these kinds of notions as true. [529] 

These two verses point out that the relation of parts and a 
whole and having transmigralory existence also are purely 
imaginary, opposed to reason and the Sruli. 

Rjoifsra ^cffuiRibwi i 

If all the Upanisad texts intended to declare the singleness 
of the Atman, why then talk about the conglomeration of the 
individual selves etc. 1 which is opposed to it? [530] 

^he word etc. refers to the body, the organs and the several 
objects of them. 

♦ 

Verses 531-537 discuss if the discrete knowers of the field etc. 
are real in order that the Karmakanda portion of the Veda 
is to be considered as authoritative . 


sRf nv.??n 
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Some scholars 1 state that the conglomeration of the individual 
selves etc. is associated with the highest self and is accepted 
indeed for averting (lit. destroying) the opposition to the 
author- ilativeness of the Karmakanda. [531] 

This is an answer, as it were, to what is stated in the preceding 
verse as a question. 

1 This refers to the dualists. 

tyt>lcUW|^ sp# I 

^irai nv.??n 

(This is a dualist’s observation:) If this world were merely 
of the nature of just a single Atman and also would have 
had achieved all the ends of man’s life, then, in that case, 
the injunction(s) and prohibition(s) (in the portions of the 
Veda) would become for you without any purpose/scope. [532] 

This is how the multiplicity of individual selves and the rituals 
involving worldly objects is justified. This is a direct address 
to the opponent(s). 

inmii 

Also, because the Atman is by itself in the state of a liberated 
being and because there does not exist any bondage for it, 
in its own right, the activity or the beginning of all the Vedanta 
texts would become futile! • [533] 

This argument of the dualist goes to point to the futility of 
the Vedanta teaching as well. 


"HW-El ^ qsp]) fq-qi^q ^ q^Ioai: IW3&II 

O O 
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This and such other objections and the answers to (lit. 
refutations of them) have been presented (lit. described) in 
the Sambandha(vartika) itself and also mentioned (time and 
again) in different discussions. [534 

SP clarifies the meanings of the different words, viz. id, evam 
and ddi but that was really not necessary. The relevant comment 
is: prakar ant arena parihartum codyotthapanam ity art hah. This 
is to indicate that repetition is avoided by adopting a different 
mode of refutation. 

gtlKfa u>mii 

And there is (in fact) unauthoritativeness of both the 
Karmakanda and the Upanisads (i.e. Jnanakanda) owing to 
their mutual opposition as (that of) light and darkness. [535] 

In the first instance, Suresvara here rejects the authoritativeness 
of both the Kandas, for each opposes the other. 

Or, let it be decided that there is authoritativeness in the 
Karmakanda itself, which being authoritative, there will 
(automatically) follow the authoritativeness of both Kandas. 

[536] 

The argument is: For the Karmakanda, there is need of the 
relationship ot individuals as teachers and the taught. Such a 
relationship will be necessary in respect of Jnanakanda also and 
then it will also be authoritative likewise. Suresvara takes up 
here another alternative. This verse takes for granted the 
authoritativeness of the Karmakanda and that would compulsorily 
invite the authoritativeness of Jnanakanda as well. Therefore, 
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the idea of only one being authoritative cannot be accepted. 

SP, while introducing the following verse, states very succinctly 
the argument involved thus: tarhi (this is in view of verse 536) 
karmakandavaj jndnakandasyapi svarthe manatvam vacya/n na ca 
tadartho dvaitam kdndabhedabhdvaprasahgdd upakramopasam- 
haradivirodhac cato jndnakdndamdnatvabalat kanddntaravisaya- 
dvaitabadhakam advaitam era punar agatam id. 

The purport of this verse is put by NKL very clearly thus: 
jnanakdndaprdmanyam t vayaivanirakrtam syat . 

^iRi tppfora ii«.?vs>ii 

O 

If there is thus, in accepting the authoritativeness of the 
Karmakanda, the (compulsory acceptance of) the author¬ 
itativeness of both, then there has followed here (i.e. in our 
discussion), with (full) force, the all-devouring singleness of 
the Atman. [537] 

Verses. 538 and 539 state, in this context, a priina facie view: 
the Upanisads are then wiauthoritative . 

%rai 

If this is so, 1 then let there be unauthoritativeness of the 
Upanisad texts; (for,) owing to the opposition of the other 
means of knowing as well (ca), their authoritativeness is not 
accepted. [538] 

This verse states what BUB states in evanx tarhi .... It can 
be taken to be the opinion of him who accepts that there are 
many individuals in reality. 

*SP clarifies this thus: na caivam adhyayanavidhivirodho 
japartham tadadhyayanasiddher id matva lasam ( = upanisadam) 
amanatvam. 
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2 These are direct perception (pratyaksa ) and inference 
(anumana) (upamana is included in the latter). Also the 
Karmakanda is (implied by ca). 

Also, because the Upanisad 1 disproves its own meaning as 
well; therefore, its unauthoritativeness follows and (further there 
follows only) authoritativeness of the Karmakanda (also). [539] 

The purport of the argument is: The Upanisadic acceptance 
of such distinction as the teacher and the taught is against their 
own teaching of oneness (advaita). 

Verses 540-587 establish the Siddhanta : the Upanisads are 
authoritative . 

(The Siddhantin answers:) It is not that you have raised this 
objection well, since already it has been answered. Here (in 
respect of the Upanisads) there is neither futility nor 
subservience (to any system). How this is, is earlier discussed 
at length. [540] 

dSIK^fcl ferat fdmddl I 

iimn 

O Cv 

Since the state of liberation is directly experienced as occurring 
at the same time with the rise of the knowledge (dhf) 1 ‘I 
am Brahman’; therefore, there is no meaninglessness (in the 
Upanisads). [541] 

1 dhiyo janniasaniakala is an instance of Suresvara’s use of 
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sapeksci samasa. 

o > 

Since it is already discussed fully in the Sambandhatyartika) 
that the final conclusion (of the Upanisads is that) there is 
(in reality) only the thing (viz. the Brahman), therefore, there 
is not at all any subservience of the Upanisads (to any system). 

[542 

^Fqqi % ||V.«11| 

Giving rise to the correct knowledge of the object to be known 
by itself and not giving rise to the same are (really) the bases 
(of the means of knowing which have) the character of being 
authoritative and unauthoritalive — if they are otherwise/ they 
are not accepted (lit. established as means). [543] 

That is, if they do not conform to what is already stated 
(in the earlier part of the verse). 

C 

m liy.8811 

O % 

(A question is asked:) ‘If this is thus, 1 what (comes) from 
this, viz. which is useful in the matter in hand (or, for our 
purpose)?’ (The answer is:) ‘Listen, being attentive in mind, 
to all that which is the thing while this is so. [544] 

1 This refers to the purposeful means of knowing as explained 
in the preceding verse. 


3WWi«M *f>«i n Hgi^ gn nv.»y.n 

O 
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If, in respect of what is its object to be known, the Upanisad 
directly produces that (right) knowledge, then how could there 
be unauthoritativeness of it? where else than this could there 
be authoritativeness (as a means)? [545] 

* 1 % \m^\\ 

If you were to say that the Upanisad does not produce right 
knowledge, then your (such) statement will have a meaning 
that is opposed to what is directly noticed. [546] 

This verse presupposes the objector’s view that the Upanisad 
does not produce knowledge. 

^ dH-Wld I 

^ IIV.8V9II 

Your statement is opposed by direct perception in the same 
way as (are the statements) ‘Fire does not burn wood.’ and 
‘The sun does not cause heat.’ [547] 

O C\ 

The result of the knowledge produced by the Vedanta (i.e. 
Upanisad) is directly perceived like burning by fire; (the result) 
called as the losing of all the undesirable matters of 
transmigratory existence. [548] 

fc|b«-|P-(d cT^lfq ^ C I'R I 

-9 ° 

** 

And what is said, viz. they (i.e. the Upanisads) destroy their 
own subject matter, 1 is also a weak (argument); how (that 
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is) is (now/hereaftcr) being told, you should hear that properly 
{yathavat). [549] 

This relates to the acceptance of the relations such as the 
teacher and the taught; the illustrations, narratives and so on. 

*c|!H£|i||c|<sjlEjt qjqjqi I 

q q?Fcn: IIV.¥o|| 

o O 

They call that indeed as the svartha ‘purpose’ of the means 
of knowing, viz. what is making (one) know about what they 
present as the matter for knowing. (And) if the Vedantas 
do that, 1 how can they be rejected as authoritative means? 

[550] 

Namely, fulfil their purpose. 

q q qrqq>q i 

qiqwwfa qqi q?q*qiqiqFqqqq: IIW.V.?II 

Not also is there here any stultifier of the knowledge arising 
from the Vedanta sentences; for, even in case there existed 
any stultifiers, 1 they would have been (in reality) the nature 
of the inner self. [551] 

^he stultifiers could only be the means of knowing such 
nature of the Vedanta sentences. But these also would have 
been nothing but the products of ignorance about the nature 
of the Atman, i.e. they would have been falsely produced by 
the Atman. 

wrow>i q q i 

*f>4-c£|ci qqj qq qqqqrqqr nu.v.^11 

>3 O 

How could there be impossibility (of the existence) of those 
which cause right knowledge, viz. the authoritative means, the 
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non-authoritative means and also false knowledge? [552] 

This verse is identical with 1.4.874 and TUBV 2.619. 

f^cft f4wP?cl: | 

Let this be told whether the opposition of the means of 
knowing (to the Upanisads) is on account of (just) the same 
object (as theirs) or their having different objects. [553] 

^ d dHTdT ltV.V.«|| 

o 

If there is agreement of the Upanisads with the other means 
of knowing, call it their nature of being repetitive; and ( tu ) 
that would not be opposition to the other means of knowing, 
if they come together to convey one and the same object 
(to be known). [554] 

This refers to the notion of mutual opposition between two 
means of knowing which have the same object to be known! 

MUM<H^cc|lfdd<wld'(?«:dl ll***ll 

In the case that they have different objects to be known, they 
do not have any opposition (to the other means) in the same 
as the ears and others (which have different objects to be 
known) since they are mutually independent. [555] 

This points to the acceptance of different means of knowing 
in relation to different objects to be known. 


d dSFfd d>d)fd d d^dlfd d I 

5TRt d ^4 C ctdMs|E7;ici ii**&.ii 

O 
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It is nowhere 1 accepted that just one sentence 2 causes and 
also does not cause (understanding of a meaning); and also 
causing right knowledge and its opposite as well. [556] 

I 

* 

The argument relates to two opposite functions done by a 
single means of knowing, i.e. in respect of their operations and 
of the results as well. 

^his refers to ‘no time’ or ‘no place’. 

2 Be it a Vedic or a popularly spoken sentence. 

o o 

5PWB: IWV.v9|| 

But (one might say:) ‘From such expression as “fire is cool” 
and so also “it is hot”, there is noticeable the conveying 1 
of (two) opposite meanings!’ [557] 

This objection is based on popular experience of such meanings 
as are conveyed by sentences. 

l This is for avabhasa not in the sense of avamata or avasanna 
bhasa; it is for only bhasa , i.e. bodha. 


^ stivqt i 

C\ 

Mutually contradicting meanings are not understood from (just) 
one sentence and also from two (different) sentences, for if 
there are two sentences, (then) by one part (of sentences which 
has parts of apparently two contradictory meanings) (of the 
composite utterance) there is repeated (what is conveyed by 
yet another sentence earlier) and there is conveyed (in another 
part) the sense ‘fire is cool’. [558] 

Note SP: na cdnuvadakabodhakabhagayor virodho ’tulyabalatvad 
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ity arthah. 

^|c|c£|c| I 

cl«TI ^ ||<mil 

Indeed, there does possibly exist cool fire, 1 (but) that is the 
object of another means of knowing; 2 and in case that is 
so, there is not understood thereby any opposition to (or, 
by) another means of knowing, at the same time. 3 [559] 

l This refers to fire in the moon (this is poetically so!), fire 
in a cloud etc., cf. SP on verse 561 below. 

Here, there is reference to actually experienced hot fire. 

3 This is for api. SP states: vidyamanarthatdvad ity aper arthah. 

uc^u^'ig: IIV.S,o|| 

Or 'cool fire’ can be ‘like cool’, owing to the non-removal 
of cool. (But), in thus saying also, there is (really) no opposition 
to this (sentence) by any other means of knowing. [560] 

This verse keeps in view two parts of one sentence: Tire is 
cool’ and Tire is hot’ and also of the situation that both the 
meanings conveyed by the two parts are a matter of one direct 

experience; there is thus a difficulty. The answer relates to such 

a situation that fire is cool in winter (i.e. not as hot as at other 

time). Or, perhaps, it can be a simile ‘some fire may be like 

cool fire’—in this case, a part of ‘cool fire’ is not opposed 
to one’s direct experience. For, in similes, they accept aharya 
‘imaginary’ non-opposition. 

*Or, can be understood or purposely stated as. 
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Fire related to cool objects 1 is cool and (the usual) fire on 
earth is hot. Thus there cannot be opposition between the 
two sentences, since they convey two different meanings (i.e. 
states of, or for, a thing, here ‘fire’). [561] 

This is to clarify further verse 559 above. 

1 These arc, for example, the moon, the cloud (having lightning 
in it). Cf. NKL: vidyuccimdrddidhydgnih saisira ucyate. 

^ fsrdsrisfci ^ Tn’rora i 

If thus a sentence has only one meaning to convey or two 
meanings also, there is no opposition (to that being so), 
inasmuch as they resort to (right) knowledge; and, because 
there is another means of knowing, there is no (question of 
there being) any other object of right knowledge. [562] 

O O o 

This 1 is said (only) after granting (the objector’s view), 2 but 
such is not the way of those who know (the science of) 
sentences), 4 viz. that there is one sentence and that it has 
more senses than one. [563] 

J The word etad refers to the second part of the first line 

in the preceding verse. 

2 

Namely, one sentence can have two meanings — this is an 
acceptance for argument’s sake. 

3 That is, guiding principle. 

4 The Mlmamsakas are meant. 

^ ii^an 
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That is to say: 1 The definition of a sentence given (by the 
MImamsakas) is that it has only one meaning. 2 In case a 
sentence conveys more meanings than one, the utterance (of 
it) does not conform to the definition (of a sentence).[564] 

! This is for lathd. 

2 ^ 

Cf. Put vanunidmsdsiJtra 2.1.46: cirthaikatvad ekani vdkyani 
{sdkdnksam ced vibltdge syat). 

That is, it would not be one sentence, according to the 
definition. 

SRI 3k* H) | 

When it is accepted that the entire Veda (is just one sentence), 
then, there being no possibility of the occurrence of any other 
sentence, to what (other sentence) the sentence under question 
would be contradictory? [565] 

This verse presupposes the objector’s question, 'if the entire 
Veda is accepted as one sentence—cf. the concept of Mahavakya 
(not the Vedantic; but that in Poetics) or, it is made of many 
sentences’ and answers the first alternative. 

Or, it (i.e. the Veda) can be considered as two sentences 
owing to the difference (in respect of their meanings, viz.) 
what is already existent and what is yet to be effected. 1 Even 
in that case, there is no (mutual) contradiction, since they 
inform one about two different things (each different from 
(he other). 2 [566] 

The existent is siddha it is the Brahman which has been 
existent even before the other thing, viz. Dharma, which is to 
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be effected or accomplished (sadhya). 

2 In both these cases, each sentence is ajndtdrthajnapaka 
‘informative of a thing which has not been known before’. 

O "s 

^ intern 

Also it is (a fact) that nowhere does an Upanisad contradict 
its own meaing 1 or the meaning of any other (means of 
knowing). (If you ask) ‘How is it so?’, listen to what is being 
told, with an attentive mind. [567] 

1 This is either the subject matter or the result accruing from 
it. 


O > 

Since (lit., if) the Upanisad causes the right knowledge about 
the object to be known by it, viz. all is the Atman, then it 
is only a shameless talk to say that the Upanisad contradicts 
its own meaning. [568] 

If there would ever result from the knowledge conveyed by 
the Upanisad that the securing all the ends of life (or, purusa) 
in their entirety and also the awareness of all undesirables 
(in the transmigratory world); then what other thing than all 
this is expected to be its meaning? [569] 

IHWoII 

The Upanisad does not either prescribe or prohibit any activity, 
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since its sentences come to an end 1 only in giving the (rise 
to the knowledge of the nature of the inner self. [570] 

*Or literally, come to be exhausted. 

^ W U^KW 

It is not also that the sentence in the Karmakanda does not 
produce right knowledge about the object of its knowing; how 
could it be said that it is not an authoritative means of knowing, 
produce as it does right knowledge about the object of its 
knowing? [ 571 ] 

♦ 

The argument is that the Karmakanda sentences are also 
meaningful so far as their own subject matter is concerned. That 
the Upanisadic sentences convey the knowledge of the Brahman 
should not be taken to mean that the Karmakanda sentences 
do not convey their meaning. 

^ifcT IWV93II 

And it is a matter of direct knowledge that there arises from 
the sentences such as those about the Jyotistoma sacrifice right 
knowledge (about them). It is (therefore) not possible to say 
this, viz. there does not arise (from them any) right knowledge 
at all. [ 572 ] 

»£> 

(If it is said that), since the Vedanta sentences disprove the 
meaning (of the Karmakanda sentences), there is no rise of 
right knowledge (from them, i.e. these latter); it is not so 
(to be understood) because the direct perceptibility (of the 
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knowledge from them) is stronger than what is understood 
(by you) from inferenee. [573] 

c blH5^c|9IM 4 |: I 

^bd.£)c| i) y-c?-qiPib^4H u qIq ||y.\9tf|| 

3fT^8h u ll ^1%: ; 3P r m^S elid'd cp'dd Iiy.v 9 y .11 

“Having taken up (the things that are) already made, (a person) 
who acts under the sway of desire and hatred (or, dislike), 
(who thinks to himself) ‘let there always be for me only (what) 

I have desired and let not there be even a little undesired 
(or, undesirable thing)’ [574] 

(should acquire) the means for securing what is desired and 
for warding away (every) undesirable” thus saying, the Sruti 1 
does not stale for a man any other thing. [575] 

*This is the Karmakanda portion of the Veda. 

C O > 

As, while the Karmakanda prescribes the connection between 
what is to be accomplished and what accomplishes (the same) 
in regard to the kanxya ‘desired’ (rituals) and Agniholra etc., 
it does not anywhere speak of the truth (i.e. being true) of 
the desires. [ 576 ] 


The argument seems to be this. The Karmakanda merely 
mentions the sadhya-sadhana-sambandha in the case of both the 
compulsory Agnihotra ritual and the kamya rituals; yet it does 
not mention them as true (in the same sense as the Brahman 
is true). 


^ "^|[m ^ I 

^dtadrqfq^i dTRt Iiy.v9v9|| 
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It is not that men do not enter upon (the performance of) 
kdmya rituals also, 1 since, in the case of those who are not 
conversant with (or, aware of) the Truth, desire never satiates. 

[577] 

^he word also’ indicates the performance of compulsory 
Agnihotra etc.; men do perform these, but they enter on the 
kdmya rituals as well. 

3H c b>l'Hd• c blF^£|9 , Hcl | 

In this world (iha) there is nowhere noticed any activity which 
is (done) without any desire. For, whatever a man does, is 
all of it the effect (lit. doing) of desire. [578] 

This is identical with BUBV 1.4.1816. We have changed kasyacit 
which is already shown by AnSS edition as a variant reading. 
Also, cp. BUBV 4.4.223. Cf. Manusmrti 2.4 where the first line 
ends in neha karhicit. 

^ xpsppm '(hRhcR: | 

This matter will be slated in its (full) length in sa yathakamah 
...; 1 and a person, who does not entertain (any) desire, 2 does 
not perform 3 (any ritual activity) and gets liberated. [579] 

J Cf. BU 4.4.5. 

2 

Cf. BU 4.4.6: athdkdmayamdnah yo ’kdnto niskama aptakamo 
tia tasya prana utkrdmanti brahmaiva sail brahmapyeti. 

3 SP and NKL point to the dissolution of the Samdhi tatha 
akurvan. 
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c ^ o 

Since in the case of one, who has the knowledge that all 
is the Atman, there are all (kinds of) eligibility 1 (for ritual 
performance) destroyed, there is ever accepted, in regard to 
inclination and disinclination, the eligibility to act. 2 [58 

*adhikara is explained by SP and NKL as vidhipurusa- 
sambandhadih. 

2 

This is for gunabhavah paraphrased in SP and NKL as 
kartrtva. 


ac^4 qftfct c|c4dl !!«.=;? ii 


Therefore, (all that was said about the Upanisad as) having 
no object (to state about ritual activity) etc. and (as merely 
declaring) the singleness etc. of the Brahman is to be known 
as refuted, in the very way stated. [58 


Read in this context the note of the editor of NKL: 
ajnasyaviraktasya karmani pravrttih. sadhyasddhanasambandha- 
bodhakatvena kannakandapramanyam. ... na virodhah upanisadam 
ityuktamargenetyarthah. 

^ f^dfad T M II ill4>^4d-IH : I 

o c 

r4<<td4^i-cii ^ ycidfiid swr ny.^^ n 

The Sastra (viz. Karmakanda) is not useful (lit. not able) to 
ward away those minds which are attracted by longing etc., 
nor is it capable of inducing those whose minds are averse 
(to worldly life). [58 


Read, in this context, the note of the editor of NKL: 
ajnasyaviraktasya karmani pravrttih/ 

sadhyasadhanasambandhabodhakatvena kannakandapramanyam/ 
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karmaiatphalddindm satyatve udaginam karmakandam/ tena na 
virodhah upaixisadant ityuklamargenety arlhali/ 

^ SR# qg: ||<<^^|| 

(Therefore) the Sastra 1 should reveal 2 the nature of those 
activities which yield either desired or undesired results. That 
the Sastra does not promote man’s activity or ward him from 
activity. [583] 

1 This again refers to the Karmakanda. 

2 

The words ‘should reveal’ is really for ‘reveals’, cf. verse 
585 below. 

Slfq THMlfecWokiyi I 

nqciHMi: cpipclsfiifq IW=;8|| 

Also, even now are noticed men, having desires, to overlook 
(lit. go beyond the limits of) the Sastra, owing to the strong 
longing etc. [584] 

cIfW ll^li 

(Actually), the Sastra ever reveals to them about the 
connections between various objects to be achieved and the 
means to achieve them and also about the rise of the desired 
and the undesired results, so directly as the sun (reveals 
different objects). [ 585 ] 

° ° O 

TO! ^ cl 3IRdd: ll^Sdl 

o o 

But men turn to these paths of sadhya-sadhanas which are 
for them the only lamp in the form of the Sastra, only at 
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their liking and not in accord with the Sastra. [586] 

SflEWI: I 

■N 

As such, the Vedanta (texts) are never the stultifiers of the 
Sastra of injunctions. And that 1 should not be considered 
as having no objects (for them to talk about) only owing to 
the difference in respect of the objects to be known (from 
them), like the skin etc. (of a living being). [587] 

1 This should mean: the two Kandas together. 

2 The simile is not explained by both SP and NKL. It is 
somewhat unclear. I suggest: the skin etc. have various kinds 
of objects—even mutually opposed in nature — to touch etc. They 
remain the same and yet function in their particular ways. So 
do the two Kandas of the Veda. 

Verses 588-591 state the view of the Tdrkikas \logicians' who 
are opposed to the Vedanta. 

qsfera qiwii ferdsJfo toot i 

O 

But there are some, who regard themselves as learned men, 
and look upon all the mutually opposed 1 means of knowing 
‘as opposed’ 1 in respect of (the view that there is) (only) 
singleness of the Atman. [588] 

*In this verse, the word virodhtni is to be read twice: First 
as parasparam viruddhani with reference to the means acceptable 
to the Tarkikas, this is expressed (vacya); then as viruddhani 
aikatmyavastuni (locative singular indicating the adliikarana 
‘object’ of viruddhani). 


fVmr i 
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Since these mutually differing words etc. are known by the 
ears etc., in a similar way, (the proposition:) ‘All is the Atman.’ 
is opposed by direct perception. [589] 

The verse states the mutual opposition among, the various 
means of knowing as an example for showing the opposition 
of direct perception to the statement regarding brahmaikya. 

iiuaoii 

Since the agents who know the objects such as a word are 
inferred here 1 to be different from one another; therefore, 
there is opposition (in respect of) inferences^ (about singleness 
of the Brahman). [590] 

^he word ilia refers to the body. 

2 liiiga means anumdna. This opposition of inference to the 
Vedantic proposition is stated in BUB thus: srotradibhih 
sabdadyupalabdhdrah kartaras ca dhannddharmayoh pratisarlram 
bhinnd anunuyante samsarinah , tatra brahmaikatvam bruvatam 
anumanavirodlwh. Also see SP: svadehasainavetacestdtulyacestd 
dehantaresu drsta sa yatnavatpurva visistacestdtvat sammatavad 
ity aniimdnaviruddham aikyasastram iti bhdvah. 

wrafodsi ^ i 

dswqfcq n<mii 

C\ 

In the same way, those, who find fault with (the theory of) 
the singleness of the Brahman, (and feel) very delighted (at 
heart), 1 highlight (the argument of) the opposition of the Sruti 
texts on account of their having differences as regards desire 
for a village etc. [591] 
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The Srutis which are adduced by the Tarkikas in support of 
their opposition to the Vedanta theory are: grdmakamo yajeta, 
pasukamo yajeta, svargakatno yajeta etc. These presuppose many 
individuals who are possessed of many desires and are later 
sacrificers. But the Vedanta theory would not allow such 
multiplicity of them, recognised by the Sruti texts. This should 
point to the opposition they mention. 

The delight is caused by their being able to point out 
contradictory Srutis and, in general, every other kind of 
contradiction. 

Verses 592 onwards to the end, i.e. verse 611, present the 
Vedantin’s refutation of the argument of the Tarkikas. 

The knower of the Brahman(-theory) should approach the 
dualists and ask them, ‘How is (this) your opposition to the 
singleness of the Brahman (held/explained by you) who hold 
duality (in the world)?’ 1 [592 

This, I think, can be clarified by BUB thus: sanrendriyamana- 
atmasu pratyekani anumdnakausalapratydkhyane sanrendriya- 
manahsadhana dtmdna vayam ... (of course, Sankara has used 
this for scoffing at them!). 

Please tell us, O men, if the oneness of the sky is contradicted 
by difference(s) in words (which are used to signify the same). 

If it is not (contradicted), then why is it loudly said that there 
is contradiction (to the Vedanta proposition)? [593] 

The argument of the Vedantin is thus explained by SP: yatha 
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sarvabhiitastham ekam akasam ity ukter na sabdadibhedagrahi- 
pratyaksadivirodho ’bhinnavisayatvat tatha sarvabhiitastham ekam 
brahma ity ukter api na tatpratyaksena virodhah. 

m»ll 

The means of knowing, viz. direct perception and others^ which 
have only the existent (objects) as their (objects of knowing), 
cannot, any one of them and/or anywhere, grasp vyavrtti 
‘exclusion’ which consists merely in the absence of any other 
(object). [594] 

This argument is based on the Tarkikas’ opposition to 
non-duality of the Brahman. Since non-duality is not an existent 
object, the Vedantin contends, the Tarkikas’ means of knowing 
cannot grasp and oppose the same. 

crated hhRR)R[ctt ii>nvtii 

Since there does not (or, cannot) exist a means of knowing 
which can grasp duality —I shall discuss this later 
(again)—for this reason also, there is no opposition by every 
means of knowing (to the Vedantin’s theory of the singleness 
of the Brahman). [595] 

! This is to state that the notion of duality, entertained by 
the Tarkikas, is already refuted in SV. 

2 This refers to BU 5.1 beginning with the Mantra piirnam 
adah. 




Now regarding the statement: ‘There are inferred to be 
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different knowers, one in each body, of the objects such as 
words and also the agents of (various) activities.’ [596] 

If (the Tarkikas is) thus questioned: ‘By whom are these 
different (agents of varied activities) inferred?’, and then he 
replies, By us, who are adepts in the act of inferring’; then 
(we have to say) ‘This (answer) is not (supported) with reason.’ 

[597] 


This last observation of the Vedantin, i.e. ‘The (answer) ... 
reason’, is explained in the following verse. 

In the case of the inner self, which is a thing not to be known 
by any other knower or means of knowing, there is no discrete 
object (other than that can be pointed out). 1 And the Atmans 
(i.e. inner selves) are not, like pillars or pitchers, to be known 
by the means of knowing that are outside (them). 2 [598] 

This argument is put forth with a view to rejecting the inner 
self s being known as an object, since it is svaprakasa 
‘self-illuminating’. 

2 In this part of the verse it is -pointed out that the inner 
self, if taken as what can be perceived like a pillar etc. (i.e. 
drsya ), would cease to be the Atman—it will be only 
non-Atman—and thus non-existent (i asiddha ). 

^ ft i 
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Now, let it be explained as to who you are — you, who are 
adepts in the act of inferring. 1 [599] 

To begin with, there does not obtain adeptness in the act 
of inferring in each of the body, the organ, 2 manas , intellect 
and the knower of the field, taken severally. [600] 

(Then the Tarkikas would say:) ‘Therefore, we are the very 
Atmans (i.e. the individual selves), possessed of the body and 
others as the means (of the act of inferring) and there will 
be difference in our actions (of inferring) on account of their 
being accompanied by many ( bhilri ) means (of activity).’ [601] 

1 This is reference to verse 597 above. In verb root vi-bhas , 
the preposition does not modify the meaning of root in any 
way. 

This is jatav ekavacanam ; it means the organs. 

O 

If (you state as) the cause of the difference in actions as 
their being accomplished by many means of activity, then there 
will be the contingency that even a single inner self in (each 
one of) you (Tarkikas) will be many (inner selves). [602] 

fcf: I 
M^o3II 

In the case of the Atman (i.e. the inner self) and others, 
there will be action (performed by each), since each one of 
them is a karaka ‘instrumental^ connected with the verb root, 
i.e. an agent (here)’ (in the activity implied by it); therefore, 
as in the case of fire and others (there is maniness), there 
will (inevitably) follow maniness in the case of the Atman 
(as well). [603] 
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This has reference to oywitoravyoparos , i.e. some other 
functions, which also are conveyed by each of the karakas. This 
results into multiplicity of effects, viz. the main effect, together 
with some side-effects. 

fen i 

Inferring also is an action — so you yourself (sdksad bhavata ) 
have accepted—therefore, in the case of each of the body, 
the organ, intellect etc., 1 there will be maniness. [60- 

'The word etc. refers to manas and the Atman (i.e. the inner 
self). 


Therefore, adducing a cause of this kind, viz. owing to the 
difference in actions on account of their being accompanied 
by many means (of activity), will (only) be an indication of 
your foolishness. 

T J y lfe|u|| I 


Since all of the subordinate actions have only the agent as 
the support; therefore, the cause (which you have cited) will 
have a contingency, viz. it will (have a fault called) anaikdntika 
leading to more than one conclusion’. [60 

OTSTSrfclT | 

||^o\9|| 

o o 

Also the cause (hctu which you have cited) can be a property 
of the paksa ‘subject under doubt’, since it can have a support 
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(only) in name and form. But (< ca ) the inner self does not 
have any property and, therefore, how can there be any cause 
of distinguishing it (from others)? [607 

O^icj-Mq-cii ^IqqKI ifa | 

*l(kcqiIq?W<qkyldc||fe$|(H^r1 |l&.oq|| 

"S 

(And, therefore,) there will be bodies having only one Atman 
(within them)-and you have a difference of opinion about 
them! — and they will be, like the body of (any of their) 
opponents, having bodies which cannot be distinguished. [608] 


One should apply this (reasoning) in respect of the organs, 
manas and intellect as well; then (you would realise) oneness 

of the Atman in all beings on account of its being directly 
experienced (by you). [ 60 


In all the bodies (then), there is ever (only) one Atman; 
(indeed) no one experiences (lit. sees), in the Atman, plurality 
(or maniness) as in the case of non-Atmans. [61 


(Therefore,) for those who postulate, on the basis of inference, 
plurality (or, maniness) in the case of the Atman, there would 
be opposition of the direct means of knowing (viz. experience) 
to the (or, their) knowledge derived by inference. [61 
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2.2 

Sisu Bnlhnuma 


Suresvara begins his discussion in BU 2.2 (basis of BUBV 
2.2) with a brief statement regarding its relation to BU 2.1 (basis 
of BUBV 2.1). Yet that statement is too brief to convey fully 
(or properly) the import of Sankara’s comment on the relevant 
portion in BUB. Therefore we reproduce here BUB and add 
to it its English rendering. We hope that it should be useful 
in understanding Surcsvara’s discussion better. 

BUB reads (pp.295-297): 

I MlcW 

| qyetVictlcH'PH I I dM-F^I 

I cFF qFEFRncF^FF FcF I 

cjjq HaiHaqi^iJn I HdWfadlc^- 

et>co) | cch l ^<^<»Uc-M^ l P : T Fc#l Wm FcFR I w5- 
c^^u||c-M'+>Mi FcIHT ■yarqlnfci^KFM^'MI 
^cTIMThMsE^I'^MI I tt>|ti«t><, u i<d«iro|| r ^K u iSi^ u l % ^F*F^I 
<5 |$j|c|EIt 4% I 5(MT ^ dm^N I 

?T^ sn°TT: cji xi u ilqqql 35! F q^qfd- 

q?5RFt^ StFIHi ^WFF!K4d iqf^MWHKwI- 

SFFIIW3 I 

^ f f?Rt FFIH mm *!3!^^3 <F^ 

i^^rq I ft) era I FH ^FIFFTO^ 

TjIcFFFWFFI ff {gfeyi I c!3 

C £ 
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^ #^rqi: RFJT (q^Htft^3Klfu| fqqifTFTT: 

^ ^ t^Td ^iqo<L||: | RrqMk^S^Nfd^- 
I ^16^ 4)cbH 3^M<ifo--^ o^quTc^qW- 
"d^HKH<jS;H?q[4 Hka^lcnq ^Tffe I qq II: feko||jV^ 
%RT in^llc^qHcjllKqfd ^ ^cTH V T R o >4Hc)j?» | ^>jqiqu f fd 

f^kiqpl I 

I 314 opf fef: | | 

^54 ^ITR: 5fM: 3 |(Kh£ 4 II: 5rt f^l^kRI II: Ro^fEU 
^lO<HllWl ^MI^<cj W: 4m Tr 4?ky> : I ^p^Tf- 
^W4 fewif4 I R^4l^kl^(H^^dld I 

(In the beginning, i.e. BU 2.1.15) it has been said, “I shall 
instruet you (as regards) the Brahman.” And it has been 
instructed that “It is that single Brahman from which the 
world has originated, of what it is made and in what it 
(finally) merges.” What then is the nature of that world 
(which) originates (from) and (finally) merges (in)? (The 
answer is:) It has the nature of the five (great) elements. 
And the elements have names and forms. (Again) it is 
(already) said (in the Sruli that) name(s) and form(s) are 
truth. The Brahman is the truth of the truth in the form 
of the five elements. (A question is asked:) How are the 
(five) elements truth? (In answer to this question is stated) 
the MurlamOrla Brahmana. Owing to having the nature of 
the miirta and amurta , the (five) elements and the pranas 
(organs in a/the body) also (come to) have the nature of 
causes and their means (and are therefore) truth (satya). 
Now begin the two Brahmanas with a desire to determine 
the nature of those (five) elements which have the nature 
of causes and their means that is the explanation of the 
Upanisad (viz. secret doctrinal leaching). Indeed, by 
determining the nature of causes and their means is 
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determined the Brahman which is the truth of truth. In 
this regard, it is said, pranas are truth, this one (i.e. Prana 
‘vital force’) is their truth. 

There, in that context (arise questions:) What are the pranas ? 
how many? and which are the Upanisads there that have 
(those) pranas as the subject matter? (And this Upanisad, 
viz. BU) determines, while discussing the secret doctrine 
of the Brahman, the nature of (various) organs, the pranas 
this is like fixing the resting places on the path (of one’s 
journey). 

This (then) is the result (or gain) of (the statement) yo 
ha vai sisum sddhdnam sapratyddhdnam sastlnlnani saddmam 
veda. What is that (exactly)? Seven, i.e. seven in number, 
inimical, i.e. haters, viz. the offspring of brothers- the 
offspring of brothers are of two types: (actual) haters and 
non-haters. Among them, those offspring of brothers who 
hale them (viz.) the halers does [the sisu ‘young one (of 
a cow)’ kill (lit. check, or, restrain)]. Those which are the 
seven pranas resting in the head, viz. the means (lit. openings) 
of securing (various) objects from them are born 
attachments to (various) objects; these are for them the 
offspring of brothers (i.e. enemies), owing to their coming 
into existence together with them. Since they make (the Vital 
Breath’s) eyes (lit. sight) prone towards the objects, therefore 
they are haters, the offspring of brothers (for them). (This 
is so) because they have the tendency (or, capacity) to hinder 
(or, prohibit) the inner self from realising (lit. seeing) the 
Atman. In the Kathaka (Upanisad), it is already said, “The 
self-born has cut away the different (lit. away from itself) 
organs; therefore, it sees outside [lit. away (from itself)] 
and not within its (own) self” and so on. In that case (that 
is to say,) when the existence of the offspring of brothers 
has been established,^ the one, who knows (about) the sisu 
and others, and also determines (i.e. understands clearly) 
the true nature of them, restrains these offspring of brothers, 
i.e. overpowers them (and) destroys them. 







4 


SurcSvara s Vartika on Si.iu and Murtamurta Brahmana 


To that one, who has become eager for (or, inclined to) 
hearing the result (of the vidya knowledge about the 
Brahman’), the Upanisad says this (i.e. the following): “This 
is indeed the young (calf).” (The question is): ‘Who is that?’ 
That one is described as he, who is inside a/the body, the 
madhyama ‘innermost’ vital breath, that Vital Breath who 
is the subtle Atman, the one who has occupied the body 
in five ways, the one who is great and clad in white robes, 
Soma, the king, the one in whom cling (various) organs, 
viz. speech (and) manas as the principal ones among them. 
This is clear from the example of pegs (serving as) fetters 
(on the feet) of a horse. 


Heic is stated the connection of 2.2 with the earlier portion 
of BU. 

siroifepi imi 

O 'S 

Having first enunciated that it is the highest Brahman from 
which proceed the origin, sustenance and merger (lit. 
destruction) of the world’, (that) was shown accordingly. [1] 

This has, according to SP, reference to BU 2.1.20: brahma 
te bravdni. BUB states brahma jnapayisydmiti prastutam. This 
refers to purport ( = essence) of that sentence. The editor of 
NKL refers to 2.1.425 as indicative of this Brahmana. 

3H iR^i: |R || 

(Also) it was slated ‘This is the secret doctrine of the 
Upanisad’. And now is staled here full explanation of that 1 
up to the (end of) MaitreyT (Brahmana), so that one should 
understand the truth, viz. the highest Brahman. [2] 

This refers to BU 2.1.20; tasyopanisat satyasya satyam iti .... 





















Brhadaranyakopanisad-Bhasya- Vart ika 5 

, lad= pralyagbrahma (SP). Bui SP’s remark does not appear 

consistent. 

■qglSel: xmo-oUcI II?II 

c\ 

Since in this introductory statement regarding creation there 
has been enumerated the origin of Prana etc., (therefore) from 
this 1 connection of Prana (with the origin etc.) is now given 
in detail (its) explanation. ^ 

SP points out that Sisu Brahmana has the precedence over 

Murtamurta Brahmana (viz. 2.3). 

l atah = etasmat\ it is not an adverb in the sense of ‘therefore’. 

Subsequent to that, there is stated the true nature of the world 
etc. 1 in relation to (both) the body and the gods in relation 
to 2 the deities and the organs. v 

Here is given the reason as to why the Murtamurta Brahmana 
follows immediately after the Sisu Brahmana. 

1 This refers to superintending god of the world. 

2 Or, depending upon. 

VI|ulife I 

^ ft \W\ 

V CN 

Prana etc., that is, all this is of the nature 1 of the five elements. 
Indeed nothing else than the elements is accepted to be existent 
beside the inner self. 2 I 

The second line of the verse emphasises the idea that duality 
is conceived of only owing to ignorance about the true nature 
of the inner self. 
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1 sat atlva = svarupa. 

2 , 

The inner self refers to the sentiency within (whereas the 
individual self is understood as a human being’s self). 

wn ^ ^ 5IPTT ffd I 

o 

°dK°dld-d5«l % WTRcRtMldbldSd qi: 118,11 

It is (earlier) stated: ‘Pranas are the truth.’ Then those Pranas 
are explained with care (lit. purposefully) as an answer to 
the question ‘which are those Pranas?’ and also the secret 
doctrines of the same. K'l 

nsniRra cinilldd^W I 

q°4I 3vp)fd dgM ^PIlMPd^diid £(T: IN>|| 

Now is to be slated as to how the food eaten by the middle 
Prana 1 effects pleasures of Vak etc.; and also there are to 
be explained the secret doctrines of Prana. [7] 

^Supply: which moves in the mouth and nostrils. This refers 
to vital breath. SP explains this as mukhanasikasancari prdnah. 

Now follows the discussion of BU 2.LI. 

WTt qfibl ll^ll 

The words yo ha vai ...^ is the statement of the question 
about the Prana and in the words tasyayam ..} there is the 
decision (about it); Prana resides 3 in the body and also resides 
specially in the head. [8] 

1 This introduces yo ha vai s'isum ... sasthiinam in the beginning 
of BU 2.2.1. 

“It begins with ay am va ... sthiindnnam ddma. 

It literally means: is placed in .... 
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Prana is mentioned as young one of the animal because of 
its non-attachment to (various objects) of pleasure since Prana 
does not have any attachment to them as Vak etc. [9] 


This verse states with reasons which justify the Sruti ‘Prana 
is Sisu’. This indirectly reveals the nature of the section of Sisu 
Brahmana. 

ik°h 

Those which are characterized as attachment to words etc. 
and are residing in Prana in the head etc. are enemies, 1 since 
they are born together with Prana—this is on account of the 
obscuring of knowledge about the individual self. [10] 

l It literally means: born from (or, offspring of) a brother. 

5IFTl5q 11?^II 

C O 

The body is 1 the abode of this (Prana), since (this one) has 
stayed in the body, performing 2 its common function; therefore 
(the body) is called the abode. [11] 

In the Samkliyakarikd there is mention of five different 
functions of the Wind with reference to different places in the 
body; and Prana is called sdmanyakaranavrtti. Cf. BUBV 1.5. 

\sydt for asti. 

2 Literally, ‘owing to the performance of’. 


5Fi srat cii*iwy: to; i 
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^ cl ll^ll 

o 

Since tongue 1 etc. has resorted to Prana residing in the body, 
they are capable of accomplishing their own functions; but 
not so, if they have resorted to Prana alone. 2 [12] 

This is the statement of another reason for mentioning body 
as the abode of Prana. 

*Vak here stands for the functioning organ,, viz. tongue. 

'I _ 

'This means that Prana has no connection with the body: 
SP clarifies that in the case of stupor Prana does not have any 
connection with the body and there is no functioning of organs. 
NKL refers to the sleep stale and not stupor. Only in the waking 
state, Prana is connected with the various organs which can 
function—in the v.l. of AnSS edition, the organs are described 
as karyakarandni. Read NKL: dehanislhaprdndsritandm 
tatsamarthyat (i.e. tattatkaryajananasdmarthydt — gloss in NKL 
edition) pranasyddlidnam sanram ity arthali. 

yc^ir^dcoll^ SnfspiH ItTCl ferj: I 

PiKKilfcliW 5lft ^ 3#cl: ll^ill 

They have known the head as the ‘special abode’, since (the 
prefix) prati is to indicate pralyahitatva ‘special placing (in 
every part of the body)’. (Indeed) that {prana ) is placed in 
each particular part of the head. 1 [13] 

*The particular parts of the head are eyes, ears, nostrils and 
mouth. Deussen translates ‘roof of the abode’ for desa. 

f| SfT°Tl cM I 

WWIVI ^C(fdk 6 cl 11^ ail 

WTtc!f#g: I 

Indeed, power originates from food and drink; and (therefore) 
it is Prana and also strength. Prana stays in this body, viz. 
in this which has strength as its support. [14] 
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So also, the exit of Prana (from the body) will be stated in 

the words abalyam nftva ... ‘Having rendered it powerless.’ 1 

[15ab] 

The words avastambha and avatisthate refer to the word sthuna 
in BU. NKL connects this as pranapaddrtha (=prandh sthuna 
ity aha pranapadasyarthah). 

Suresvara, following Sankara, is justifying the second line 

✓ 

of verse 14 by the support of the Sruti statement sa yatra- 
yamdtmabalyam nyetya sammoham iva nyeti (BU 4.4.1). 

n?«.n 

> & Cv 

Some scholars 1 explain sthuna (the post) as the Wind which 

performs the activity of going out (of the body). [15cd] 

Here Suresvara, following Sankara, refers to the view of 
Bharlrprapanca regarding the strength of the body as the cause 
of Prana. This shows how Suresvara and Sankara regardfully 
derive support from Bharlrprapanca (possibly because of their 
agreement with him in respect of their use). SP appears to quote 
from Bharlrprapanca thus uktarn hi prana iicchvdsanihsvasakarma 
vayuh sarfrah sarfrapaksapdtf grhyate. etasydm sthiindyam sis'uh 
prdnah karanadevatdlihgapaksapdtf grhyate. sa devah prana eta- 
smin bahye prdne sambaddha iti. 

*Thc plural is expressive of Suresvara’s respect for Bharlr¬ 
prapanca. 

■N 

Cv CV 



mTTrter: y^lldd: ll^ll 


































10 SureSvara's Vartika on Sifu and Murtamurta Drahmana 

ii^ii 

On account of its connection with the fire in the stomach, 
this food which is eaten (by an individual) is transformed in 
three ways, respectively as of gross and middle size and as 
subtle in form. j^] 

The gross portion becomes (eti) earth, faeces and urine; the 
portion of middle size is said to be effective in the increase 
of the gross body. [ 17 j 

And that which is the subtle (portion) of that food is that 
sap, called (also) amria. That (sap) reaches the region of the 
heart and, finding a place in the veins, [18] 

(flowing) through various veins and from the heart, causes 
pleasure to the deities in subtle (form) and is therefore called 
the cord, the food (< damanna )J [ 19 ] 

These verses explain BUB annatn ddnta hi, i.e. why food is 
called daman. 

qRHqifWPEIRTi |Ro|| 

anna is called daman on account of its close connection with 
two bonds; 1 viz. it has bound the body by the sap and also 
the young one (viz. Prana) by the subtle portion (of the sap) 
etc. 2 [ 20 ] 


This explains how food becomes daman of various sizes. 

*The pasadvaya is for deha and sis'll ( = Prana). 

2 SP explains this as skin, flesh .... 

o 

TFcrjq SfFTT |R?|| 

o 

When the cord becomes very thin owing to the decrease (lit. 
destruction) in (effects of) karman, then the pranas, (organs) 
which have their bonds cut off, depart from the body in 
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accordance with the nature ol the deities associated with them. 

[ 21 ] 

This verse stales the relation between daman and Prana by 
the method of anvayavyatireka; the first line by anvaya and the 
second line by vyalireka method. 

Now follows the discussion on BU 2.2.2. 

cfr i iNH I 

Cv 

Sia-uiWpw') ^EfcT: H#: IR3II 

° O 

Since some Upanisadic statements in relation to the eye (etc.) 
are to be slated with reference to that young one born as 
a consequence of its being supported, therefore there is the 
Sruli statement lam etdli .... [22] 

^rai: i 

37SaWl # cTT 5n?^l |R?|| 

yetiil^d ww: wrosm: i 

CN C 

rietTR (Ran 

The seven gods * Rudra and others wail on 2 Prana (residing) 
in the eye (etc.). Having known them as non-decreasing, 5 a 
worshipper does not experience decrease in (lit. destruction 
of) food, [ 23 ] 

(since) those seers, called Prana, the seven gods Rudra and 
others ever particularly 5 wail upon that Prana ^ which is 
supported in the head. [24] 

Those seven gods related to the Sisu under reference also 
become known as pranas and seers. In the case of Rudra and 
others, we must remember that these are gods connected with 
seven particular parts of the head not usual deities. We must 
also remember here how there is influence of ritualistic idea 
of differentiating a deity when it is related to one or another 
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deity or thing. For example, Agni is different from Agni in 
agn avis nu. 

1 Those are Rudra, Parjanya, Aditya, Agni, Indra, PrthivI and 
Dyau. 

upasate literally meaning ‘offer worship to’. 

3 Or, imperishable. 

4 NKL edition reads yasmat which is better. 

5 Or, with great care/effort. 

6 This is madhyama prana ; cf. verse 7 above. 

Now follows the discussion of BU 2.2.3. 

^ o<mko^|0| $qcll 4 l u i: I 

c\ 

IRV.ll 

Because the group of gods in the eye (etc.) is enumerated 
already (i.e. in the second section), therefore this verse is 
now cited as conveying the meaning of the various (sense-) 
organs, ears etc. 1 [25] 

This has a reference to the verse arvdgbilah ... cited in BU 
with the words tad esa sloko hhavali (cf. Salapatha Brahmana 
14.5.2.4); cp Atharvaveda 10.8.9 (with variants). The verse is called 
sloka ‘a non-Vedic metrical verse’ though it is actually a Mantra 
‘Vedic verse’. 

deferring to the senses of seeing, hearing, smell, taste and 
touch. 


IR&.II 

Fame of various kinds 1 is to be known as tejas ‘light’ which 
illuminates the objects, viz. wind etc. and that also is of various 
kinds since it reveals various objects. [26] 


This explains the word vis'varupay’asas in the Atharvavedic 
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Mantra. This refers to the deities other than Rudra etc. who 
are connected with other (sense-)organs. The objects illuminated 
by tejas are different and therefore lejas is said to have different 

kinds. 

l It literally meas: having various forms/nature. 

m I 

WTI |?FTT IRvs>|| 

o 

On the brink of it (or, in the vicinity of it; this refers to 
bila) (in arvdg) sit seven Winds residing in the organs; 
(therefore) pranas are both the seers and the fame, 3 for the 
reason stated. 4 [27] 

This explains the meaning of tejas in the Mantra cited, 
^uresvara refers to the Wind. Possibly Suresvara refers to 
the five sense-organs and ucchvdsddi in verse 15 above (read 
SP’s citation: uktanx hi prana ucchvdsanihsvdsakanna vqyuh 
s an rah ; cited under verse 15 above). 

2 Cf. devatakarmasraya in verse 4 above. 

3 SP states the gods are the seers because they act in relation 
to their objects (spandatmakatva) and they are fame because 
they reveal the nature of word etc. (sabdadivydkhydnahetutva). 

4 The explanation given by Sankara of the reason is: because 
they are of the nature of activity (spanda). 

c c 

Vak, which is only one, is described as twofold on account 
of the difference in its character as the speaker and as the 
eater and therefore that single one is called the seventh and 
the eighth (deity). [28] 

This explains the Sruti’s reference to Vak in vagastanu 
brahmana samvidana. 





















14 


/ 

Surefvara’s Varlika on Situ and Murtamurla Brahmana 


'N 

^ cn?f> IR^II 

Revealing the utterance of a sound is accomplished (i.e. done) 
by Vak and enjoyment of the sap is also (performed 1 by 
Vak); and thus, owing to its connection with two activities, 
Vak is the seventh and the eighth. 2 [29] 

This verse further clarifies the thought of verse 28 above. 

1 Cf. SP: rasavedanam carvanakriya. 

'y 

Read NKL: atlrlvena saptanu vaktrtvena cdstamfty arthali. 
Now follows the discussion of BU 2.2.4. 

^ cm n?on 

/ • 

Now, the subsequent Sruti statement imav eva is for establishing 

the different, specific names of those seers and (with the 
intention that) the worship of those deities would be fruitful. 1 

[30] 


This discusses the passages imav eva .... 

*That is, for knowing the cause of their names. 

||?m 

The word sarvasya 1 is for slating the result of the activity 
(or, activities) of the worship already mentioned and the words 
sarvam asya 1 are stated for the purpose of excluding the idea 
of the food as the enjoyer. [31] 

Here Suresvara has in mind the notion in Saptanna Brahmana 
where bhoktr and hhogya interchange their positions. 
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1 ^ the BU sarvasydtla bhavali sarvam asyannam bhavati ya 
evam veda. 

2 Read SP: updsitur yad bhojyam (or bhogyam) tasya tam prati 
na bltoktrlvam kim lu bhogyatvam evety arthaly, NKL has 
expressed the same idea in other words. This serves to exclude 
the idea of sarvam era as a repetition of what is stated in 

sarvasya. 


mm IRII 








BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

2.3 

Miirtamiirta Brahmana 


wur^ifq smisra: i 

■Jra %sii tR ii?II 

>9 

(Earlier) the worships of (lit. secret doctrines about) Prana 
are described and also (are described) Pranas, (both) in brief. 1 
And (tu) what their ultimate truth is is now explained. 2 [1] 

The word upanisad(s) refers to Upasana(s) of Rudra (and 
others) and the word prana to (i) organs, and (ii) deities 
superintending over them. 

l This is so because a full description would be too long owing 
to the largeness/infiniteness of the number of pranas (SP). 

2 This is the purport of the present Brahmana. 

smt: l+nkwi^qi i 

5<r£|cWlfe g»ot|(l|ct|«5: tR 3TFm: |R|| 

There is yet desired to be staled (i.e. needs) as to what the 
nature of (those) Pranas is and as to how the truth of them 
is understood (lit. accepted)—for staling this and other 
(related) matter (adi) there follows the subsequent Sruli text. 

[ 2 ] 

SP brings out the purpose of the beginning of this Brahmana 
even though it began as dve vava, and not as at hat a adesah 
(prdnanam ...). also, the purpose of ity evam is pointed out 
to refer to averting the doubt about the sentiency (or insentiency) 
of pranas. 
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q^ra^cK-ciHi $i(kcKUiicmw i 

sirpl ^ II? II 

The subsequent Brahmana 1 is begun with the intention of 
the deciding nature of the body and the organs which are 
of the nature of five elements. 2 |3I 

This verse further clarifies the idea of previous verse. 
l That is, subsequent to Sisu Brahmana. Yet SP refers only 
to the word dve vdva ; read: brdhmanasabdas tadekades aviso)'aJ \. 
2 -bhiitasataltva=-b hilt at man (SP). 

sipn: I 

3#dft-=l=t¥ld ^ nan 

>9 

Now is stated (in the following) that true nature of the 
Brahman which is desired to be clearly revealed in the words 
neti (and) the (various) adjuncts of which are rejected in the 
words (neti ...). [4] 

Read NKL: prakrtabrahmanirupane prdnaniriipanasya katham 
upa)'ogah, as the reason for. stating this verse. 

qt ^ I 

>9 > 

The highest Brahman is by nature formless and yet, owing 
to ignorance etc. 1 (about the same), it is mentioned as having 
two forms—(this is) like (the sky) appearing twofold by its 
resorting to a pitcher. 2 [5] 

This verse explains why the single Brahman is described to 
be twofold: nulrla and annirla ‘having a body and bodiless’. 

A The word etc. refers to ‘product of ignorance’. 

2 Though the sky is just one, it appears as one outside the 
pitcher and another contained in the pitcher (ghatdkdsa and 
bdhydkdsa). 
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on i 

^ % ^Hcid ii^ii 

One should know that there are two forms of the Brahman: 
one with a body and one without it, together with their 
impressions 1 — by these two forms, the Brahman is (lully) 
explained—for in reality the Brahman 2 does not possess any 
form. 1^1 

lr The word savasane qualifies the word mwidmiirte and 
excludes the idea of a third form of the Brahman. 

2 Suresvara uses the word brahmalva as non-different from 
brahman ; the suffix tva does not modify the sense of the word 
brahman. 

3iwdi£iRi n^it 

The Brahman is said to be the cause, when it has the adjuncts/ 
viz. those (resulting from) ignorance alone; and that Brahman 
becomes the knower by resorting to the adjunct (of ignorance) 
called Buddhi. 2 V\ 

This explains that the Brahman remains only one, even if it 
is named in two ways as the cause and the eflcct. Read NKL: 
adhyastam ekant nlpam svanlpam caikam{ = ednyat) ityuktam. 

1 These are various organs which have forms (i.e. are miirta). 
They do not determine another real form of the Brahman, 
originate as they do in ignorance ( avidya regarding the Brahman). 

2 This also is an adjunct resulting from ignorance and having 
no form (amilrla). 

11=11 

And ihal Brahman, appearing i( ils 1 functions, (viz. those 
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resulting from) its limiting adjuncts, is called knowledge. And 
that is called by the name of (the organ), having relation to 
that organ and its god. [£ 

Construe the second line thus tad devatendriyasantbaiidhani 
tad( = devata) abhidltfyate. Read SP: tad eva cddhistheyopddlii 
tacchabdanirdesyam ity art halt. 

This refers to Buddhi in the preceding verse and implies 
other organs as well. 

So also, that which has a connection with the body etc., 1 
comes to have misery, some genus etc. 2 (And) it is also said 
that one is possessed of the wealth, viz. cows, if (or when) 
one has the awareness of having the wealth of cows etc. 1 

[9j 

*The word etc. refers to different organ, gross and subtle. 
This refers to various shapes, names and so on. 

II? o|| 

And that incomprehensible (Brahman) is comprehended as 
the one within and the witness and the omniscient—this owing 
to ignorance, false attributions and their 1 various effects. [10] 

antaryamin has reference to existence of the Brahman in a 
body, saksitt to its being an agent in the action of knowing some 

objects and sarvajna to its knowing all that exists outside—all 
this is based on duality. 

SP refers tat to ignorance. But it is better to have ignorance 
and mithyadhyasa as the meaning of that word. 


O -N 
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clKdcWk^H: IIUII 

To begin with, one form of the Brahman is the product of 
delusion (and) the other form is understood from the 
knowledge of it, viz. as only that which exists within, (and) 
that is the true nature of the Atman. [11] 

In the first line, Suresvara speaks of every object of our 
knowledge as a form the Brahman caused by false impression 
or ignorance. In the second line he refers to sentiency within 
a human body and therefore, it seems, he has used two different 
words brahman and diman in the two different lines. He refers 
to the adhyasta and vastava forms of the Brahman. 

3*oi||cklHHMd | 

C ^ "S 

^ dictiH-w4K«5f iteywi-Merfow nun 

That Brahman is not distinguished from (any other objects) 
and it is not similar to any of them. It is unborn since there 
is no possibility of (existence of) a second (object). It is not 
some meaning to be conveyed by a sentence and/or a word 
since it precludes (both) difference and similarity. [12] 

Hereby Suresvara emphasises the indcscribability of the Brah¬ 
man. 


-s 

It is not to be understood by any of the means of knowing 
since it is not inseparably associated with the causes (of 
understanding) which are away from it; 1 it does not depend 
on 2 any means of knowing, because they are inseparably 
associated with ignorance. [13] 

Suresvara emphasises that the usual pramana-prameya-xyavahara 
is a product of ignorance, i.e. the absence of the knowledge 
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of reality. SP refers to the SV which has discussed the 
impossibility ol any relation of the Brahman with the various 
means of knowing; cf. SV 14811 

1 This refers to pramdna causing premia. 

2 It literally means: ‘it has no expectancy of’. 

^ckT ||^|| 

The uniqueness of the Atman is from (i.c. results from) the 
realisation of one’s own self, and any one who is really 
non-Atman is other than the Atman. Therefore, *1 am alone,’ 
by myself (is the real knowledge). [p 

This implies the existence of the world as imaginary (i.e. false) 
like the serpent seen in a rope. The last part points to the 
nature of the Atman as having no extension (prapanca) and 
no dependence on any other thing for its own existence. 


Now begins the discussion of BU 2.3.1 up lo verse 34. 

cpcfl ^ ll^ll 

These are the two forms of the Brahman which are denied 
in these words, viz. neti neti , which purport lo negate (all 
duality), which keep in view ignorance in its full extent. [15] 

It purports to say that one can mention the two forms only 
so long as ignorance persists and, on removal of ignorance, one 
cannot talk of any form of the Brahman. 

The word vava (in BU) is for emphasis and thus, when (the 
forms of the Brahman) are restricted as only two, they are 
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connected 1 with the subsequent qualifiers (i.e. properties) born 
with them. 2 [16] 

This is to explain the particles vdva and ca. The two particles 
V ava and (dve) eva together specify (or, define) the non-existence 
of any qualifier or attribute of the two, viz. milrta and amurta , 
forms of the Brahman. This is further clarified in the following 
verse. 

l NKL paraphrases samuccite as visiste. 

2 The moment we look upon the single Brahman as twofold, 
viz. milrta and amurta , the various qualifiers which follow can 
be postulated. The various adjectives are determined by the notion 
of duality arising out of the notion that this universe originates 
from the Atman. 

Tl^cr ^ ^ Id's’ll 

Cs cs Cv 

The statement (in BU) 1 is made by putting together 2 the 
particle (lit. word) vdva with the particle ca. (Therefore, it 
means that the form of the Brahman is ‘one having a body’ 
and also ‘one not having a body’. [17] 

Namely, murtam caivamurtam ca. 

2 This refers to BUB which paraphrases it as murtam caiva 
tathdmiirtam cdmiirtam eva ca. This means that Suresvara explains 
away a doubt, *nanv amilrtam eva ceti katham bhdsyakdrasyd- 
milrtam cety atrdsrutehV 

^ ewWlf fiW ■H'lfdRfcMcl ll^ll 

The highest Brahman, (only when) associated with 1 ignorance 
is specified by the characteristics milrta, amurta etc. but there 
is not accepted any connection of properties with one another. 

[ 18 ] 
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Suresvara emphasises in this verse the real non-connection 
of the adjectives with the Brahman; in other words, he points 
to the mithyddhydsa ‘false association’ of them with (i.e. 
superimposition on) the Brahman. Refer to BSB 3.2.6 which 
refers to the murtamilrlatva of the Brahman. 
lr That is, overpowered by. 

2 The word etc. stands for marly a, amrta, sthita , sat and tyat. 

q q^qqq | 

Wfo: limi 

Since (any) properties are dependent only on the thing qualified 
(by them) there can never be their mutual connection; so also 
(there) cannot be connection among them, since they do not 
expect one another. 1 [19 

The adjectives mart a, marly a, sthita and sat refer to various 
dharmas (=gunas ) of the Brahman (of course, due to avidya) 
and they do not get connected with one another. SP points 
out that, as in the arunadhirakana of Mfmdmsasiilra 3.1.6.12 
which refers to aruna (=guna) of ‘cow’ (a draxya that is gunin), 
these dharmas do not necessarily stand in connection (samgati). 
This is implied in the second line of this verse. 

'This is for anapeksalah which is anapeksatvalah. Cf. verse 
13cd above and note thereon. 

>9 

^ |Ro|| 

Thus then there are two forms of the highest Atman, i.e. the 
Brahman, which ends in the knowing self 1 (and) which is 
overpowered by darkness, 2 there is no separate existence of 
any one other than that. [20] 

1 This refers to the most minute, yet perceptible, form of the 
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Brahman, maybe, Hiranyagarbha which appears to create the 
world—cf. NKL: srstyanantaram pravistasya . 

2 This is literal translation of tamasvin which means ‘possessed 
of’. 


^ ^ IR^II 

ogfg^g gpnt I ^gg: I 

grfq ^Tonfg^rj § g g^g fg#qn IR3II 

O *>> 

As, on account of a serpent etc. 1 which are imagined (in 
the place) of wreathe (etc.), 2 there is no real or unreal (thing 
which exists) beside it, or there is no connection (of the same 
with another), [21] 

in the same way, the two (forms) of the Brahman (do) not 
(exist) as apart from itself or as (connected) with it; the two 
are just the Brahman which is free from (i.e. devoid of) 
duality. 3 [22) 

The word etc. implies other examples of misapprehension 
(adhyastakalp an a) such as s'uklikarajata, (ekas) candrah sadvitiyah. 

2 Though only srak is mentioned, the other objects, viz. suklika 
and ( eka ) candra are implied. 

Read SP: bhasamdnayor [nulrldmilrtayor] dvayoli kd gatir ity 
dsankyd/w te tv id. 

yugpyggcj I 

HllffRVl ^1^ ^ IR3II 

C\ 

‘That which has a form’ if made up of parts, viz. anil etc., 
solid and firm like a composition and (that which is) ‘not 
having a form’ is opposed to it (in nature), 1 i.e. partless and 
undivided into regions. [23] 

This refers to the twofold objects, viz. (i) the earth, waters 
and fire as having parts and regions and (ii) the Wind and 
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Sky as not having them. 

1 Here tadviruddham means apina and adrdha. 

wigfg i 

3W?t giW g Sig gg |R8|| 

C O 

Mortal is what is liable to perishing; 1 it is characterized as 
not abiding (for ever). Immortal is what is opposed to it; 
it is permanent and does not come to destruction. [24] 

This explains the meaning of the word martya. 

1 It literally means: what has the property of decay or death. 

2 Namely, the mortal. 

Rgggg ^gigggrsgitg g igssfg i 
gfln^ gg| g g fgcgfg ir«.m 

>9 

The word sthita here 1 means that which is supported (in 
some place); and that goes (to some place) and stays on it 
without having pervaded it and that, which is opposed to that, 
goes (to some place) but does not stay there. [25] 

This explains sthitam ca .... 

^hat is, in this BU sentence. 

gfgtfg g^rcngfg^tggg I 

scgsi gfew cggs?ga gg)^g% irsji 

The word sat means (having) a manifest form whose qualifiers 
can be grasped and it is directly perceptible and what is 
opposed to that is then called tyat, it is described as what 
is not directly perceptible. [26] 

» 

This brings out the purport of sat. 


Pafe^ei ggi i 

gggggg^ g gig^gragiig g irvsii 
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The earth, waters and also fire are this (Brahman) which is 
said to have a form and the two elements, the Wind and 
Sky are (the Brahman) which does not have a form. [27] 

This refers to the five great elements divided into two groups, 
murta and annlrta. 

fq?: I 

cntcuwig-M IR^II 

■Hocqi^q a < -H<:4cqi$q crfc^RTR i 

fell43cl Ml qew IR'UI 

4lMI<?qcdl7| dsl^llM I 

^d C c(i^i|L) ^ ino ii 

3i<lr-^qrciwgiiilq oqilqcqi-5-qu^i to ii??ii 

S#qgco(I^g€ i 

tTOW€^ 4‘lfafe: II33II 

O cv 

They have known the triad of the earth, waters and fire as 
having a form, mortal, limited and existing (i.e. directly 
perceptible) as not having a form, and the two, viz. Wind 
and Sky are known immortal, moving and that (beyond direct 
perception). 1 [28] 

Only since it has a form, it is mortal, 2 and only since it is 
mortal, it is said to be steady (i.e. limited for some time). 
And because it is steady, it can be grasped by the sense-organs 
after determining it as ‘this is distinct from others’. [29] 

(And) since that has a name, it is not pervasive; because it 
stays at some place like a part (of it) and because it has 
(so) stayed, it is mortal. And because it is mortal, it is 
possessed of a form. [30] 

Since it does not have a form 3 it is immortal and that which 
is pervasive, it is ‘that,’ i.e. beyond sense-organs. Because it 
is beyond sense-organs, it is pervasive; and because it is 
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pervasive it is immortal. [31] 

Because it is not steady (i.e. limited for some time), it is 
without a form and any manifestation of shape—thus the 
properties miirta etc. 4 having relations in the form of the 
cause and the effect stand (i.e. are) mutually connected. [32] 

*Cf. tyad apratyaksam in verse 26 above. 

2 In these two verses, viz. 29 and 30, Suresvara explains how 
the adjectives miirta , martya etc. give rise to every subsequent 
adjective and vice-versa. 

3 This and the next verse state the same adjectives (as described 
in the two preceding verses) and help to bring out clearly the 
cause and relation among them. 

4 The word etc. refers to martya , sthita and sat. 

II33II 

v o c\ 

Because there is no loss of the capacity (among those, viz. 
that having a form etc. to modify one another) as in the case 
of the beads and the thread (in a rosary); in the same way, 
it should be known that what has not a form etc. 1 is (to 
be understood as) connected in the form of the cause and 
its effect. 2 [33] 

lr rhe word etc. stands for amrta , aslhita and asat. 

2 It literally means: that which has that, viz. that cause. 

II38M 

Since all of these come into existence immediately as any one 
of them comes into existence, therefore, for the sake of 
emphasis, there is the insertion of the word eva} [34] 

*Cf. eva in verse 29 above, viz. nuirtatvad eva and amiirtalvad 


eva. 
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Now follows the discussion on BU 2.3.2 up to verse 44. 

3PT7s[T^RiftSTIV-qi ||?y.|| 

Cv 

To begin with there is first explained, that one of the two 
thus enumerated which has a form and thus here 1 is explained 
that triad of elements which is other than the Wind and Sky. 

[35] 


This explains etan miirtam .... 

^hat is, in verses 36-38 which follow. 

This one, which has a form, is in the form of construct and 
also that is mortal, viz. it is perishable; this has stayed (for 
some time), i.e. is limited (or measured by another object) 
and this is existent, i.e. it is having attributes. [36] 

This explains etan martyam .... 

O O C 

Indeed of this one, which has these four attributes, viz. of 
what is of the nature of the earth, waters and fire, is stated 
once again with a view to conveying that ‘the group of the 
four’ 1 are the essence (of them). [37] 

This explains tasyaitasya .... This means that the four adjectives 
qualify (are the effects of—Naiyayikas terminology) all the three 
elements. It is not intended to qualify (only) one of them (at 
one time). Further, the statement of the four, murta etc., once 
again—immediately after verse 36-is not to be considered as 
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repetition -so it is intended. Cf. NKL: adhikavacanam anyartham 
dyotayatity artItah. 

l niurta, marlya, sthita and sat. 

O C\ ^ 

Indeed this sun who ever shines (lit. heats) is the all-pervasive 
essence; since it is connected with ‘the group of the four’. 1 
This is known as the essence of the three elements. [38] 

This explains the meaning of sa esa tapati. 

1 This is because the sun makes this division visible. 

q ^ dddkMd dR'l^ I 

ddfcdM f? Fcfifc T Tfp% IFI: imil 

o C\ C 

Here, in the BU sentence sa esa tapati is understood the 
orb (of the sun), because ‘the group of the four’, viz. milrta 
etc., is grasped while there is the orb shining. [39] 

This explains the meaning of esa as standing for the orb of 
the sun, not any live being. 

wn naon 

O O "N 

By the word hi which is (expressive of) the reason in this 
(statement) is understood the association of ‘the group of the 
four’ and (therefore) one should understand (here) the inclusion 
of sat as indicative of 2 ‘the group of the four’. [40] 

1 This explains the significance of the word hi in sato hi. 

Read NKL: (sato hi iti ) etat catumam madhye anuktandm 
miirtadmam upalaksanam ity arthah. 


c o 
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As in the case of the eye, which has the nature of a 
sense-organ, the dark pupil is its abode, 1 so is orb the abode 
of Hiranyagarbha that has the nature of sense-organs. [41] 

lr The words sthdna and mandalam are synonymous. 

Since, in the act of the creation of various forms (in the 
universe), prominence belongs to tejas there is reference 
made here to the character of the orb as the essence. [42] 

This explains why there is mentioned the orb of the sun instead 
of tejas. 

*Cf. BU 1.2.2: tejo raso nirvartata. Also, cf. verse 44 below. 

Indeed prominence is given to tejas which is thus understood 
since at the time of (the appearance) of the sprout there 
appears healing (lit. waking) of the earthly element which 
is wetted by water. 

l h refers to the softness created in earth or seed by water; 
cf. SP: adbhir vikledam mrdutvam dpdditah sdlyddili prthm- 
svabhdvah.... This justifies the pradhanya of tejas (in rupasarga). 

ft ||88ll 

The essence of the three elements (viz. earth, waters and fire) 
is called the orb; indeed the wise ones have declared that 
these three elements have this as their essence. [44] 
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This explains BUB traydndnx hi ... which gives yet one more 
reason (viz. vidvatprasiddhi) as to why the niandala is held to 
be bhutatrayasara. 

Now follows the discussion of BU 2.3.3 up to verse 68c. 

qq fqq\ : ( 

feTMl ||«vui 

What in the abode of this orb has been accepted (i.e. stated) 1 
as the cause pertains to the all-pervasive Viraj, 2 the lord of 
the gods (how) that (is) is now explained here (i.e. in what 
follows). 

The v.l. in AnSS edition samsthitani ‘has remained’ does 
not appear convincing. 

Viraj is for Hiranyagarbha, Sutra, kaliiiga (in verse 47 below). 

BT8Tlc c b< u lk'MlfTf#ci% | 

W\’ ||y&j| 

The one who is inside the sun is called the Atman of the 
different organs of perception since therein is the presence 

of the one which does ‘not have a form’ 1 as the essence 
of the Wind and Sky. 

Read SP: aniiii tagrahanani anirtaditrayopalaksanam. 

Since (he origin of the Wind and Sky is from the cause, 
the Lord, for effecting the activity of the various organs, 
ka, he is the lihga and essence of the two. 2 

Here Suresvara seems to be borrowing the idea of Samkhyas 
about lihga , inferred sentience in a body. 


[46] 


viz. 

viz. 

[47] 
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*This stands for Sulratman or Hiranyagarbha. Here Suresvara 
uses an unusual word ka-liiiga. 

2 The Wind and Sky are thus subordinate to liriga, viz. Viraj. 

^T^Icbl^K^i) 51^4% I 

Now is staled the reason as to why this one is (described 
as) the essence of the Wind and Sky. This is so said in the 
statement tyasya hy esa rasah with reference to the Atman 
in the orb. [ 4 ; 

This explains asya hi. In verses 45ff. Suresvara holds Hir¬ 
anyagarbha (liriga), and the knower of the field (as well) as 
synonymous with sentient being in the orb of the sun; cf. 
adityaixtargatah in verse 46 above. 

na-^i 

Some scholars hold (lit. say) that Hiranyagarbha, the knower 
of the field, is the essence, since in the cause * is expressed 
by the word rasa. [ 4 ^ 

This explanation is offered by Bhartrprapanca; it is stated in 
verses 49 to 57ab. Read SP with advantage: tyasya lutyadau 
r asasahdena blxiitadvayakararxanx uktani rta ca tac cetanad arxyaix 
rxa ca jivas tathasamarthydn rxapi para/i kaiitastlxyat tasmac cetanah 
siitr aksetrajrxo tra rasa ity arthalx. Both Sankara and Suresvara 
mention this with some explanations. 

* This means: the origin. 

cii M^R g^: i 

3^3% 1 1 V. o 11 

Since the activity of Hiranyagarbha is the impeller in the case 
of the two not directly perceptible’ 1 Wind and Sky, the knower 
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of the field is said to be their essence. [50] 

This clarifies why Hiranyagarbha is the karana. 

*AnSS edition has a v.l. in the second line, viz. prayoktr- 
vyaklayoh , but that being a Dvandva compound, does not properly 
qualify vayvantariksayoh — indeed, an inferior reading. 

^ vpiFi I 

C\ o > 

^ ifo gftqin WTifasn iw?ii 

The sentient man in the orb (of the sun) is to be understood 
as the essence of the two elements 1 and the statement of 
the reason for effecting this is in the words tyasya hy esa 
rasah. [51] 

This is a brief statement of the sentence tasyaitasyamiirtasya ; 
it justifies the argument in the preceding verse. 

J This is a reference to the Wind and Sky. 

"qiqlc$<c| qfat: | 

SP151: ||U.^|| 

Since what is enunciated becomes established by the statement 
of the reason, here 1 is slated the (logical) reason as to why 
the knower of the field is the cause. [52] 

The statement of the reason ( nyaya ) is for averting a doubt 
about the uselessness of it which is implied in the Sruli statement 
{nyaya). 

*In the sentence tyasya hy esa rasah. 

||<<?|| 

O "v 

He who has become the inner self in this orb of the sun 
has become so only because of (his) activity which proceeded 
from ignorance; and not from any other motive. [53] 
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SP points out that Suresvara states the reason for establishing 
the statement of the Sruti in the common or popular way of 
nyaya ‘reasoning’. Further, it seems to quote Bhartrprapanca’s 
statement: nyayam eva darsayan yo hy etasmin mandate vijiiatmeli. 
Translation of avidyabhavandkanna ... is not certain/correct! 


I 

c(3l}o[^q |iy.»II 

o||»-c||5f>|5rVRT§dsi | 

^ ^ qfa# mi 1my.11 


And that which has the nature (lit. form) of his activity is 
the cause (of the origin) of the Wind and Sky—that is the 
activity of him who stays in the sky and has the form of the 
flutter of the wind. [54] 

Thus there is then the origin of lejas through the channels 
of the Wind and Sky and from that tejas were born the two 
elements water and earth. [55] 


We read the second line of verse 54 as kliasthasya karmanas 
(asya, following the NKL edition. 

On verse 55 refer to verse 42 above. Also read SP: tat 
( = standing for karmanipam in verse 54) akasam utpddya 
tadrupena sthitam tasya marut karyam tena spandatmand slhitasya 
dvayadvara teja evam karmanas tayos lejasas ca janmely arthah. 
The meaning of taijase itare bhiite is given in jajildte .... 

MMkciql: ims.ll 

o 

Since thus there is the origin of the Wind and Sky from the 
activity belonging to the man, 1 which has become the essence, 
the man (in the, orb of the sun) is the essence. [56] 

This is the concluding remark in the view of Bhartrprapanca. 

1 This man is Hiranyagarbha. 
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Tisrai qqr q ^tPRTfcrn i 

Wl *Fq^ l|>M>|| 

■3 

So has it been slated earlier in the words medhaya tapasa 
i^janayat) 1 and for this reason is that man mentioned by the 
word rasa. [57] 

There is cited here an authority from Sruti to support the 
statement in the preceding verse. 

*BU 1.5.1. 

cq^q Kpfcqi ^qrq: qtqrqq^q?! I 

o o o 

In the words tyasya liy esa rasah is stated by the Sruti the 
reason. 1 [58ab] 

*Cf. verse 51cd and 52 above. 

Now follows, in verses 58cd-68, arguments against the view of 
Bhartrprapanca. 

H9.^n 

CN c 

This cannot be so, since this will result in the inequality of 
this essence (of what does not have a form) with the essence 
of what has a form. [58cd] 

You have called the essence of the triad of elements, which 
has a form, by the name mandala and which is connected 
with (i.e. possessed of) the four properties, milrta etc. in the 
same way as the three elements. [59] 

Therefore, the essence of even the two (elements), which do 
not have a form, is to be understood as the nature of lihga 1 
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‘subtle form’. [60] 

In verse 58cd above, argument is made about the inequality 
which is clarified here: In the view of Bhartrprapanca, the essence 
of the three elements which have a form is the orb of the sun 
(which is gross) and the essence of the Wind and of the Sky 
is not a subtle body; but it is the knower of the field, a sentient 
being. Here, Suresvara addresses the first line of verse 59 directly 
to Bhartrprapanca—this is clear from the reading abhyadhah 
in verse 49b, against the v.l. noted in AnSS edition abhyadlwt. 
l li/iga is the subtle form (of a living being). 

q|qq>|q^<g<vq( : c||?| I 

c*: IMII 

Since the procedure of the Vedic sentence in either case is 
similar, it is not proper to adopt a different procedure (in 
the sentence referring to amurtarasa). (For) if this is so, there 
would necessarily result a fault of accepting dissimilarity (of 
procedures) in the two sentences. [61] 

This verse gives reason for blaming Bhartrprapanca for his 
aforesaid view. 

In these verses Suresvara is putting forth the argument of 
Sankara cryptically. Sankara’s argument is: The three elements 
which have a form have an essence (or, cause) that has a form, 
so also the two elements which do not have a form have an 
essence (or, cause)-cf. verse 63 below-which has a form. So 
far, this is agreeable, but Bhartrprapanca holds that, in the first 
case, the essence (or, cause) —cf. verse 63 below—is non-sentient 
and, in the other, sentient. This results into dissimilarity. This 
is objectionable. 

3?q I 

Cv -v 

vic(cTn#i ^ ne^ii 

If (Bhartrprapanca might argue) it is held that in the statement 
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about the essence (or, cause) — cf. verse 63 below—of what 
has a form is only a sentient being, (then Sankara’s answer 
is:) Oh. You have said just a small (i.e. insignificant, or 
unnecessary) thing, since we have accepted that all this is 
but the Atman. 


Sankara thinks all that elfort of Bhartrprapanca is not necessary 
in view of the accepted doctrine of Vedanta (according to 
Sankara) that, in the final analysis, every effect is but caused 
by the Atman (just through ignorance). 

^ cpu| I 

Indeed there is not accepted any thing other than the Atman 
as the cause (for the effects) 1 since it is only the inner self 
in one form or another which is the cause. 2 16 


Read SP (which brings out the purport of this verse): 
parasyaivajiiatasya karanaidyd vaidikatvad ity arlhah. 

Here, there is reference to the elements and their 
modifications. 

This sets aside the notion of Ksetrajna (i.e. a particular JIva). 

f| f^TW 7 !: l|6,«ll 

And let it be understood that there is the subtle Atman at 
the basis of what has the nature of an orb, because it is 
the inner self which exists in the subtle body for the organs 
rest (i.e. are supported) in the same. 2 [6- 

1 This is for Vijnanatman already referred to in verse 53 above. 
It is the same as JIva. 

2 That is, Ksetrajna. 

ST^TTcl: Wit TRT|kebl4w u l$l®3*TO | 

° -v 
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cl cl^Rl: lie.'ill 

O 

(This is so) because Purusa is not known as designated by 
the words cause and effect; it is so (i.e. karyakdranabhak), 
because of its nature which is not known and has some false 
notion about it; it is not (indeed) that in reality. [65] 

In the argument, there is stress laid on the cause and effect 
relation. The two must be similar, while Bhartrprapanca seems 
to accept this cause and effect relation, whereas Sankara does 
not accept it. 

C o 

iie.s.ii 

qsn^ wnfasn ii^ii 

(Indeed) there is nowhere noticed in the world the use of 

the word purusa in the case of the non-sentient (things). (Yet 
an objection can be raised:) No, this is not so, since it is 
noticed in the case of those which are of the nature of the 
non-sentient. [66] 

[Thus it is learnt (i.e. known)] from the Sruti statement ta 

etan sapta purusan ...,* and also in the case of the parts 

(of the beings’ bodies) 2 etc.; which do not have any sentience, 
there is the designation (for them) Purusa. [67] 

Verse 67 explains the thought in verse 66. 

1 Read SP and NKL: te prana na sakla vibhakta (not in NKL) 
vyavaharam janayitum (NKL: darsayitum) iti krtalocanas tvak- 
caksuhsrotrajihvaghranavawnanorupdn etan purusan ekani liriga- 
tmakam (NKL: litigant) purusam akurvan (untraceable!) and also 
sa va esa puruso ’nnarasamayah (Taittinyopanisad 2.1). 

2 Cf. SP: paksadau tadavay'avabhdksu kosesu iti yavat and NKL: 
paksapucchadeh samiihe kose ity arthah. 
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3^^irHl c rr-Moj(^L C< L|| I 

o 


( ow) by informing about the beginning of the discussion on 
what pertains (or, belongs) to the body, 1 there is (completion 
of) the statement of what pertains to the deities (in the 
body). Now (then) follows the division of milrta and annirta 
(in the statement of) what pertains to the body. 3 [6 


^This refers to BU statement: athadliyatman 

“This is translation of kirtana. 

3 1 * 

This purports to be the beginning of the discussion of BU 
2.3.4ff. 


Now f ()llom lhe discussion of BU 23.4-5 (from verse 68d) up 
to verse 82. 

%|5fq qp .j^ , 

^ qg ns^n 

The triad of elements, beginning with earth is grasped even 
in a body, which is signified by the word nutria, viz. that 
which is other than Prana and the Sky (i.e. space) 1 in the 
heart. (69J 

'We have ignored the reading of NKL edition yal in the 
place of Itrd. 

fHHK] ii\9o || 

Here, the eye is the essence (or, cause) of the three 
(elements) wherein abides, without any doubt, fire which is 
the creator of whole body. ryni 


This explains elasya sal ah, (for already elan martyam etc. is 
explained). 
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SP and NKL cite the passage ddilyas caksur bhiitvdksuu 
prdvisat (Aitareyopanisad 1.2.4) as the basis for this; cf. BU 
1.3.3. There is thus caksus used as a synonym for tejas. 

WIT T|-^c|U|f5fq | 

^ 11\9^ M 




Also there is noticed the Mantra prathama samskrlih .... 1 So 
also there is instruction in the Sruti sasvad vai retasah ...} 

[7 

The verse cites a Sruti and a Brahmana in support of the 
statement in the preceding verse. 

1 Cf. sd prathama samskrtir visvavara , sa pralhamo varuno mitro 
'gnih— Vajasaneyi Samhita (of Yajurveda) 7.14. In this, there 

is reference to prathamasrsld drsti. 

2 , 

Cf. sasvad vai retasah siktasya caksusf pratliame sambhavatah 
(untraceable). 


There now follows the view of Bhartrprapanca which is to be 
accepted in this context. 

If, indeed, here (in the Sruti and Brahmana stated) this is 
stated as the division of what has a form and what docs not 
have a form with reference to sphere of the deities and also 
to the sphere of the body, even then this is not to be taken 
to be this much . 1 [7 

SP points out how Suresvara stales in this verse that the view 
of Bhartrprapanca regarding the division of murta-amurta is not 
against the Sruti statements mentioned above. 

l This division of murta-amurta should not be taken as 
exhausted because it implies many more divisions within. This 
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invites the argument in the next verse. 

WTt ^ tRWri faerfs# | 

^oliol ||v9?|| 

•N 

Since it is intended to express the two forms of the entire 
Brahman, 1 viz. what has a form and what does not have a 
form; therefore, only by this much (description) there is not 
fullness of the description of the sphere of gods and that 
of body. [ 73 ] 

1 This refers to the entire creation caused (as it is supposed) 
by the Brahman. 

C\ £ 

o c c\ o 

There is no possibility of the given description to include, 
by (the) primary function (of its words) all the elements that 
have begun to produce their effects, among the various levels 
(of creation). [74] 

I his is one more reason that points out the insufficiency of 
the description. 

^ISFi WPFERn g^SFTR I 

l|vsy.ll 

O 

The definition should be all-pervasive; 1 if it is not so, it is 
not a definition and here the mention is made of what has 
only a limited sphere. [75| 

The argument in this verse is: The division (i.e. definition) 
of the Brahman as mart a and anutrta cannot-in its primary 
sense-be really applicable to all the five elements (which 
comprise the Brahman) and yet it should be applied to (all) 
the five elements. It is answered away in the second line; that 
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is to say: nulrta and amurta are used for only limiled number 
of elements, viz. three and two. 

^hal is, it is applicable to all relevant items. 

clSPi m |N>&,|| 

Cn 

This being so, that should be considered as full definition 
wherein there is staled the group of the four, viz. what has 
a form etc. 1 which is staled and all that falls between the 
two finals, viz. effects and their causes. 2 V( 

Namely, nulrta, martya etc. 

2 Read SP: apyayakramandntye kdrane caliislaydmurtdmrtudi 
latrobhayatra laksanani piirnumiti yathdyogam laksyaxyavahdra- 
siddhir ily art hah. 

4-Ko^q r ^| iivsk9|| 

^ C CN -V 

Only with reference to that the one, who is the cause of all 
causes, is to be expressed by the word dkasa , the definition 
of what docs not have a form will be suitable in its primary 
sense, only with reference to that. [77 

Verses 77-79 clarily the thought of verse 76 above. For profit, 
read NKL: amiirtalaksanam axydkrtamdtravisayam murtalaksanam 
prihivfmdtravisayam ityarthah . 

fiw y+l u N£FTT: n^H 

And what is given as the definition of what has a form is 
principally signifying the earth and then there arc other 
definitions intermixing with one another, which pertain to the 
dilfcrenl levels between the two (Sky and Earth). [78] 
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o^iIh <<5^ ii^>^ii 

Cv Cv 

Definition would be secondary in the case of the levels between 
the two finals; so also, there is noticed among them the use 
of the word signifying ‘what has a form’ and ‘what does not 
have a form’. [79] 

Cv Cs ^ 

Therefore, for accepting the primary function (of the words) 
and for achieving an all-pervasive definition, the definition of 
what has a form and what does not have a form should be 
what begins with the Earth and ends in the Sky. [80] 

This is the end of Bhartrprapanca’s view. 

^fST^5S#T 11*^11 

[Now follows the purport of the specific statement yo yam 
daksine aksan ....] 

The Sruti statement ‘This one who is noticed in the right 
eye’ is made because it is seen by the scripture. Here is 
understood (lit. desired) some special aspect of the subtle 
(form of the Brahman). [81] 

gfttalTsFT McHrdcl: I 

era ||c;5ll 

o 

Since it is noticed in the world that the right part (of a body) 
is powerful, therefore, in this (context), the statement of the 
Sruti daksine ’ksan ... is accepted with purpose. [82] 

Now follows the discussion of BU 2.3.6. 
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fqtr39Flfg*|FH ^JE-TlTcit I 

Ud i UcticHHH^ fwit dSjHMMl: ll^ll 

Cv C' 

(Thus) by the division of the body and Prana in relation to 
physical sphere and sphere of gods there is given division 
of the two forms of the Brahman which are having a form 
and not having a form. [83] 


3?qigqi <K u llcm: I 

fewi *4 qffWnt dWHWi-WIcflq: n=?»n 

Now we shall state the form of the subtle form of the Atman 
within, which is already mentioned and which is of the nature 
of impressions. [84] 

fwfw l 

eFJTO: W: II^V-II 

Impressions have clung to the subtle form of the Brahman 
owing to their connection with what has a form and what 
does not have a form and owing to the fault consisting in 
the error of (seeing) the sentient being in its own appearance, 
it is taken to be full of them, i.e. the impression. [85] 

ll^ll 

m wen 1 h<i»wi: i 

IdsIHdlfeHl 4Wl*d«H ll«w>ll 

WWt 5oT|^tl ySdgWHIeWq I 

q%?q ii^ii 

That subtle form of the Atman is variegated by numerous 
impressions like a picture-scroll on the wall; it is similar to 
a magic show and is subjected to delusion, [86] 

and with reference to which the Bauddhas of the school of 
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Vijnanavada who do not follow Vedas and also the Naiyayikas, 
who (i.e. both of whom) are mistaken, hold this one 1 to be 
only this much 2 [87] 

(and have understood) this Atman, which is (already) a dravya 
‘matter’ as having a form and properties, viz. its transmigralory 
existence, constituted by what is impression. 3 The Vaisesikas 
(also are similarly mistaken). [88] 

Namely, the lihga in verse 84 above. 

-i * 

That is, buddhimatram, ahamvrttivisista, svarasabhahgura and 
rdgadikalusa and not another that is st It ay in. In the case of the 
Bauddhas, they hold it to be momentary. 

3 SP: tadiyabhrantim prakalayati which NKL clarifies as 
tdrkikabhrdnli. This connects vaisesikddayah with bhrdntah. 

f¥Fi qw^ teHT i 

O O o 

^llLMI: ll^ll 

And Samkhyas also 1 have said lhal this is bul Ihe independent 
existent (being) which proceeds to activity for the achieving 
of its end, resting on the Pradhana made up of three gunas. 

[89] 


1 Construe: k ap'd ah api. 

Suresvara cites the view of Bhartrprapanca whom he blames 
as hot a true knower of Vedanta’ in verses 96-104ab. 

qppqi n^on 

And also some thinkers, 1 who have really not known the nature 
of Vedanta and who have considered themselves as followers 
of the Upanisads, 2 have developed some kind of system with 
great skill! [90] 

[ This is a mockingly regardful description of, or with reference 
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to Bhartrprapanca. 

2 Thal is, the words which constitute the so-called theory of 
Vedanta. 


3FWR c?T ||<^ll 

^Roiqi^lq ^15^ cl I 

•hcTT mR c^-^-^Ia T-I^cl ng^ii 

C\ Cv 

Whatever be the external modification is 1 all here, whether 
having a form or not having a form, is called sat and also 
tyat and that one which is wrapped by the self within (lit. 
the knower of the field) whether in relation to the body or 
to the sphere of deities, and divided into name and form 
and which has become as the modified from the unmodified, 
is here 2 only this much. [91-92] 

This explains the prakriyd mentioned in the preceding verse. 
[ syat = asti. 

'j * _ 

That is, etavan referring to the Atman described earlier as 
mart a , annlrta , sat and tyat. 

MWHWlM gci-iccj WJHcillRFFRt: I 

Cv 

35«i McHcclR) ^ StMl: 8 H 5 MOT: IKIII 
3FTTPFWT: I 

tfipf: STW^lSTTcWIl HWWl: |K«|| 

RRsilM ^ I 

^ RiRfj stem wlRra fpsti 11^^11 

>D O > 

pranas are also described as being the salya ‘truth’, because 
they are associated with the elements that are the salya. (Some¬ 
one asks:) How? (The answer is:) Since the pranas are 
modifications (or adjuncts) of the knower of the field and, 
having no name and form, they exist on account of their 
connection with the truth (viz. the organs) as the organs of 
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the embodied and they become perceptible (and come to) 
have name and form and become fit for the description that 
they are now pranas (and are) not otherwise and all this is 
the whole truth, clearly presented to us by the Sruli. [93-94-95] 

This is Bhartrprapanca’s explanation of prana vai satyam ... 
satyaya satyam. The first salya refers to the elements which later 
on become the second salya, viz. pranas ‘organs’. Thus, this 
is the explanation of what appears as creation and which is 
different organs of a human body. This is a kind of system 
that Bharlrprapanca suggested. 

Hills! sIHIcUH ^ cl I 

O 

o 

But that nature of the inner self which has thus appeared 1 
from the entire mass of truth is now left to be explained 
now. [96] 

Verses 93-95 have described the modifications of Vijnanalman 
and in what follows in verses 97-99 is the description of 
Vijnanalman. 

1 \ydviddha = vyakria of verse 92 above. 

fsfaci<Ki i 

O 'v 

3HEP7TI #1 ||^|| 

crates! ^ (q^MICHI ll^ll 

There, i.e. in this slate of Vijnanalman, any division 1 ceases 
to exist; namely, this one is the enjoyer and this one is the 
inner self and these are (different) deities. [97] 

Since the cause of (any) dilference is set aside by the word 
vijnan at man ah, since this specification depends on some basis 
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which has a form and name and form, it does not exist on 
its own account, therefore that name; and the form (of any 
modification) was explained (by the Sruti) — therefore, thus 
having described all that (only) as Vijnanatman is shown.[98-99] 

In verses 93-95 the division meant the enjoyer of the means 
to enjoyment and also different deities related to them; thus 
the division does not differ there. 

Suresvara uses daivatikdh for devatah. 

Namely, different organs, vibhaga. 

I 

Therefore, this is the description of all the knowers of the 
field, for the reason that there does not appear to be any 
(reasonable) distinction between one and another of them. 

[ 100 ] 


Here, Bhartrprapanca appears to consider, like the Samkhyas, 
that there are many Purusas that are similar to one another. 

O O CN Cv ^ 

And now is described in the words etasya purusasya the form 
of the Purusa, since all that, which pertains to (lit. depends 
on) what has a form and what does not have a form is so 
far fully explained (lit. exhaustively stated). [101] 

This is the explanation of tasya haitasya purusasya vijndndtinano 
rupam nirdisyale. 

xR col^q fcl5lHlcJ-lc4MM4a I 
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Here is now sought to point out that the form of the Atman, 
which is not comprising five elements (and) whereby, i.e. by 
what specification is understood the nature of it as the inner 
self, i.e. being distinguished from the highest self which is 
without (any) duality. In the words yatha maharajanam ... that 
is (described as) comprised of mass of impressions. 1 [102-103] 
Thus do some explain the relation of the statement tasya 
haitasya (with yatha maharajanam ...) [104ab] 

The earlier parts of these verses (viz. lOlff.) clarify samanam 
laksanam ksetrajndndm in the preceding verse (i.e. verse 100). 
The last quarter of verse 103 refers to the passage in BU which 
Bharlrprapanca holds as the proper introduction of the 
description of Vijnanalman. 


In verses 104-111, Suresvara discusses the wrong in Bhartr- 
prapanca’s view on (he connection of tasya ha ... which is men¬ 
tioned in verse 103. 

(But) that is not proper, since it is an improper explanation. 
(How this is) we shall now say (in the following). [104cd] 

This is Suresvara’s remark of the non-acceptance of the view 
which is stated so far. 

'O 1 

O C ^3 

In the case of fragrances (lit. impressions) of flowers etc. they 
necessarily continue to be resting only in the garment etc. 
which are similar in kind and they are not seen in those which 
belong to other (kinds). [105] 
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This is (o stale alma na vasanasrayah. In the first line, Suresvara 
refers to flowers and similar things (dravyas), which means some 
specific things. These are in contrast with individual selves (not 
draxyas) that are not of the kind of flowers (sajalfya) and 
therefore the argument about the impressions, which is adduced, 
cannot apply to the subtle inner self. Cf. verses 117-118 below. 

^ ^ 31^ o(RHI c?5lf^8R?l I 
3^5$ xJRRraft II^oSvII 

Though sky is a draxya, 1 there is not noticed any impression 
on it; therefore, how can there be impressions on sentience 
which is not draxya , and which is not of the same kind (of 
a flower etc.)? [106] 

The argument in verse 105 is clarified here further even in 
the case of the sky which is not of the same kind (vijdtfya) 
as the flower there is not any impression noticed therefore the 
second line follows by kaumutikanydya. 

1 So in Nyaya terminology. 

dWHIWdi I 

‘ If it is held that sentience (jfva) assume the form of 
impression(s), it would be like a potsherd; 1 therefore, since 
sentience remains apart from them (viz. various parts of a 
body), there would not be any result produced by impressions. 

[107] 

This sets aside the notion that impressions (vdsanas) are 
non-distincl from the Atman. 

*Thal is, perishable, or, liable to destruction. 


^ ft I 

O 
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Indeed, knowledge that arises from ears (etc.) cannot be 
marked 1 by impressions of the form, even if the two 2 are 
not distinct, objects of perception that they are; how then 
can sentience (be by marked impressions) since it has no 
contact with any organs? [108] 

This is for setting aside an alternative notion that impressions 
are distinct from the Atman. 

l NKL reads ancyate for aiijyate. 

2 Namely, knowledge mentioned and impressions. 

sraif ^1 ii^: o^n 

Also, there is denial, in the case of the sentient Atman, of 
the six modifications of becomings (objects); 1 for the statement 
(about the Atman that) it is not having a contact (with any 
other thing) is several limes heard. [109] 

Thus blame is given to Bharlrprapanca that his theorization 
is opposed to the Sruti. It states that sentience is immutable 
(i kutastha) and it cannot be in contact with impressions. 

1 These refer to the six modifications slated in Ninikta 1.2. 

o 

In this world, one who postulates that (a thing) is obtained 
Irom conjunction of elements and it is still not made up of 
those five elements, is scoffed at even by children. [110] 

fswpit P4 hc^ I 

C\ O' 

cJTCHliterj): cfjqjj limil 

How can there be the statement about the variety of 
impressions by one who has forgotten his own statement, 1 
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viz. that there does not remain any division in the case of 
this one, even if division of it into what has a form and what 

does not have a form (has been already made by the Sruti)? 

[111] 

This is to blame Bharlrprapanca for the fault of self- 
contradiction. This is noticeable from verse 87 above which 
accepts the bhoktr-bhogya division. The argument thus pertains 
to the bhoktr-bhogya relation consequent upon murta-amurta 
division of the Brahman—here, JTva is meant. 

In verses 112-124, Suresvara gives an exposition of Bhartr- 
praparica’s view on the prakriya mentioned in verse 90 above. 

miWtSTt cjdlURJ cTlVTrt Tlftl: 5*#^: limi! 

Thus, (the scholars) 1 develop into a proper system which is 
devoid of reasoning! They * accept that there is one mass 
consisting in what has a form and what does not have a form; 
(this is) accepted (as lying) outside (the leaching of Sruti) 

[ 112 ] 

and there is then stated (in their theory) a second 2 mass 
called the highest Atman; and this third one apart from them, 
called Madhyama is proposed by them as causing 3 the two 
(masses). [113] 

1 This refers to Bharlrprapanca in plural, which is out of mock 
respect. 

2 This is for uttama. 

3 Cf. NKL: prayojakah utpadakah nnirtannlrtardseh. 
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cnf^7 ; ^ ^ Fqcpl^cl TT£fr®RTR ll??V.|| 

This one (viz. the Madhyama) is the cause (lit. producer), 
together with the agent, the enjoyer, viz. the Atman who has 
risen (from sleep) due to the shaking by hand, a mass of 
impressions, knowledge, activity etc. 1 [114] 

The (entire) mass of what has a form and what does not 
have a form etc. 2 is to be set to activity ( prayojya ) and also 
the means of activity; and they** make an agreement with 
the logicians according to their capacity (strength of mind). 

[115] 


Cf. SP citing (possibly Bharlrprapanca’s statement): sa esa 
vidydkaima piirvaprajridnlpo \sya kavmano bdhyam miirtdmiirtam 
sadhanam yad updddya kdryakaranavato bhogasiddhir Hi rdsi- 
Irayam kalpayitvd kalpandnlaram api kurvantfti. For clarification 
of Suresvara’s cryptic explanation, refer to BUB: kartrd bhokird 
vij/idf lam aye ndjd(as at nip rat i bodhitena saha vidydkannapiirvaprajnd- 
samuddyah prayokla karmavasih prayojyah piirvokto miirtdmiirta- 
bhiitardsih sadhanam ceti. 

‘The word etc. refers to attachment (and other feelings (?)). 

The word etc. refers to martya , antrla, sthita , sal and lyat. 

Referring to Bharlrprapanca. 

^R6Mcc|Timccb<vL|^p-d nn&ji 

This mass, which causes the (i.e. sets to) activity (the other 
mass, viz.) the liiiga has resorted to the subtle form (of 
Hiranyagarbha) and thus then they are a little apprehensive 
of being called as Samkhyas and therefore explain (the idea) 
in yet another way. 


The argument is: The statement karmarasir lihgasritah would 
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mean acceptance of the Samkhya view. Therefore, the exponent 
of the view explains his opinion in the following verses, in the 
way the logicians do. 

TFEI: qEqiSRt I 

‘WwmmibwW Hwi ii? ?\»u 

o o 

As fragrance residing in a flower remains after resorting to 
its wrapper 1 even after the flower has disappeared, in the 
same way, impression which resides in the subtle form (viz. 
liiiga) slays in the Atman. [117] 

Cf. verse 105 above. Read a note by the editor of the NKL 
edition: lingdsritd vasana atmanam dsrayate puspasrilo gandhah 
puspaviyoge ’pi putatailam iva. lirigdd agatena saguno bhavati 
paramdtmaikadesah svato nirguno ’pi. sa vijrianalma badhyate 
mucyate ca id kalpanayd tdrkikasamvadam api kurvand iti sam- 
uddyabhavah . This explains anyatha kalpayand. 
l Cf. note 1 on verse 159 below. 

•WHI'WWnffi'l HIc-mIh I 

n? ?^n 

o 

Impression, desire and activity are all residing in the subtle 
form (of the Vijnanalman) and not in sentience proper; they 
come to the Atman from the subtle form in the same way 
as the fragrance (of the flowers) to what has wrapped the 
fragrance, i.e. the flower. [118] 

This is amplification of verse 117. 

Mate'll I 

wi: trails!ci<Sfa srsr) ii?? , ?ii 

fasIHIcifa ^TRlf^n: II?II 

O 

Then this portion of the highest self, though it does not have 
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any properties, seems to be possessed of properties by the 
external adventitious activity—thus do they explain. [H 9 ] 

And from that it (viz. the Vijnanatman) becomes the agent 
(ol the activity) and the enjoyer (of the result), it gets bound 
and becomes released. Thus have they taken recourse to the 
thought of Kanada. [120] 


^kkRlviilrdif cb4<jfoi: ’U'TOici: I 
few L-KHKHP'i iq^MKHpl fdt>6fd ll^^ll 


The entire mass of activity has come from the mass of elements 
and then owing to its association 1 with the subtle (of the 
Vijnanatman) it has proceeded from the subtle form to the 
Atman (i.e. sentience). [12 

The power of (Lord) Krsna which is but ignorance (i.e. which 
has in reality) arisen from highest (Atman) and, modifying 
the portion of the highest Atman, it remains there in the 


individual self. 


[ 122 ] 


It appears that Suresvara is feeling the thought of Vaisnava 
and seeks to explain it in the same way as the logicians. 

l ll literally means nearness, a kind of tadatmya as it were. 

As one has known that the barren land which is but a defect 
of the (entire) earth, has affected only a part of the earth; 
so also ignorance (affects only a portion) of the highest self. 

[123] 

This explains how avidya affects only a Jlva which is but a 
part of the highest Atman, even if it (viz. avidya ) rises from 
it (i.e. Atman). The view of the Samkhyas is understood from 
Bhartrprapanca’s holding kartnarasi as antahkaranadharma and 
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avidya as andtmadharma. 

"S 

O *N 

Thus, saying that ignorance is a property of the non-Atman, 
like a barren land etc. (of the entire earth), they are really 
following 1 the doctrine of the Samkhyas, owing to some 
confusion. 2 [124] 

Suresvara points out that Bharlrprapanca, though he follows 
the way of Naiyayikas’ argument, follows in reality the Samkhyas. 

1 anuvartanti is in Vedic style for anuvartante. 

2 That he follows the doctrine of the Samkhyas results only 
from confusion, for it is already stated that Bharlrprapanca has 
chosen to follow the logicians. 

In verses 125-137\ Suresvara controverts Bhartrprapanca's notion 
of the prakriya running through verses 112-124. 

'TOR tested qqi ||?^|| 

O >D 's 

It is not proper to think like this, because it involves 
contradiction with the established doctrine of the Veda; and 
as to contradiction to the Vedanta, we have said earlier. 1 

[125] 

l NKL calls it vrddhaviedra and SP, hrhadvicara , which is the 
same as the thought expressed in the SV 181ab-184. 

'WRccI MuJl^l: TOIlftc^lfTOSFn: I 

?Rl: ^lUlPd ||?:>EUI 

By the acceptance of the highest self as comprising the whole 
(world), there come to be attached to the inner self which 
is just alone, all the faults characterized as being transmigratory 
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etc. [126] 

This clarifies the idea in verse 125cd above. 

aH*) ||^\9|| 

If the knowcr of the field is taken to be different from highest 
Atman, then there follows of itself the utter impossibility of 
the uniqueness of the highest self and of the knower of the 
field. [127] 

This thus leads to opposition to Sruli; refer to the well-known 
Mahavakya tat tvam asi. 

^ He!: I 

^ <ra fcrwfoE.'erral cii-mhic-mIh ii^ii 

O 

If (however) one understands by metaphor that the subtle form 
(of the Vijnanatman) is the part of the Atman, then there 
would not remain (any) impression in the Atman, when the 
subtle form (of the Vijnanatman) is destroyed. [128] 

This argument proceeds from a possible supposition that the 
liiiga is a part of the Atman itself. The supposition can be 
answered away in the following statement: liiigabhave ’pi lingastha 
vasana jive tisthati iti svasaslrdsiddhih. 

ydfcd) sfd i 

^ nmn 

O C\ o 

And the reason 1 slated before as regards the (Atman) being 
related to impression has to be remembered fully (here) for 
the refutation of the prima facie view. [129] 

% 

This sets aside the notion that vasana rests in the Atman. 

1 Refer to verses 106 and 117 above. 
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So also the notion about the rise of ignorance from the highest 
Atman itself like the notion of (the earth being affected by) 
a barren land cannot stand to reason. [130] 

PKicWKyRt>»^ nu?n 

Further, there would result absence of liberation, if (it is posited 
that) ignorance belongs to the highest Atman and, when 
infatuation is removed, there would only result the theory that 
there is no Atman. [131] 

This points to undesirable results which arise from accepting 
avidya to rest in the highest Atman. 

iiU3ii 

It is not accepted that an impression shifts from one region 
to another which is different from where that (impression) 
existed (earlier) even like a properly (moving lo another 
substance) after leaving one substance. [132] 

A property of a thing is innate in it; it does not leave that 
thing and go to another. Similarly an impression does not leave 
one abode and move to another. This argument was evoked 
by the illustration of fragrance of a flower stated earlier. 1 

1 Cf. verse 118 above. 

^ V W^qmwqfq I 

ffa cfrrUH I HU3II 

Since (hi) by accepting the theory (of Bhartrprapanca) slated 
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earlier, the statements ^ in the Sruli also do not gel properly 
understood; 2 therefore, that theory is not reasonable. [133] 

This is one more reason for holding that vdsand cannot have 
a support in the Atman. In this and the next two verses, a 
reference is made to Sankara that was opposed. 

'll literally means: letters. 

That is, ‘they do not go well with reason’. 

WJ: pi^i T^\ EjfJqrrj: fagj; j 

^ ^ wiwi: ^ WWt olKmid IIU8II 

Desire, resolution etc. are properties heard in the scriptures 
as belonging to manas which has (those) properties and not 
of the Atman, because in the scriptural text asa/igo hi .J 
there is clear denial (of any property). [134] 

Cf. BU 1.5.2 for kamasamkalpa. 

The words manas , hr day a in the following verse are used for 
the Atman. NKL: ukt asn itigat amanoli r day ad is ah dan am atma- 
vacanatvat (note on NKJL:) atma ucyate anena iti vyutpattya 
almahodhanatvdd ity arthah. 

*Cf. BU 4.3.15: asango hy ayam purusa iti. 

^ s.xnq#c|jg i 

‘WHI ^5^ ll??><|| 

Only in the heart does he ponder over, as it were, the forms’ 
is another (statement), so also is there the sentence ‘He has 
indeed crossed over those desires which are in his heart’. [135] 

Sffireqfa ti qfocH4Hi zra: I 

^LHldl ^ ||??^|| 

Since it is not possible to consider the meaning of the sentences 
quoted above as other than what can be the meaning heard 
from Sruti; therefore, the theory (of Bhartrprapanca) is not 
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reasonable. [ 136] 

2|<ikdHlwatng ilUvsil 

O > 

And in fact this entire Upanisad is for establishing that the 
inner self is but the Brahman; therefore, all the Vedas do 
culminate in only that much as the instrument. [137] 

In other words, the Vedas do not say any more than the 
pratyagbrahmatva. 

There follows now the refutation of three different masses 
proposed by Bhartrprapanca.. 

Pj5n% ii??^ii 

And also the meaning (of the Sruti) is not reasonably 
understood (samarijasa), if the theory of three groups (raws) 
is accepted, (for) thereby 1 is accepted a notion which is 
opposed to all reason. [138] 

lr Thal is, in that theory, viz. the word vava. 

t ^ d qqi ^ qw* i 
qfp oolq q qqr dl^fd q^q% 

felRIclH t^T % | 

Cv 

?fcl 5R? qi! ^<vLHHi|uj crq: ||?«on 

o o o 

If it were that there were only two forms, having a form, 
and not having a form together with the impressions and, 
therefore, the Brahman were the third, viz. as having the two 
forms, only then the word vava (in BU) would be reasonable. 

[139] 

And when it held that the two forms 1 belong to the 
Vijnanatman which has been only included in the Brahman, 
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only then the statement ‘the Brahman has only two forms’ 
would be in conformity with the theory. [140] 

*Cf. verse 126 above. 

vfe cfl q ^ l cUH : I 

^ ^ clcilqa-M^al ll?8?|| 

Or, if the two forms 1 were to be of the highest Atman through 
(their being the forms of) Vijnanatman, then one could have 
said that the theory is enunciated by the Sruti. [141] 


Hereby Suresvara suggests that this is not so stated by Sruti. 
Namely, miirta and amiirta. 

■qg: ll?8?|| 

And thus statement of the two (forms) would have become 
unreasonable, since here (in the Sruti) there could be (con¬ 
tingent) the existence of three forms: thus, the two forms, 
viz. what has a form and what does not have a form, and 
the third (i.e.) impression. [14 

The argument is: The word vava for specification ( avadharana ) 
would then be improper or unreasonable. 

aHsitq f qrcHwmlqd: ii^ssii 

#4sHl u l fqfoqt fqq|: i 

(I?«»ll 


It may be held that the two forms miirta and the other (i.e. 
amiirta ) are of the Brahman and not of that knower of the 
field, since it is only of the nature of impression(s). 1 [ 143) 
(But) in that case also, the all-pervasive would be undergoing 
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modification through the individual self and, therefore, the 
statement that it is connected with impression would be 
meaningless. 1144] 

The argument in verse 143 proceeds from the acceptance of 
vdsana as the form/nature of Jiva (i.e. jtvarupa). And that in 
verse 144 proceeds from the contingency of vasands being related 
to the Brahman through a JTva thus disproving mfirta and amiirta 
as being two forms of what undergoes modification, viz. Jiva. 
^he word vasanamatrarupitah is for -tup it vat all. 

iimii 

This is so because even impressions do not even slightly differ 
(from miirta and amurta); therefore this notion (about) 
impressions through their relation to the knower of the field 
is wrongly conceived. (145] 

This adduces the reason for the argument in the preceding 
verse. 

oTr% of^ ||^8^|| 

C o o 

And it does not smoothly follow that in this world one thing 
gets modified through (the modification of) another; it is not 
possible to slate so in the primary meaning of the words. 

[146] 


This argument is against the notion that Jiva is distinct from 
the highest Brahman. 

O ^ 

And the knower of the field is not accepted as a thing different 
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from the highest Atman. Therefore, there is thus in this theory 
(of Bhartrprapanca) the discarding of the doctrine of Vedanta. 

[147] 

This argument is based on the acceptance of JTva as not 
different from the Brahman. 

11 ? a =: 11 

Therefore it is unreasonable to hold the theory on the part 
of those who desire to clarify the meaning of Vedas and thereby 
achieve the well-being of others. [148] 

This is concluding that Jiva serves as the substratum for karma 
etc. and that there can be postulated three masses. 

Now follows the explanation of the word tat in tasya haitasya 
which is accepted by Suresvara. 

In the words (of the Sruti) daksine aksan ... it is the subtle 
form (of the Atman), viz. the man, that is understood with 
reference to the body and also to the sphere of deities, because 
that itself is under reference. 1 [149] 

*Cf. ya esa ... in this context. 

^#1 q^m?^vi#ifcTrR n?y.on 

(One might argue:) Let there be here accepted (a reference 
to) the individual self, since in the matter of being relevant 
it is not different; 1 then why could it not be said that these 2 
are but its 3 forms? [150] 
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lr That is, il is also under reference. 

2 This refers to impressions. 

^That is, of the individual self. 

wnfcf grm fefsra: I 

SftSt: ct,<u|ie^o( fefsra: IIWII 

(The answer is:) This is not so, since the knower of the field 
is not here intended by the Sruti as having this nature; 1 
therefore, here is intended only (that knower of the field) 
who has the nature of the deities. [151] 

In verse 150 JIva refers to the Vijnanatman possessing 
impressions and in verse 151 Ksclrajna is understood as not 
tainted by any impressions, that is to say, it is not different 
from the Brahman. 

*That is, having vdsands as it nature. 

clWHH'ld falf I 

j c c o 

Since the subtle form ( = JIva), associated with impressions 
is revealed by the seer ( = Ksetrajna) just as clay is revealed 
in what are various modifications of clay, therefore (JIva) does 
not have the character of Kselrajna. [152] 

This explains why the JIva (which is really not different from 
the Atman) docs not have the nature of being affected/ 
characterized by vdsands. And il is argued that they belong to 
what is cilia, a false ‘modification’ of the Brahman. 

^ ^eifsFTt i 

IIWII 

If in the words mahdrajanam ... there was intended the 
expression of the form of the seer, 1 Sruti would not have 
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given the instruction (about the Brahman) in the words neti 
neii- [153] 

Here is suggested that opposition of the Sruti to the objector’s 
argument. 

lr That is, the Atman. 

^ 5TRTO: I 

q^oi-d II?U.SII 

And that instruction neti neti could not have been expressed 
with reference to another 1 in an authoritative way further, 
in the end of the sixth chapter ^ since the conclusion there 
is only in reference to that itself (viz. the seer).'* [154] 

lr That is, other than the seer. 

"The sixth, the traditional counting of chapters, means the 
fourth chapter. Refer to BU 4.4.22. 

'j . — 

The word in fourth chapter is the Atman. 

n^y.n 

^ eratsTC i 

fes-xn sfceRI IKRSJI 

Only in that way there will be meaningfulness of the enunciation 
\y eva tva 1 .... If this instruction were of the one who is 
awakened by shaking by the hand, [155] 

and, as a result, if that one, viz. awakened by shaking by 
the hand, were not different from that other than that then 
there would arise false knowledge owing to delusion. [156] 

This is to assert that neti neti ... is the instruction about the 
inner self only (verse 155) and the same is asserted again (in 
verse 156) by way of \yatireka. 

‘Refer (o BU 2.1.15. 
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^ ^fcTRPRl I 

C||-d'bj |Rf^ H^lfad) IIS^vsil 

o 

Further (i.e. in that case), there would not arise the right 
knowledge from an authoritative means (i.e. the Sruti statement 
neti neti), (the awareness:) I have known the Atman, (and) 

I am Brahman, which destroys the entire darkness (i.e. ig¬ 
norance) and effects liberation. [157] 

This is to point out yet another fault in Bhartrprapanca’s theory. 

c b< s u IK'MH (?id TTtft Tl^d I 

^ cl ll^ll 

Therefore, there can be in the words tasya ha the mention 
only of that karanatman} And it is not proper to be that 
of the seer, since there is denial of (any) form 2 of that. [158] 

* 

Cf. verse 151 above. 

! This refers to cilia, as noted under verse 152 above. 

2 That is, a body and its organs which come to have some 
knowledge. 

vfem^cn ffe^ifsro: i 

limn 

O O 

Impressions have many forms and, residing in the subtle form, 
they effect the multi-formed character of the seer in the subtle 
form, in the same way as a wrapper 1 (causes the appearance 
of varied forms) of a jewel. [159] 

Here is stated how the appearance ( ahhdsa ) in the JTva is 
caused through misapprehension (or, wrong understanding). 
l Cf. NKL: astaranam raktavastradikam. 

life WpEtct I 
S-slMl'ilMUfe ‘kkcki: 
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In Ihc word mdharajana , there is expressed the form of what 
is painted with turmeric, since, by the (use of) the standard 
of comparison, viz. Indragopa, the red colour is already 
conveyed. (160] 

Verses 160-170 is Suresvara’s explanation, following Sankara, 
of the meaning of BU 2.3.6. 

SP seems to quote from Bhartrprapanca: uktam hi syat 
kuswnbham vahnisikham maharajanam ity api ili. But NKL cites 
the same quotation with the concluding remark iti nanxasasanat . 

ll^n 

As there is yellow garment, so docs there appear the subtle 
form of the seer, tainted (in the colour); it (viz. the seer) 
is alfeclcd by impressions rising from (various) objects (of 
enjoyment), viz. beginning with a woman etc. [161] 

VlcblPIcl I 

As a piece of wool etc. 1 appears slightly white, so docs the 
subtle form appear (slightly white); and (as) an Indragopa 
appears extremely red; so is mams very much tainted by 
impressions. [162] 

This explains yalha pandvdvikam. 
lr The word etc. refers to some blanket ( kambala ). 

o 

o o 

In some cases, there is accepted (i.e. noticed) excellence of 
i ajus and in some (others) of lamas’, so also, there is excellence 
of saliva for some reason or other. [163] 
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Thai is lo say (using the Samkhya terminology): Owing to 
the variety in the known three gunas , there are different tainted 
characters of impressions. 

In some (case), there is prominence of (any) one (of the gunas); 
in some, of two and elsewhere of all the three—this owing 
to the variety (of an individual’s) knowledge and/or activity 
etc. 1 [164] 

This is for justifying the statement in the preceding verse. 
l The word etc. refers lo feeling like attachment. 

qrrgTfaj -qen ll**«.|| 

o o c 

As the flame of fire is bright, so is manas (bright) owing 
to the excellence of sattva and it is like a lotus, white, gentle 
and a cause of delight. [165] 

This explains yathagnyarcih. 

towp ^srtfew^n ii***ii 

O O > Co 

Just as a single flash of lightning is destroyer of pilch darkness 
in its fullness, so is (knowledge) extremely bright and has arisen 
(just) once for blinding the eye. * [166] 

This explains yatha sakrd vidyut .... 


fc'"JM 1 Wafc|' r d 4$M<1 I 


Then there appears, like lightning, that form of the truth about 
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Hiranyagarbha which is 
great soul Kesava. 


being produced (lit. born) from the 

[167] 


Here Suresvara seems to be under influence of the Vaisnava 
sect of his times. Cf. verse 122 above. This is stated with a 
view to praising the Sutratman who comes into being after one’s 
death and is characterized by one’s last vasana (desire, or 
impression). 

o 

Therefore, in him, who meditates day and night on that (Kesava 
giving rise to Hiranyagarbha) in that form, there comes like 
lightning which destroys all darkness that knowledge, viz. the 
excellence for him. [ 26 $ 

f^oTCRn ^rafsrai I 


Since (in the case of impressions) there is no beginning, no 
middle, no end and no measure, therefore they are stated 
(as) example (of the infinite) on account of their increase 
in mass through numberless kalpas. [169] 

And in the words maharajana ..., there is not intended any 
measure (lit. this much of size), therefore, there is stated the 
example which is indicative of the kind (of numerousness). 

[170] 

A reference to measure is evoked by the six illustrations in 
BU 2.1,6. Suresvara intends that one should infer the extent 
of vasanas (only) from those six impressions. 


Now follows the explanation of the instruction neti neti. 
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q^qi«5ycM^Wk4-^lH?4IW Slrf ll?v»OI 

Having thus explained completely the form of the truth, now 
attempt is made to point out the true nature of the highest 
truth. 1171] 

l That is, from the beginning of Sisu Brahmana, viz. yo ha 
vai sisum, up to satyasya which is explained up to verse 170 
(on 2.3.6). 

q# °qp?qiqqfeoi Hcfacfifeq^cqq: I 
3u5<HbH'-<i< cRq IIWII 

Since all the things that begin with murtamurta have been 
explained, therefore now instruction is given about that person 
who does not consider himself other than that, viz. Brahman. 1 

[1721 

This is to explain the purport of athatah ...; which is to explain 
yo ha vai ... ending in nominative case. That refers to all the 
murtamurta things. 

J The editor of NKL edition paraphrases ananyamaninah as 
adesanyamanaraliitasya. 

ipfep# RFqsrat =l*ee|cjfe|Kq?) m^h 

anWt qwnl5q)5q q®q% i 

aiRlH Rl fa siFTCq II^SII 

Now then after 1 the explanation of the truth, which is of 
the nature of what has a form and what does not have a 
form, there is nothing else than the Brahman that remains 
(to be referred to). [173] 

Therefore, this is an instruction regarding the Brahman which 
cannot (really) be instructed about, about which any mention 
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IS beyond the means of knowing and which is merely what 
exists within a human body and (also) the non-dual Atman. 

[174] 


NKL points out why there is no other vast,, explained after 
murta etc. are explained. SP brings out the purpose of the 
distuss'on of the Brahman after that on satvasya satya. 

This is the purpose of the ablative form aviskrteh. 

T|f? on cf^TJ) I 

This word ddesa signifies an action or the means of action 
or the very instruction; therefore, (this) instruction neti neli 
has reference Co the non-dual Atman. j 175 j 


This explains the meaning of the word adesa. Cf. SP (NKL 
follows it): ddisyate Hi vyutpattyd brahma ; adisyate ’neneti vyut- 
pallya sabdo (la) and ddislir Hi vyutpaltyd jndnam (vd ddesah). 

'.’Wwitai wW clrci KIlfaRIsfacfR ll?\9S k || 

(A question is asked.) How can there be a reference to the 
truth (viz.) the Brahman by the word neti neti , if (he truth 
which is beyond what are objects of knowledge? How is it 
intended to be instructed about? [Yl(] 

Listen. (That is intended to be instructed about), viz. all that 
which, owing to the denial (or rejection) of what has arisen 
rom ignorance, exists in the form only of the inner self by 
(its) dispelling ignorance about il(self). r 177 i 


This is in brief the 


answer to the question above. 
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TO c t>K u lK-MI I 

Tffel ^ ct^lt cTCl: IIS^II 

Cv C 

The last limit of all that has not a form is earlier said to 
be the Atman, as the cause * and, in a similar way, the earth 
(is mentioned) as last limit of what has a form; and between 
the two there is all variety. [178] 

Ml is the first vyakrta form of the Brahman. 

vdfrtM&Heici fa nwil 

Whatever object is accepted as the objects of the means of 
knowledge and of (having) name is midway between the two, 
viz. the cause and the effect. [179] 

^4 5PTT I 

cp|<cp c bK u l ^ ll^oll 

^ li^OI 

snrar ^ wi ^ i 

IIWII 

Name and form, so also action and similarity, pranas, and 
regions etc., the means of activity or anything else which is 
cause and/or effect, [180] 

(what is) genus, (what) properly, (what) substance and (what) 
relation and (what) becoming (and) whatever is called existent, 
non-existent and existent and non-existent, (all that is) collection 
of things and severality (of things), [181] 

the knower and the means of knowing, also the objecl(s) of 
knowing, the activity and the result—(all these) by the negation 
(or denial) of them, depending on merely the inner self (are 
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but the Brahman). [lg 

These verses point to non-existence of anything other than 
the three mentioned above, viz. the prime cause (i.e. the avydkrla 
Brahman), the last effect (viz. prthm) and whatever is midway 
between them (viz. water etc.)—this is according to the theory 
of Bhartrprapanca. 

dfqWdRlcRW PfNl: fexicl ^ ||^?|| 


id is accepted as indicative of all that has 
and now there is indicated the denial of what 
by the particle na (i.e. nan). 


begun with name 
is shown (above) 
[ 183 ] 


This is to signify the purpose served by na (in neli neli). 

3TT^S ^ ^4 q^po«Mcjld^6rl I 

c c 

fen 

That form of what has a form, which can be included among 
the above, does not stand apart in this world, even if it is 
not conceived; what to say then if it is imagined owing to 
delusion etc.? Ms 


This sets aside a possible view that kama etc. could belong 
to something else than Brahman, for it is asserted that it does 
not belong to the Brahman. 

^ qsf gsR-ijd IcmRi i 


(An argument could be made:) A piece of garment, though 
denied as existent in a pitcher, exists elsewhere than in a 
pitcher; therefore, whatever has properties can have existence 
elsewhere than in the existent (viz. Brahman), even if it is 
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denied. [185] 

This serves as an illustration for the view that is rejected above. 

(The answer to this is:) How can there be the existence of 
a thing elsewhere than in the highest reality, if it has arisen 
from ignorance about that and is denied, or it is held to be 
having the nature of the highest Atman? [186] 

Read SP: dlmano nisiddhasydndtmano ’nyalra bhedendbhedena 
vd na st hit F rajalddivat kalpilalvdd ity art hah 

11^|| 

Since all the objects that are denied are invariably related 
mutually and there is non-failing existence of the inner self; 
therefore, whatever is superimposed on it is denied. [187] 

This establishes the kalpitatva as leading to unreality. 

The negation of those, which are indicated by the word id, 
is in relation to numberless objects that (in reality) exist in 
the endless Atman which is the experiencer. Let that be known 
as the Brahman. [188] 

m 

The argument, viz. one could understand the denial of all 
the objects mentioned before; but thereby is not established the 
Brahman, is thus answered here. 


-v 
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HcffaMlnfa?!fay<fa ll^ll 

Cv 

The existence of the existent, the experience also (of the same) 
is owing to the sentience, which is within; and that is thanks 
to the absence of what could be pointed out as having a 
form etc.; (this is) thus away from ‘myself’. 1 [189] 

^ole in NKL on the word mattah ‘from me’ refers the word 
to Suresvara himself but it should be taken to refer to one’s 
pratyaya ‘awareness’ ‘I am’. 

fastsjfa f^s-Tnel ‘-(sWIdfa-ddlcUH: | 

C\ 

That sentient Atman through whose power the negative particle 
na (technically nan) denies all that is to be denied, after having 
destroyed all other things by the knowledge through intellect 1 
attains its fullness, on its own. [190] 

1 vijnana is here understood as the commonly acquired 
knowledge. 

mon nwii 

It is only in this seer, which is but the inner self, that, in 
the states of waking, dream and sleep, everything else just 
appears to exist; (all) that is denied by the negative particle 
na (technically nan). [191] 

Here is the concluding remark about the denial of all duality. 

fa't'WficllS?: 5^^falfaVr?q | 9TcTlfa limil 

Ever, when there is destruction of ignorance about the inner 
self which comes about 1 (even) without thought, there merges 
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in the Atman, 2 the inner self, possessed of knowledge, with 
the eyes with (or, fully) open. [192] 

lr That is, gels established. 

2 That is, in its own glory. 

Therefore, the thing that is related as cause and effect and 
has arisen from the knowledge of what is expected (as 
objects), 1 does not, it becomes clear on thought, exist in the 
Atman, like darkness in the sky. 2 [193] 

^hal is, depending on outside objects. 

2 It means: as darkness is seen to belong to the sky, even 
if it really does not. 

yj-ll u l*iH<l u li ^ imsil 

Words, activities and causes cannot properly exist in the inner 
self and are (we notice) as objects of the means of knowledge; 
they do not get established by themselves. (Therefore,) there 
is the negation 1 of them. [194] 

This explains the raison d’etre of the negative particle in the 
instruction neti neli. 

J It literally means: concealment. 

UHlf^R^TOl yMPlkm-WIcliH I 

SIcqWFt R limil 

So long as the object of knowledge (by means of knowing) 
and the name does not find itself as existing in the Atman 
and (does not become) the inner self, the iw {nail) (i.e. the 
particle of denial) docs not discontinue. [195] 
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There is a difference of reading of this verse in NKL and 
AnSS editions. We follow the latter, though the v.l. in the latter 
agrees with NKL; cf. almani in the next verse. 

limil 

And that negation also ceases to exist when the cause of what 
is to be denied is destroyed in the inner self by itself when 
the entire ignorance and its effects are destroyed. [196] 

C > 

Whatever is here intended to be expressed by the words 
expressive of the character of an agent etc. 1 and (also is 
intended) the absence of the same—all that is negated (denied) 
by the word neti. [197] 

*Cf. specifically verse 182 above but reference to verses 180-181 
above is useful. 

o > 

3rat nmn 

All this which is to be negated (finally) culminates into the 
thing called the Atman which cannot be negated; therefore, 
(the negation in neti neti) does not end into the absence of 
anything, because there is the negation of even the absence 
(of every object negated). [198] 

This explains the purport of the repetition of neti and how 
there is not anavastha resulting from the negation of the negator. 

^ fcrqfsrafacisra: i 

«wfcycRi| limn 

o o c 
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Therefore, this repetition in neti neti proceeds to negate 
whatever is sought to be taken up (or, postulated by any 
objector) and, therefore, this repetition is the negator of all 
that is sought to be known. 1 I 1 "] 

1 This means: an object conceived as what is to be known. 

^HPb'mvTfi i 

srsrfr=rfc^Tcl IR°°II 

The expectancy of (some thing as) what is to be pervaded 
(i.e. grasped) by knowledge and activity (then) ceases to be. 
And the final end (of the intellect) 1 is achieved with respect 
to that alone which is not sought to be known and/or which 
is not sought to be effected. [200] 

1 Namely, the knowledge of the uniqueness or singleness ( aikya ) 
of the Atman. 

73^^^K4-^fq^MlctlM c lC c PK u IKHH: I 

v-F ire; c^i)|<kfq IRo^n 

o 

It is not possible, even for hundred years, to effect the negation 
of anything other than the Atman which is (held as) the cause 
(of alb existence) in the same way as there cannot be negation 
(of a serpent on knowing) the true nature of a rope [which 
is the cause (of the false apprehension)). [201] 

^ |Ro^|| 

Whatever is obtained here in this world is all of it negated; 
(and) thus even a doubt (that can be) expressed regarding 
the truth ceases to exist (i.e. disappears). [202] 

This expresses the effect of the instruction neti neti. 
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^ ^sKtll CRT ^RMSMiTdf^^lSTcW I 

^cPS^r-I^Efa CRTT %TSRTR%T IRo?|| 

^ferraicT^sra:' i 

o 

Tfc ^Idlqq^i ^ IR o y 11 

If there were no repetition (of the word neli ), then there 
could be those two sentences intended by an objector: (i) 
by the negation of the pair that is already stated (; miirtamiirta) 
and there could arise after the cessation of that (pair) [203] 
a doubt about some object that has not been stated there 
would not be the negation of all; (ii) or, perhaps, this would 
refer to only the absence of some objcct(s); and, indeed, an 
absence is not negated. [204] 

^STFqFTSfat'J srigfatcTCTTf: I 

cling: IRoV.il 

(In the objects), that are established by the direct means of 
knowing, there can be acceptance of things other than those 
negated and there could be understanding of nothingness from 
the negation of the known things, with respect to unknown 
objects (if any). [205] 

Suresvara implies that the negation neti neli does not refer 
to avoid the result of negation' (viz. the knowledge of the 
Brahman), because the Brahman is already known in the form 
of ‘I am’. 

3T1%5T I 

iff 3^3% IRoSUI 

Beginning with the word ‘(this is) instruction’ there is stated 
the negation and thus there is a direct instruction (about the 
Brahman), since such is the instruction of the Brahman. [206] 

Read SP (NKL agreeing with it in substance): brahmana adesa 
ity uktva nisedhokter ayam adeso nisedhakhya brahmaprali- 
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pddanapara evely arlhah. 

sirarara ftfeeura ^ yfci^Ia iro^m 

Therefore, having negated by this way of negation, (all that) 
which has the Atman as its seer, that cannot be negated, viz. 
all known and unknown (things), one settles down in the state 
of a knower (lit. a seer). 1 [207] 

Mt literally means: in the slate of knowing. 

^ ^ iRomi 

fsrf^frct i 

dsic'H+KuilbHk^l ufacqfo IRo^|| 

C\ 

As, by the knowledge through the sense of hearing, one has 
(never) grasped, nor does one grasp and will grasp, like a 
form, (even as one grasps) a wind since (one’s action is not 
related to the cause of form); [208] 

in the same way, when truth of the inner self becomes known 
from the sentence tied neli , there has not been, is not and 
will not be any non-Atman together with its cause (viz. the 
ignorance about the nature of the Atman). [209] 

^Rf-KiylHcbRdccj £|«fl I 

HIclilcMk^HbiRI IR?o|| 

As there is no existence of what is other than the Atman 
except from the ignorance, (about the nature of it), similarly 
there will be cessation of this (ignorance) which cannot consist 
in anything else than in the knowledge of the Atman. [210] 


ERT ^I&Hs^RsicTR I 
# 1^4 rt^T IRUII 
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When this uniqueness (or singleness) of the Atman, which 
has been thus directly obtained, as it does not depend on 
another, then, therefore, this enunciation, viz. vy eva tva, would 
be described (i.e. considered) as fruitful. 1211) 

^ ||3 ? 3II 

Therefore, from the repetition in the statement neti neti , there 
results meaningfulness of the thing 1 that is stated and of that 
anything otherwise does not reasonably exist. [212] 

] Of aikdtmyajiidna , or better perhaps, of the enunciation vy 
eva tvd. 

^rlctd Vlcq i l^ < ) r l^o-'ai»-||q | 

fctqfaq ||3 ? ^ || 

(Therefore) one s intellect, which is fixed on objects outside, 
is warded olf from the objects outside and then, being tainted 
by the thing within (viz. the inner self), becomes steady in 
that thing within. j 2 13] 

So far, Suresvara explains the meaning of the sentence neti 
neti ... ddesali in agreement with BUB. Now, he explains it 
as an informative injunction regarding the inner self 

fq^cqisi^ii^: ff I 

Il3?tf|| 

Now, this instruction (viz. neti neti ) is stated here for es¬ 
tablishing that the Brahman is patent to oneself, since the 
meaning of instruction which has been already established 
through (conveying) the distinction of the Brahman from (the 
miirtamiirta things) is already known. [214] 

This is the explanation of the instruction neti neti given by 
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Suresvara. 

This argument presupposes the distinelion between the 
Brahman and the nnirtanuirta things by the very use of the 
genitive in the expression brahmanah (dve nlpe). The words 
neti neti only confirm the distinction. 

^ ^8FTI«5lRccM: I 

WWt HFcKlfa#: IRWI 

O 

The negation (in neti neti) does not pertain to what is to 
be negated, since it is the purport of indicating (the Brahman). 
Since the Brahman is not established by any other means, 1 
therefore there could have followed only void. 2 [215] 

This is to explain why the negation in the instruction neti 
neti does not purport only to negate the miirta etc. 

1 This refers to anything else than the statement in the 
Upanisad about the Brahman ( brahmaparavdkya ). 

This reaffirms that the negation does not pertain only to 
what is to be negated, which implies that nothing else than that 
existed. 


By (lit. from the statement with the use of genitive in 
brahmanah dve ...) it gets established that the nuirta etc. are 
different from the Brahman and from that there necessarily 
(or contingently) follows the relation (of what is negated to 
the Brahman); therefore from this (sentence neti neti) (one 
is) not (to understand) a statement of the remainder. 1 [216] 

Namely, of what remains after the miirta and amiirta are 
stated. 


O 

faciara wfisfa irs^h 
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SureSvava s Varlika on Situ and Murtamurta Brahmana 


It is not possible to negate (the mass of murtamurta ), since 
it is dependent on direct perception etc. 1 and also the end 
of human beings (viz. moksa or brahmajnana) which is desired 
(by men) will not result from mere negation. [217] 

This is to affirm that the sentence neti neti does not purport 
merely to negate murtamurta ; but it conveys the knowledge of 
the Brahman. 

1 This refers to other means of knowing. 

Wf Hdl^ IR^ll 

Cn O C\ 

Being merely for negation (of miirta etc.), there would not 
be the instruction about the lord 1 and by a statement, viz. 
‘Brahman is not miirta ’ etc., there cannot be negation of miirta 
etc. [218] 

This is to say: The instruction neti neti cannot be merely for 
rejection of others; nor can the denial of the Brahman to be 
miirta etc. give rise to the knowledge of it. 

! That is, the all-pervading Brahman. 

ddyd si^dlRlfelgdl*) c^dfd I 

sifasnsjf ir^h 

TT^fT Rife^d^n O^KO^II IR^Oll 

And from that there would not be the establishing of the 
Brahman if it were taken as a thing other (than the negated) 
and also the purport of the enunciation \y eva tvd would not 
become revealed. [219] 

Therefore, there is no establishing of the thing which is 
intended to be expressed by the rule of the remainder. 1 
Therefore, the explanation of the statement (neti neti) should 
be offered in such a way that there would be established (that 
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thing only) smoothly. 1^20] 

In verses 219-220ab there is a refutation of two views regarding 
the meaning of neli\ (a) negation of all knowables, (b) establishing 
Brahman as what remains. And verse 220cd states the purport 
of neti neli as a suitable expression of the existence of the 
Brahman. 

lr That is, the Brahman is what remains after the miirta etc. 
are already described. 

\m\ Wsc Wtof I 

IR^M 

Negation of all non-Atman things has been already established 

by the knowledge of the true nature of the inner self and 

on account of the mutual exclusion of the non-Atman things. 

[ 221 ] 


1 Refer to verse 216 above. 

IR33II 

?JW\ scq^^iqFnRifc^l l 

IR33II 

3ilqip ci<TcI 

IR^II 

This mutual exclusion of the non-Atmans is (already) seen 
and also the exclusion of their own forms is noticed in the 

state of sleep etc.; and which is perceived by the inner self. 

[ 222 ] 

As this existence of the means of knowing etc. 1 is established 
by the knowledge of the self within, so also the absence of 
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Suvctvara 's Vartika on Situ and Murtamuvta Drahmana 


the knower elc. 2 is similarly established by resorting to the 
knowledge of the inner self. [223] 

The entire (mass of) non-A(man appears to get established 
owing to its being of the nature only of ignoranec about (the 
nature of) the Atman and is thus established without (even 
a) thought and on account of its dependence on the self- 
established Atman, [224] 

(Who is thus self-established) because sentience in it does 
not remain concealed, because it has discarded the entire mass 
(4 modifications and because it is of the nature of only the 
seer (lit. seeing) and has no other knower or means of knowing. 

[225] 

The word elc. refers to meya and mana [beside malr 
(possibly) the means of knowing]. 

The word etc. refers to prameya and pramana (i.e. the act 
of knowing and/or the means of knowing). 

Tn^TTflc||^4-|cp| | 

^Igl^€KHcp|«-HTir TfT^oIKH) 


Whatever be (pointed out) as the establishing of the presence 
and the absence of the entire non-Atman, it is established 
owing to the awareness of only ‘from me’ and ‘in me’. 1 [226] 

'From the Atman which is known as I (aham) and from 

me (maltah). Cf. verse 189 above and note thereon regarding 
matt ah. 6 

vSuresvara often uses pronominal forms like aham, mayi and 
lava and lends to his writing the form of some direct conversation. 
There is nevertheless the purport of conveying an individual self. 

Vdlc+H I IR3vs>|| 

Through the experience of none else does the inner self, the 
immutable one, see itself in the various levels of the presence 
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. 




and the absence (of things), and thus sees itself as of the 
nature of the fruit (viz. right knowledge). [227| 

This sets aside the notion of an inner self needing the help 
of another and so on in infinite regress. 

AnSS suggests -sthcun as a v.l. reading, but both commentaries 
do not show and support this. 

srai wiRwirst m m i 

m ir^m 

Therefore, whatever these distinctions of organs (or means) 
etc. cease to exist, there does the single inner self remain 
owing to its own glory 1 (or power) alone. [228] 

Refer to verse 223 above. 

1 Cf. verse 192 above. Also refer to yadbaldt in verse 190 
above. 


felt: I 

IR^II 

c o C. *s 

Therefore, the absence of the agent (of knowing) etc. is 
established as (or, is caused by) the knowledge of the Atman. 
The function of the negation-particle (nan) indicates 1 the ever 
awake Atman which does not have any distinction from 
knowledge. 2 [229] 

Refer to note 2 on verse 223 above. 

*This means that nan conveys the meaning of the inner self, 
i.e. it does not express the same; it only indicates it. The reason 
for this is stated in the next verse. 

NKL reads in the end aprlhakprabham. 

c|%: |R?o|| 


A 
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Owing 10 the distinction of the means of knowing etc. which 
have some cause (for (heir existence) there cannot be any 
functioning of them in the case of (the Atman) which is of 

the nature of experience of nothing else than itself and which 
ever enlightens itself. j 23| 

This explains why the Atman is indicated (i.e. not expressed) 
by the particle of negation, viz. nan. 


This thing which is of the nature of the Atman is obtained 
(i.e. known) from the inner self which does not have any other 
means for (revealing) itself-this thing which is in nature 
opposed to causes etc. and which is other than ignorance 

at n A 


This is for justifying the word vaiviktydt in the preceding verse, 
The word etc. refers to avidydphala its effects. 

IR^^n 

This thing (i.e. Atman) is self-established, being independent 
of any knower etc. and, since all (the knowables in the world) 
gel established on its account, how can it (i.e. the Atman) 
gel established by something else? J 23 

1 Refer to note 2 on verse 223 above. 


|R33|| 

From this hearing of nan is thus the establishing of what is 
lo be known (viz. the Atman) owing to its own power (or. 
glory); for the knowledge of that as the Brahman (the word) 
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iti in neti expresses that. [233] 

This is to point out that nail primarily refers to the object 
(i.e. tvam padartha ), because the Brahman is self-established; 
iti refers to the miirta etc. 

3llqtuba's Slfillcl '^Mcl IR38II 

It is conveyed (lit. made known) that the Brahman is that 
(one) which is smoothly indicated by (the negative particle) 
nail and which is the knowable (i.e. to be known) 1 by the 
awareness of (one’s own) self owing to ignorance etc/ which 
is its nature. [234] 

The argument is JIva ‘the inner conscience’ is subjected to 
worldly dealings and yet it is the Brahman. So it is indicated 
by nan. 

1 mameya means meya ‘knowable (or what is to be known)’ 
from ma ‘knowledge’ in the worldly dealings (pramanapra- 
meya-vyavahara). 

2 The word etc. refers to the effect(s) of avidya. 

O ^ 

Owing to the rise of the knowledge of the true nature of 
the inner self from the delusion (about the nature of) the 
inner self and the product (i.e. ignorance) of it, (the Sruti) 
states iti in order to convey that (the Atman is) the Brahman, 
(and it is thus) the remover of delusion. [235] 

Now follows the discussion of the meaning of the sentence 
na hy etasmad iti netyantat param asti. 


3?T^5i I 

R36.ll 
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Sure6vara s Vartika on Si$u and Murtamurta Drahmana 


(An objection may be raised:) Indeed, this instruction is 
improperly given, since it is not a proper instruction; for there 
is very great confusion about (or, misgiving as to the purpose 
of) the instruction. [236] 

3h3^ltaabqi}qiq |R3v9|| 

(The answer is:) Indeed, this instruction is but proper, since 
there is no other (instruction elsewhere in the Sruti). Therefore, 
this itself is desired as instruction about the Brahman. [237] 

qiq-cKdq ^ pTsfen: \\*%z;\\ 


Since the highest truth about this Brahman is intended to 
be under* instruction, whatever are there the objects to be 


pointed out (by words etc.) 
(by the words neti neti). 


they are all of them 


set aside 
[238] 


This justifies the statement na yato vidyate parali in the 
preceding verse. 

iHqRip-q i 

faq^iR^fqtcqq q^qql |R3^II 

And the cessation (of the duality, viz. murta etc.) is (effected) 
just as staled (before), viz. it is of the nature of a single 
Atman (in the case) of them.* And their actual existence 
in different places here (i.e. in this world) cannot stand to 
reason. 2 [ 23 < 

*This refers to the objects, viz. murta etc. 

Alternatively, cannot be reasonably accepted (as real). 

^ o qb-qRV<rifd Hlq^qc] iRtf op 
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cRfaifqHWI^llSq m-- q^:: IR8SII 

It is accepted that the object signified by the word Brahman 
is not distinguished from other (objects) and is not similar 
to any olher(s) because this object, viz. the Brahman, is not 
understood as the principal meaning of the word (sabda) (in 
brahmasabda ) (if there existed any other object). [240] 

Since it is (thus) understood (lit. obtained) those which have 
caused the functions of words, viz. those which are signified 
by them, are only the Atman, therefore, this instruction is 
understood as the highest. 1 [241] 

1 Thai is, the highest conveyer of the truth. 

q IR83II 

(This is so) because not a single word refers to the Brahman 
itself after accepting the relationship between expression 1 and 
what is signified by it. [242] 

l It can stand for word or for the primary function of words. 

3fI^5Tl ^ I 

f^ra: ir«?ii 

CN 

Therefore, the instruction in the words neti neti gets, smoothly 

* 

construed (in respect of the truth to be conveyed by the Sruti), 
owing to its rejection of all the expectancies which arise from 
ignorance about it (viz. Brahman). [243] 

Now follows the exposition of the meaning of atha namadheyam 
satyasya satyam iti prana vai satyam tesam eva satyam. 

qeW f? ^fc^Tf $n»n: I 

IR88II 
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Surefvara’s Vartika on Si£u and Murtamurta Brahniana 


Since (the mass of) miirtamiirta is called satya y pranas (organs 
etc.) are also (called or described as) salya, on account of 
their having that (viz. satya ) as their nature, and, therefore, 
the knower of the field is also called satya , for it has them 
as its limiting adjuncts. [244] 

4 ifqi: 'cbl4tf8FlT: I 

^ o 

The noun which has found scope in those distinct objects, 
having the nature of effects, and which can be signified (by 
words), of what cannot be signified (by words) is transferred 
to the highest (reality, i.e. Brahman). [245] 

This is to explain why the Brahman also is signified by the 
word satya even after satyasya (in genitive) expresses what can 
be signified in words. 

C\ C\ 

IR8SJI 

What is specified in the word neti is this highest truth of 
the pranas (viz. the organs) etc. which is of the nature of 
effects and is (commonly known) as truth and (is known) in 
the form of miirtamurta. [246] 

In saiyasya satyam , the two words occur respectively in genitive 
and nominative forms. In the earlier verse, the word satya (in 
genitive) has been explained and, now, the word satya (in 
nominative) is explained. 

W^\ Tfcf: | 

^ qt qqiq iRtf\9|i 

vSince all these do not have any true nature other than (that 
of) the said thing (viz. the Atman), therefore, they do not 
have (any) untrue nature and their truth is the highest truth 
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\ 


(viz. the Brahman). [247] 

This is to state that the word salya can be applicable (in 
final reality) to the world also. 

PKIc^R: ^OIIcTRI 

As a serpent in a rope etc. come to have existence (atmavanlah) 
through only a rope, similarly, pranas etc. which are non-Atman 
come to have existence only through the inner self. [248] 

The statement in the preceding verse is clarified by citing 
an example. 

IR¥o|| 

Since this is so, (therefore) having understood the meaning 
of what is signified by the word salya by way of understanding 
the murtamurta etc. and in that way (should one see) the 
highest truth; [249] 

the nature of their being but the unique or single Atman 
which is thus conveyed by the word ( satya), 1 viz. the non-dual 
Atman, (that is) to be seen thus should one see this truth 
which is thus described. [250] 

^KL edition reads ucyamanam aikatmyam. 

C C 

■Hcqlqfcl oqq$5Ivn^ MW II 

Therefore in the words satyasya satyam is conveyed the nature 
of the unmodified by means of (the statement about) the 
modified; that cannot be conveyed by any other words. [251] 
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Surefvara s Vartika on Situ and Murtdmurta Btahmana 


This sets aside the possible argument that the word satya cannot 
signify the Brahman, since that use of the word cannot be proved 
useful in the way of continued anvaya of it with the same. 

All this is for conveying (that) it has no name (i.e. noun) 
of its own. But 1 indeed this reference, viz. brahma aksaram 
..., is but use of names. 2 [25 

1 This is an objection. 

2 That is, for signifying it. 


IRVUII 

^ar^io^T c#j ^ i 

IRy.811 

^ Cn "N 


Since the name (i.e. noun) has found relevance on the truth 
which exists in the causes and effects and it has relation to 


form and names though it (itself) has no form, no word for 
its description and it is imperishable— [253] 

that name indicates it, since it can never express smoothly 
the highest Brahman in any way. (This is so) because, in the 
case of the Brahman, there is no direct relationship with the 
causes of functions of the words. [254] 


In these verses Suresvara answers the objection and gives his 
idea of laksana to be understood in such Upanisadic sentences . 
as convey the nature of the Brahman. 
























TRANSLATION AND ANNOTATION 
BUBV 2.4 


tott i 

snrwnss^hnfTOr: n <i w* 

1. Now begins a clear exposition of the aphoristic remark, 
<f Let him meditate (on that Brahman) as the Atman” (BU 
1.4.7) etc., which began with, “I shall tell you the Brahman” 
(BU 2.1.1) and continued up to the end of last sentence of the 
previous section (viz. BU 2.3). 

NOTES 

The aphoristic remark, “Let him meditate (on that Brah¬ 
man) as the Atman, etc. which is the so-called vidydsutra, is 
enunciated in BU 1.4.7 which is the third chapter of the 
Madhukantfa. The second chapter of BU ( = the fourth 
chapter of the Madhukantfa) which begins with brahma te 
aham bravdni is devoted to an elucidation of the purpose of 
the vidyasUtra. In this connection BUB(pp. 318-319) remarks: 
“But in the second chapter, after introducing the individual 
consciousness which is the object of the knowledge of the 
Brahman in the passages ‘I shall tell you the Brahman,’ ‘I 
shall let you know the Brahman,’ the Sruti has taught 
the Brahman, the one reality where there is no duality, with¬ 
out all characteristics, all material qualities, directly indicated 
by the word satya (‘truth’), having action, its functionaries and 
its results as its essential nature, by the negation ‘not this, 
not this.’” 

fc:'* ■*■*?>' *--**-: M ^ || 

*The Devanagari text is taken from the Ananda Ashrama edition (AnSS 

16, 3 vols). v 
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2. A man has his intellect purified by (i.e. through) the 
performance of the daily action etc.; later he comes to have 
(i.e. develop) the notion that the result arising from the cause 
in the form of the entire action is to be blamed. 

NOTES 

Suresvara seems to accept the notion of kramamukti. I have 
discussed this point in the Introduction; cf. section 2. 

few aun n aftsif i 

fafa : u ^ u 

' c: M V |1 

3-4. Having well ( sarh ) seen that it (viz. the fruit of action) 
is full of blame, a person turns averse to the result of previously 
performed actions. 1 His intellect being stirred by impressions 
and memories of the misery of the transmigratory existence, he 
has a desire to abandon it (viz. the transmigratory existence) 
and (also) the wish for acquiring the means for abandoning the 
same; he gives up all the desires, and has then determined the 
true nature of the individual consciousness. 

NOTES 

(1) agraja < agraja , i.e. produced by the earlier (per¬ 
formed action)—maybe, it is mostly prosperity like riches in 
cattle etc. acquired by rituals. Cf. TUBV 2.6 where BOET- 
ZELAER translates agraja as “previously gained (possession) ”. 
At some other places, SureSvara uses this word in the sense, 
‘belonging to (or, characteristic of Hiranyagarbha, the first 
born*, (cf. TUBV 2.537). But this meaning is not suitable in 
the context here. 


c 

wnfagrcrcrcmret fawt ar u * u 

5. The man, who has destroyed the cause of the trans¬ 
migratory existence by means of his knowledge of the nature of 
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reality (viz. the Brahman) and his own self (viz. the individual 
consciousness), and (thereby) destroyed the entire transmigra- 
tory existence, becomes liberated. 

N 

fe*dc4lle*dd qd VTTCcC fl : n ^ II 

*^ki w ic«ife Hd lined fenssrnnd i 

d fend aeBitgtrg n n 

6-7. Whatever is the product of ignorance (becomes) the cause 
of aversion (to the transmigratory existence). The abandon¬ 
ing of the product of ignorance effects of itself, owing to one’s 
being averse to it; (it is) not (effected) by Vedic injunction. 
I nai renunciation is the means to ascertaining the true nature 
of the Brahman is not known (except from the Sruti 1 ). And 
this (lit. that) is preached here (i.e. in the Sruti). 

NOTES 

Sankara remarks: asya brahma-vidyaya angatvena samnydso 
vidhitsitah , “The Sruti wishes to enjoin renunciation as subsi¬ 
diary (i.e. helpful) to (the acquisition of) the knowledge of 
the Brahman.” (BUB, p. 319). But Suresvara does not admit 
of any injunction either for urging renunciation or for prescrib¬ 
ing renunciation as a means to the knowledge of the Brahman. 
The scriptural text is therefore merely informative of 
renunciation. 

(1) The word dgama here refers to any Sruti which is tradi¬ 
tionally handed down. 

« - * • • | 

War wig snrfem n « u 

8. The Brahman, the highest, has been explained in the 
words, “(The Brahman is) not this, not this....” (BU 2.3.6), 
after showing it (to be) apart from what is characterized as 
the cause and the effect, viz. that which has arisen from ignor¬ 
ance of the Brahman. 
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NOTES 

Commenting on BUB (pp. 318-319) icaturthe tu brahma-vidya - 
vifayam pratyagdtmdnam brahma te bravdniti brahma jhdpayifydm 
ca prastutya tad-brahmaikam advayam sarva-vi$e$a-§unyam kriyakaraka- 
phala-svabhdva - satya-tobda - vdcydiefa - bhQta-dharma - pratifedha- 
dvarena neti nstiti jhdpitam / 

[Up to the eighth verse, the intention of BU 2.3 is summarized 
in accordance with BUB (stated in the note on verse 8). Now, 
while proceeding to 2.4, an objection is raised which runs up to 
the 17 th verse.] 

fafai TO 5cUI £ II 

C\ C\ W N 

9. In this regard, an objection is raised, pointing to the 
fault (which consists in) non-establishing of (viz. not proving) 
the nature of the Brahman. Whatever thing, concrete or abstract 
and so on, 1 is denied (to be the Brahman) in the sentence, 
“(The Brahman is) not this, not this. ”. 2 

NOTES 

1. The word murtdmurtadivastu means concrete or abstract 
things, satya or asatya ndmarupa etc. which are discussed in 
the end of BUB 2.3. In short it refers to all that is the non- 
Atman. 

2. Cf. BU 2.3.6 : athdta adeio neti neti , also BU 3.9.26, 
4.2.4, 4.4.22, 4.5.15: sa e$a neti netydtmd. 

far far 57 l 

5fa TOR5 to wTOTsrfarcr ii 3° u 

10, Is all that identical with the Brahman, or distinct 
from it ? (And) if it is identical with the Brahman, then the 
Brahman would be of the nature of evil. 

NOTES 

Regarding the relation between things and the Brahman 
three alternatives are possible : 
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(a) All that may be existent and identical with the 
Brahman, 

(b) all that may be non-existent and identical with the 
Brahman, and 

(c) all that may be different from the Brahman. 
The discussion of this relation continues up to verse 14. 
In this verse, the alternative (a) is refuted anartha ‘evil’ 
consists in the body that originates from ignorance. Hence if 
(a), the Brahman would be produced from ignorance. On 
anartha , see TUBV 2.125: avidyahetavah kamah kamamul&h 
pravrttayah / dharmadharmau ca tanmulau deho ’narthafrayas tatah // 

*i*mrc*r * c " * ” : M it 

11. If that (thing) is non-existent, then the highest 1 Brah¬ 
man does not become established, for non-existence is different 
from that (Brahman) as (is clear) from the method of 
anvayavyatireka . 2 

NOTES 

The alternative (b), as pointed out above, is refuted here. 
While refuting the case (b), the method of anvayavyatireka 
becomes useful. Thus one cannot specifically state what the 
abhava ‘is’ and what it ‘is not’. Again in the case (b), one 
would be required to say : ‘Since all that {murtamurtadi of 
verse 8 above) does not exist, the Brahman does not exist.’ 

This would disturb the Advaita doctrine which holds that it 
is the Brahman alone that exists. And all the efforts of Vedas 
in search of the Brahman would be useless. 

1. The word mukhyais literally ‘the principal*. 

2. The word anvayavyatireka means ‘the method of anvaya- 
vyatireka’ ; on this see the Introduction section 7. 

snrmtscr n ^ ii 

12. In that case (viz. in case it is held that all that is 
distinct from the Brahman), the statement of rejection in the 
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Vedic passage: ‘‘(The Brahman is) notthis, not this... ”, would 
also be opposed, and all the (lit. this)effort of the Vedas would 
be useless like the (effort of) pounding the husk. 

NOTES 

The alternative (c) is refuted. In case argument (c) is 
accepted, the negative assertion of the Sruti neti neti .. .would 
be contradicted. 

* sm* %cfbr n 33 11 

13. If again (you would say that) that thing is definitely 
taken as different from the Brahman, do not (say so, for) in 
that case also there would be wrong reasoning: (That is to say), 
the Brahman would not remain the Brahman (any more), if 
there existed a second thing (i.e. a thing apart from the 
Brahman). 

cTFT fecfrl II <[* II 

14. (Also), the entity which is not differentiated from (all 
that) and not followed (by all that) is called the Brahman 
(lit. obtains the nature of the Brahman); and this definition 
(of the Brahman) would be difficult to assert, if there existed 
a second entity. 

NOTES 

The alternative (c) is refuted further: The Sruti defines 
the Brahman as ekam evadvitiyam ‘The Brahman is one where 
there is no second entity.’ This definition would prove false, 
if one accepted the existence of thing(s) other than the 
Brahman. 

i 

sraHt sr^TTSrT^rei mfa: ii 3* n 

15. If (one were to say that) all the non-Brahman would 
become the Brahman after the Brahman contained (lit. ate) it 
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within itself, 1 there would be neither liberation nor the transmigra- 
tory existence for the individual consciousness because it would 
be contained in (lit. eaten up by) the Brahman. 

NOTES 

The first line proposes further possibility, viz. the Brah¬ 
man would include the second entity and then the following 
alternatives would be assumed: (A) The individual conscious¬ 
ness is included in the Brahman, (B) the individual con¬ 
sciousness is not included in the Brahman. The second line 
refutes (A). 

1. The words jagdhva (<\/jakf ‘to swallow’) and atta 
(<i'^/ad ‘to eat up’) are used in figurative sense, they show 
the merger of the entity into the primordial entity. Cf. 
TU 3.1: yato va imani bhutani jayante / . . .jtad brahmeti / 

i 

^TSSRtfcT S^Tcri HTSTTcScg HHlfTTOFf II 

16. If (the Brahman does) noteat up (i.e. withdraw within 
itself) numerous individual consciousnesses, then it would result 
that the Brahman itself is transmigratory. (If it is held that) 
there actually exist transmigratory entities, it would not attain 
the status of the Brahman. 

NOTES 

(B) is refuted: If (B), again two other alternatives could 
be assumed, viz. (i) the Brahman is identical (in nature)with 
the numerous individual consciousnesses, (ii) the Brahman 
is different (in nature) from them (i.e. numerous individual 
consciousnesses). If (i), the question of withdrawing the 
others within itself (by the Brahman) does not arise. If 
(ii), there is nothing which has the status of the Brahman, 
as required by the definition. 

^sfq II II 
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17. And further if the whole of the transmigratory existence 
was withdrawn (lit. eaten up) by the Brahman, all beings would 
be released even without having obtained the knowledge of the 
Brahman. 

NOTES 

A doubt could be this: ‘Even if the transmigratory things 
and the Brahman are identical in nature, the Brahman 
cannot be said to be transmigratory, because the Brahman is 
said to withdraw the transmigratory things within itself and it 
does not get withdrawn in any other thing.’ The answer is 
stated in the following verses. 

aHW l fefafo nq *W*Tlci*fcT smrT: I 

qr: n ^ u 

18. Therefore, in order to reject (the argument regarding) 
the method of anvayavyatireka by means of (i.e. through the help 
of) the sentence, “All (this) is the Atman,” 1 (now) begins the 
subsequent work starting with the words, “O Maitreyl”. 

NOTES 

Now begins the answer to the objection stated in verses 
10-17. That the world is nothing but the individual conscious¬ 
ness is proved by the Sruti “All (this) is the Atman” which 
negates the method of anvayavyatireka. In connection with this 
begins the present section. 

1. Perhaps the statement, “All (this) is the Atman” is a brief 
paraphrase of ( idam) sarvam (yad ayam ) atma in BU 2.4.6. 

19. Or, 1 (since) the entity which is expressed by the word 
tat (viz. the Brahman) is ascertained by rejecting all the non- 
Brahman entities (in the preceding sections to this, i.e. in BU 
2.3.6) now is being declared (lit. stated) the oneness of that 
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(Brahman with the non-Brahman) 2 pertaining to the realization 3 
in its real form. 

NOTES 

Inverse 18 reference is made to the introduction of the 
section “O Maitrcyi . .. ” as an answer to the question in 
verses i 0-17, but now is stated another answer. By rejecting the 
non-Atman such as a concrete thing etc., the entity expressed 
by the word tat 3 viz. the Brahman, has been ascertained. Now is 
to be ascertained the oneness of the Brahman with the entity 
expressed by the word tvam, viz. the individual consciousness. 

1. The word vd marks first alternative way of introducing 
comment on “OMaitreyi...”. Note the word vd in the follow¬ 
ing verse. 

2. Cf. SP: tasya (= tadarthasya) tvamarthenaikyam. 

3. The word samsiddhi literally means ‘establishing (in real 
form)’, but here it is the synonym of mukti = avagati. 

20. Or if on the basis of the statement, “(The Brahman is) 
not this. . .,” (one accepted) the existence of concrete and 
abstract things (apart from the Brahman), (and) would (thus) 
be led to the acceptance of the Samkhya doctrine, 1 then, (in 
order to obviate that difficulty) is stated “All this is the 
Atman.” 

NOTES 

1. According to the Samkhya, both prakrti and puruya are 
existent. Hence, the Samkhya is called a realist and dualist. 
He holds that all the worldly phenomena are real, since they 
originate from real prakrti. As suggested by ‘if... (one accepted) 
...’ in the verse, the Vedantin would not remain in any way 
different from the Sariikhya. That is, the Advaita Vedantin 
would be forced to hold the duality, giving up kevaladvaita , 
‘absolute-monism’. 
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flc^rfa himwpiI sfrr: i 

%^tT5: ^TT^T H^5^r: II R<{ U 

21. An ascetic, who has not given up the desire, may not 
attain liberation even if he is a knower of the Brahman. 1 There¬ 
fore, the combination (of the knowledge of the Brahman) with 
renunciation is mentioned here (as a means to attaining 
liberation). 


NOTES 


In verses 19-20, the purpose of this section (viz. 3UBV 2.4) 
was introduced, i.e. the oneness of the Brahman and the 
Atman, all this is the Atman. Here another purpose is describ¬ 
ed: Though it was stated before that renunciation is subsidiary 
to the knowledge of the Brahman, now is declared the com-- 
bination of renunciation with the knowledge of liberation. 

1. Here we find the suggestion of vidvat-samnyasa. Thus the 
necessity of renunciation for liberation is introduced as one of 
the purposes of this section. 

5m n ^ u 

: 



22. Because Yajnavalkya, a householder, who possessed the 
knowledge of that which surpassed all excellence, obtained the 
highest place of Visnu, 1 after attaining the state of renunciation 2 
(hence the combination of knowledge with renunciation is essen¬ 
tial for liberation). 


NOTES 

By taking up the example of Yajnavalkya, the Vartika con¬ 
firms what was stated in the preceding verse, i.e. even if one 
has the knowledge of the Brahman, one cannot attain libera¬ 
tion without renunciation; the combination of knowledge with 
renunciation is essential for liberation. 

1. Suresvara uses the words vaifnavam padam in PKV 
62 also in order to convey the sense of the Brahman. And 
a similar expression vi$noh paramam padam found in SV 219 
is first used in KathU 3.9 conveying the same idea. One 
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* * 


could notice the inHuence of Vaisnavism on Suresvara’s 
expression for the Brahman. In TUBV also the word m,m 
appears twice, i.e. at 2.374 and 380, conveying the sense of 
the Brahman. Also cf. Nais 1.1 which uses the word hart in a 

similar context. . 

2. The word kaivalya means parivrajya ‘separation from wives 

etc.’ This stresses sanityaktai$ano yatih in the preceding verse. 

CUT*! ^ I 


23. Indeed, renunciation is, for all, the best means to 
liberation, 1 for it is only by one who has renounced (lit. is 
renouncing) that the highest state of the individual conscious¬ 
ness can be attained. 2 



NOTES 

This verse is the same as SV 215. 

It is proved by inference as well as by the Smrti that the 
knowledge combined with renunciation is the cause of libera- 

tion. 

1. This is based on passages which mention that renuncia- 
don is the best means. These are: lyagenaike amrtatvam anaiuh 
(KaivU 2, MahanarayamU 10.5) ; naifkamya-siddhim paramam 

samnyasenadhigacchati (BG 18.49). 

2. This is the reply to the possible objection: ‘Renuncia- 
tion is the cause of liberation and not knowledge combined 
with renunciation (SP) 


r ^c rt \ 

tTcrefr 11 ^ 11 


24. The gods, being afraid of (men who would get) libera¬ 
tion, covered them with infatuation 1 (i.e. ignorance). Then 
they (i.e. men), the ignorant ones, began conducting them¬ 
selves in action. 

NOTES 

This verse is almost the same as SV 218. SV218 uses the 
word avicakfanak instead of avipaScitah. The idea of the fear of 
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the gods is derived from BU 1.4.10. On this see MAHA- 
DEVAN’s note on SV 21 8 (op. cit ., pp. 111-112). 

1. The word moha is the synonym of avidya or ajnana 
‘ignorance’. 



25. Therefore, having completely abandoned actions which 
proceed only from infatuation (i.e. ignorance), the one of clear 
intellect 1 overcomes (lit. breaks or destroys) ignorance by know¬ 
ing the oneness (of the individual consciousness with the Brahman); 
he of himself meditates on his own self (i.e. consciousness) as the 
Atman which itself is knowledge (itself) and becomes immortal 
(i.e. liberated). 


NOTES 

1. Regarding kramasamnydsa and vifuddhadhih, see verse 2 
and note on the same. 

o 

26. In this respect, there is an authoritative statement in 
the Bhallavi-Sruti, viz. Sruti attributed to Bhallavin 1 : “Only he 
who has given up action attains liberation 2 through knowledge.” 

NOTES 

1. Bhallavi-Sruti is the scriptural passage belonging to the 
school of the Bhallavins, but a text thereof is not available; 
cf. SV 220 where Bhallavin is referred to: iti bhallavi-fdkhdydm 
adhiyate/ sarva-karma-nirasena tasmad atma-dhiyo janihjf 

2. The word kaivalya means ‘liberation’. Cf. verse 22 note 
(2) where the word kaivalya is used in the sense of parivrajya. 

qrftScft JTOTSfgcTT II ^V9 || 
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crenr ; arRfii^TfwH i 

ferSITTT^ar ^FlfScftStTl SRSTfa: II || 

27-28. Since renunciation of the entire action is prescribed 
even at (lit. from) the stage ofa student, or of a house (holder) 
and of an anchorite, there remains (for one) no bondage of 
debt. 1 In the same way, there in the Sruti of Jabala school 
renunciation is prescribed for those who are not entitled to per¬ 
form the prescribed action (i.e. they are not eligible for the 
same), therefore, renunciation has to be accepted (undertaken) 
by those who are desirous of liberation. 2 

NOTES 

This is the reply to the possible objection: ‘There is im¬ 
propriety of renunciation owing to the contradiction with the 
Sruti and the Smrti which prescribe paying off the three 
debts.’ SP points out to Suresvara’s intention thus: ‘It is 
established in SV that the authoritativeness of the arthavada in 
the Sruti and the Smrti is not accepted if it is contradictory to 
an injunction.’ (Cf. SV 540b-541 a , 564b-567a) This is why 
the verse refers to samnyasavidhdna. 

1. There is a mention in the Sruti and the Smrti that a 
man has to pay back: (i) the debt to the sages, as a student; 
(ii) the debt to manes, as a householder; and (iii) the debt 
to gods, as a sacrifice^ see the Manusmrti 6.35: rndni triny apdbtya 
mano mokje niveJayet / anapakrtya mok$am tu sevamano vrajaty adhah 
II, the Taittiriyasamhita 6.3.10.5: jdyama.no vai brahmanah tribhir 
rnava jayatej brahmacaryem r$ibhyo yajhena devebhyah prajayd 
pitrbhyahj eya vd anrt}o yah putri yajva brahmacarivasi I Cf. SV 
436b-437 a and SP thereon. 

2. JabalaU \\yadi vetaratha brahmacaryad evapravrajet grhad 
vd vanad vd / atha punar avrati vd vrati vd snatako vd asnatako 
votsannagniko vd yad ahar eva virajel tad ahar eva pravrajetj 

Cf. note (1) on verse 23 regarding the &ruti mentioning 
renunciation. 
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29. For those who have a desire for the world ofmen etc., 1 
begetting a son etc. is a means (to fulfilling the same,) but, in 
the case of those who are desirous of (the knowledge of) the 
Atman (and) whose mind has risen above them (i.e. the objects 
of desire), renunciation is the means. 

NOTES 

This verse is the reply to the possible objection: ‘Even if 
renunciation does not go against the authoritative Sruti in 
respect of rna, renunciation cannot be accepted as subsidiary 
to knowledge leading to liberation. It may be possible that 
by getting a son (etc.) or by acquiring the knowledge of the 
Brahman together with that (viz. getting a son etc.), one may 
get liberation. That is to say, renunciation is not all necessary.’ 
Suresvara replies that renunciation has to be accepted as 
subsidiary. 

1. See BU 1.5.16 which mentions that manusyaloka, pitrloka 
and devaloka are attained through a son, rites such as agnihotra 
and knowledge respectively: atha trayo vdva loka manusyalokah 
pitrloko devaloka iti so’yam manusyalokah putrenaiva joyyo nanyena 
karmana pitrloko vidyaya devaloko . . ./ 

30. The Sruti, indifferent to all action, states this 1 very 
thought: What should we do with a son etc., or with hankering 
for the fruit of having that, viz. a son etc. 2 

NOTES 

1. BU 1.5.16: atha trayo vdva loka manusyalokah pitrloko 
devaloka iti so'yam manusyalokah putrenaiva jayyo nanyena karmana 
karmana pitrloko vidyaya devaloko devaloko vai lokandm Sreythah 
tasmad vidyarh praiamsanti / 

2. The reading of the printed edition is phalavitrfnatah , 
but the other reading in the footnote phalavitrfnavah ( phala- 
vi-tr$nu ) ‘not longing for fruit’ is more suitable to the context. 
The manuscript of SP also shows this reading. But Suresvara’s 
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fondness for using ablative cannot be altogether overlooked. 
Cf. verses 170, 275 etc. 

31. (We hold that in the case of those) for whom this 
world is not subject to (lit. opposed to) origination etc. and 
not produced by any action, (it exists) on account of the 
obstacle only of infatuation (i.e. ignorance) (and therefore their 
liberation) expects 1 only of knowledge (of the oneness of the 
Atman). 

NOTES 

9 

31a states the reason why there is no hankering for a son 
etc. This explains phalavitr$navah. 

1. The word apekjate requires words te$am mok$ah as its 
agent. Also apek$ate is equal to the word avalambate ‘depends 
(on. ..) \ Cf. SP: mok$ah sutady-anapek$a$ cet kim apeksya bhavati 
tatra ha / 

U ^ U 

32. Yoga is characterized by activity and knowledge by 
renunciation. Therefore, having preferred knowledge (to Yoga) 
the intelligent one should renounce this world. 

NOTES 

This verse is a quotation from MBh 14.43.24b-25 a and 
is the same as SV 217 as well as BUBV 3.5.4. It is shown 
on the basis of some Smrtis that renunciation leads to 
knowledge. 

amn^fcT st5Tc*tt ii 3 3 11 

33. Indeed this pure Atman 1 attains liberation in the 
(very) first stage (of life) by means of the sense-organs properly 
brought under control in many transmigratory existences. 2 
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NOTES 

This verse is a quotation from MBh 12.313.26. 

In verse 32 there is the prescription of renunciation. One 
would doubt if renunciation comes in following the order 
of the stages of life (atramas). Suresvara answers that one 
could renounce in any stage of life. In verse 34, he states 
that renunciation which is preceded by knowledge could not 
be overcome by any desire whatsoever. 

1. This refers to one whose mind is purified. On this cf. 
the Introduction section 2. The word atman refers to the 
Jivatman. The case is the same with the Atman in verses 
37 and 38. 

2. Cf. BG 4.5, J7.19 which speak of many births: bahuni 
me vyatitani janmani tava carjuna / tany aham veda sarvdni na tvam 
vettha paramtapa // (4.5), bahunam janmanam ante jndnavdn mark 
prapadyate / vasudevah sarvam iti su mahatma sudurlabhah // (7.19). 
In tradition, chapter 18 of BG is called mokfasamnyasayoga; 
also cf. 18.2, 5-6, 12, 51-53; 2.47-48 and Ch. 5 which is 
called samnyasayoga — this latter emphasizes karmayoga. ‘action 
with detachment.’ 

34. And in the case of one who has obtained that (liberation) 
(in the first stage 1 ), i.e. in the case of the intelligent one who 
has seen (i.e. experienced) the desirable, 2 what purpose would 
be there in the (subsequent) three stages of life?—he is one 
who is wishing for the highest. 

NOTES 

This verse is a quotation from MBh 12.313.27. 

This is a discussion about one who would feel the necessity 
of the stage of a householder etc. when he has renounced at 
the stage of a student (SP). Suresvara asserts, ‘one who has 
renounced after feeling aversion to momentary fruits would 
get liberated and later would not feel the necessity of any 
stage of life.’ 
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1. The statement that three stages of life are redundant 
implies tarn ( = samnyasam) (brakmacarye eva ) dsadya. SP also 
supports this view. 

2. art ha — par artha = mok$a ‘liberation’ as par am abhipsatah 
shows. There is a play on the word artha. ‘purpose*. In dr§\artha 
‘one who has acquired (lit.seen) the purpose’ the author refers 
to mok?a as the (highest) desirable object. Naturally, for such 
a drffartha , there is no artha in garh&sthya etc. 

35. (Already) there exist thousands of Srutis and Smrtis 1 
pointing to this thing, i.e. they preach renunciation. 

NOTES 

1. JabalaU 6: samnyasend dchatyagam karoti; BU 3.5.1: etam 
vai tam atmanam viditvd brahmanah putraifanayas ca vittai$anaydi 
ca lokaifanayasca vyutthaydtha bhik^ deary am caranti; MuU 1.2.12; 
parikfya lokdn karmacitan brdhmano hirvedamdyan nasty akrtah krtenaj 
tadvijhandrtham sa gurum evabhigacchet samitpanih Srotriyam 
brahmaniftham // and the Manusmrti 6.31: apardjitam vdsthdya 
vrajet dtiam ajihmagah / dnipdtac charirasya yukto varyanildSanaJj, If 
Cf. note (1) on verse 23. 


36. Or rather it has been first stated that (the word) brah¬ 
man has indeed as its primary meaning ‘ever-seeing individual 
consciousness’ and then is the primary meaning of the word 
atman stated to be the Brahman. 


NOTES 

The first line of the verse states in brief the purport of the 
previous section, i.e. BUBV 2.3. And the second line states 
in brief the purport of the new section that has begun. 

KWTOWWW gfa q raa II ^ II 
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37. And, therefore, by the statement, “This is that. . . ,” 
(which is to follow 1 ) is expressed the essential meaning of the 
Madhukanda, 2 (viz. the oneness of meanings expressed) in the 
two words brahman and atman. 

NOTES 

The aim of BU 1-2 is reconfirmed as showing the oneness 
of the Atman and the Brahman. 

1. tad etad brahmapurvam anaparam arumtaram abahyam / 

2. The Madhukanda refers to BU 1-2. 

FnF*T%ScT: Sjf?T: I 

'FRTTCT II » 

38. Therefore, seeking to prescribe renunciation (as a means 
to liberation), for the emergence of the knowledge 1 of the true 
nature of the Atman, the Sruti itself begins with the word, ‘‘O 
Maitreyl”. 

NOTES 

Renunciation is prescribed as subsidiary to the knowledge 
of the oneness, viz. liberation. This is the reassertion of BUB 
(p. 320): parivrajyam sarvasadhanasamnyasalakfanam ahgatvena 

vidhitsyate / 

1. The term vijhana means brahmajhana. 

fRHHt feffTcT: 5 ^cft II 

39. Indeed, in the Sruti 1 , renunciation is prescribed only 
when it is allowed by a wife etc., therefore, the sage addressed 
(his wife) Maitreyl for (securing) her consent. 

NOTES 

1. This refers to the normal kramasamnyasa ‘renunciation at 
the fourth stage of life.’ In the case of Yajnavalkya, the Sruti 
refers to kramasamnyasa. This remark of Suresvara is an answer 
to the possible question as to why Yajnavalkya who wanted 
to renounce sought the consent of his wife. Suresvara does 
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not insist on kramasamnyasa nor does he censure it. SP clarifies 
the idea of the verse thus: matarampitaram bharyam putran suhrdo 
bandhun etan anumodayitva ye ca anyartvijas tan sarvan purvavad 
vrnitva vaiSvanarim istim krtva sarvasvam dadyad /—this brings 
out the purpose of adi in bharyadin. 

farerW * rinmwjSTT II II 

40. “I am about to renounce this stage of life which 
is characterized as of a householder. You should give consent 
to me who am desirous of renouncing,” (says the sage 
Yajnavalkya). 

NOTES 

Commenting on BU 2.4.1, udyasyan vaare sthanad asmad .. . 5 
‘I am about to give up this stage of life. . . .’ 

The difference of word-order between BU and BUBV (i-e. 
asmat sthanad and sthanad asmad) is owing to exigencies of 
metre. 

>0 N 

41. (The wife said,) “You have told me (lit. us) the proper 
thing. (Indeed,) you desire to do what is (only) proper; there¬ 
fore, please tell me quickly what is to be done (by me), when 
this is the case (i.e. you propose to renounce).” 

NOTES 

From this verse up to the 45th verse, Suresvara comments 
on BU 2.4.1: hanta te ’naya katyayanyantam karavaniti, ‘Let me 
now divide property between you and KatyayanI’. 

[Verses 42-44 are Yajnavalkya’s talk.] 

aresncftsq cnm^ epacmfe q i wz: i 

42. Thus allowed by her, he said to her, ‘‘Let me now divide 
my property between you and KatyayanI who is your co-wife. 
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1. The word vitta can mean both ‘knowledge’ and ‘wealth’ 
(which one is possessed of). It appears that Maitreyl is 
playing on the word; cf. the contrast of dhana and jnana. 

In verses 46-48, Suresvara is adding some of the possible 
thoughts that would pass in Maitreyl’s mind. 

TO SITO II II 

47. “(Tell me), for whom is not the association with persons 
of great eminence the cause of prosperity? See, (for instance,) 
even unholy water, when united with 1 Ganga, becomes holy. 

NOTES 

SP quotes BG 9.32: . . .ye ’pi syuh pdpayonayah / striyo vaiiyas 
tatha iudras te pi yanti par aril gatim // and says that since 
women are sinful by nature ( papayoni ), they do not have any 
right to hitasadhana dhana = hdakara dhana (i.e. vitta ). 

1. The word prapya should be paraphrased as samgamya 
‘having united (with. . . )’. 

q^T^cftS^cTc^I HTER SmcSTO SR*T U V* » 

C C- 

48. “There is no end of human life other (i.e. higher) than 
immortality which results from the association with you. There¬ 
fore do I ask you: How can wealth be the means to immortality 
(viz. liberation)? 

notes 

This is an explanation of yan nu me iyam bhagoh . . ., “If 
now, sir,. . .” 

*qf f ifiST %cq^JcTT II II 

49. “If, indeed, this whole earth ( mahi ) were filled with 
excellent wealth, 1 will it be that I could be immortal with all of 
that? Or shall I not be that? (Please) tell me. 
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NOTES 

The question of Maitreyl was stated in the previous verse 
cryptically; it is now elaborated. 

1. The words vasu, vitta (BU 2.4.2) and dhana, all mean 
‘wealth’. 


^TcftscT: fw n u 

50. ‘‘Indeed riches of the wealthy are not useful (beneficial 
to others) by their mere existence; (rather), they are beneficial 
(only) through the actions (which become possible therewith). 
Therefore, I ask you the purpose (served by your wealth).” 

NOTES 

This is an explanation of BUB (p. 322, line 4): prthivi 
purna-vitta-sadhyenakarmana, (’ gnihotradina ), “through the actions 
which can be performed with (the support of) wealth which 
is abounding in the earth”, which paraphrases tena in BU 
2.4.2. (p. 322, line 4). 

On the question ‘whether or not wealth can be a means to 
liberation,’ Sankara says, ‘There is remote connection between 
the ritual which can be performed with the support of wealth 
and immortality implied in the question, ‘Would I be immor¬ 
tal by means of that (wealth)?’ Sankara in KeU 1.2 also 
states: amrta amarana-dharmano bhavanti / “na karmana na prajaya 
dhanena tyagenaike amrtatvam anasuh ” (KaivU 1.2). . .ityadi- 
Srutibhyah / 

qTHcTcq EPTTfefcT II *1 II 
f%rf %vn*TcTcqrq q*TTT5 fecHfa | 

51-52. Thus asked, he answered his wife, “There is (indeed ) 
no immortality through wealth”. (As he was again) asked, 
“Why do you wish to give (us) wealth, if it does not lead to 
immortality?”, he told her the purpose served by wealth as a 
means. 
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NOTES 

Verse 51 is an explanation of neti hovaca ydjnavalkyah, “No, 
answered Yajnavalkya”. Verse 52 is based on yathaivopakarana- 
vatani jivitam tathaivate jivitam syad....,“ Your life would be 
like that which is in the case of those who are with means. 

55 

• • • 

[ Verses 53-54 are Yajnavalkya’s talk. J 
srfawrfliuHitfrf sftfeci ftmnrr i 

G % 

Fpfcr fro* Hmrnmm n ii 

53. “Just as the life of men is dependent on perishable 
means, in the same way, indeed, is your life (also dependent) on 
wealth (as perishable means). (There is) no immortality (for 
you, through that). 

*Tct: i 

?ns*TTssfq fgRttrmre ii vy ii 

54. “Since immortality 1 (results) only from knowledge 
which is destruction (i.e. removal) of total ignorance alone, there 
is no hope whatsoever of immortality through action (which) can 
be performed with (the support of) wealth.” 

NOTES 

This is an explanation of BU 2.4.2: amrtatvasya tu nafasti 
vitteneti , “However, there is no hope of immortality through 
wealth.” On this passage of BU, BUB says amrtatvasya tu ndsd 
manasdpy asti vittena vittasadhyena karmaneti / In the second line 
of the verse, vittasadhyena karmana is taken from BUB as 
it is and api means manasapi in BUB. What is meant is this: 
Even if there is no hope of acquiring immortality through 
action which can be performed with the support of wealth, 
hope can be entertained in thought or dream etc. But by 
the words manasapi (or, api) total negation of hope is 
intended. 

1. The word amrta is substituted by amrtatva owing to the 
exigencies of metre. 
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* ^ ^TRny W^TR' !i 

'SFR fcPTcT W*1 %f5raf%; ^cT: ||^X.M 

55. (One would ask:) Whence (can one say that) one 
would attain immortality solely by means of knowledge ? Why, 
again, is not the action the means to liberation ? (The answer 
is:) Indeed, fire 2 is not a remedy against heat. It 3 is certain 
that birth follows from (various) action, and if there is birth, 
how could there be liberation ? 4 

NOTES 

1. The first two lines of the verse contain two questions 
with a view to elaborating the idea that immortality can be 
obtained through knowledge alone. 

2. Fire stands metaphorically for karman; it is not a 

remedy (bhe$aja) against heat which stands for the transmigratory 
existence. 

3. The third line of the verse shows that action is a 
hindrance to obtaining liberation. 

4. The word nirvrtih shows the condition of the being 
(individual consciousness) whose covering is taken away. 
Cf. samvrti which is the opposite of nirvrti in GK : sarhvrtyd 
jay ate (4.57); samvrtyd jay ate tusah (4.74) 

^RTRT^T STCRT I 

^ c 

3TT^TfT^rfq 3% STCcTSPi 51% ||^|| 

56. The activity of the good is, by its very nature, beneficial 
even to (i.e. in the case of) harmful people. What to say, 
then, (about its being so) in the case of the devoted people ?’ 

NOTES 

Suresvara’s next verse is Maitreyl’s question to Yajflavalkya 
and it implies some unaccounted for unkindness on the part 
of Yajfiavalkya. Therefore, he wants to avert that possible 
implication and so this general maxim is prescribed. 

[Verses 57-63 are Maitreyi’s talk.] 
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62. “(Please) give (me) that wealth which has neither a 
beginning nor an end nor a middle and which does not perish 
even when enjoyed. 

f* fcT: I 

63. ‘‘Indeed, you possess endless wealth (viz. knowledge 1 ), 
why then do you give me that (wealth) which has the end ? 
What kind of a gift is that which is unreal (i.e. perishable)? 
Give me, therefore, that which is real 2 (i.e. perennial).” 

NOTES 

; Here concludes the Vartika on BU 2.4.3. 

1. As in verse 60, here also, do we find a pun on the 
word vitta ‘knowledge’ or ‘wealth’. 

2. There is an indirect mention of sat = ananta and asat = 
antavat. SP paraphrases sat as jnana and asat as ajnana. 

5TR 3T3 SPPTfa? WH llV*ll 
cTcSfefcHcR I 

O O \i Cf) >\ 

64-65. (He said to her,) “Since it 4s not possible to impart 
knowledge, which is the sole means to liberation, to one who 
has not risen above 1 (i.e. raised himself above) the ends of 
human life 2 in this transmigratory existence and since I doubted 
whether you have a desire for liberation, I wished to give you 
that, viz. wealth. Now, if you have turned averse to the trans¬ 
migratory existence, accept then excellent immortality (viz. 
knowledge which leads to immortality). 

NOTES 

This is an explanation of sa hovacayajhavalkyah... (BU 2.4.4), 
“Then Yajfiavalkya answered. . . ”. 

1. samsarapuru$arthebhyo. . .avyutthitatmane constitutes sapekfa- 
samasa ®a compound whose dissolution expects the help of 
another word by the side of itself’. 
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2. The word purusartha in this context means dharma, artha 
and kama. HereSuresvara develops his idea of four prerequisites 
(sadhanacatustaya), i.e. nityanitya-vastuviveka is prescribed for 
dharma , ihamutraphala-bhogaviraga for artha and iamadamadisa- 
dhanasampat for kama. And he says that wealth is to be given 
to those who have not gone beyond these ends of human life, 
viz. who are amumuk$u. To a mumukfu, is to be given the 
knowledge of the Brahman which is the last of the four 
prerequisites. Cf. the Introduction section 2 in connection 
with sadhanacatusfaya. 

\\%%\\ 

66. “You have always spoken to me that which is (quite) 
natural for ladies to speak and is not disagreeable (to me) ; and 
even now you are speaking (to me) only (that which is) agree¬ 
able (even) as before. 

NOTES 

This is an explanation of priya batdre nah sati priyam bhd$ase, 
“Already dear to me as you are, you speak to me that which 

is agreeable.” 

SP points out how the women should speak to their 
husbands by quoting the Manusmrti 5.152, 154: vifilah kama- 
vrtto va gunair va parivarjitah / upacaryah striya sadhvya satatarii 
devavat patih // panigrahasya sadhvi stri jivato va mrtasya va / 
patilokam abhipsanti ndcaret kvacid apriyam 11 (but SP quotes 
kaHlah instead of viiilah and pujaniyah instead of upacaryah.) 

tlFcf HT ST?* 7 I 

h fsqrrafa 11Van 

67. “All persons, by their own nature, give up (the company 
of) a person who is seeking for liberation. You, however, do 
not wish to abandon me even while I am seeking for liberation 
because of your intense devotion to me. 
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NOTES 

SP states the purpose of this verse thus: Sruti (the Taittiri- 
yasamhita 6.1.8.5) has a statement, ‘A wife is only half of 
oneself’ (ardho vd e$a dtmano yat patni). Therefore Maitreyi 
shows agreeable intention towards him in both worldly and 
non-worldly ways. Yajhavalkya is pleased at the fulfilment 
ot his wish (svdbhiprdyasarnpattau tu?tah , BUB, p. 323) and 
intends to share his knowledge of immortality with her. 

u^mi 

68. “Not tolerating (i. e . unable to endure) separation from 

me, as it were, owing to your great love for me, you wish to 

lollowi me even in liberation with the full desire of being one * 
with me. ° 

NOTES 

1. The verb anuyiyasi contains the omission of the letter 
sa from anu-yi-ya-sa-si, since the desiderative should have been 

° n such an un-Paninean irregular formation, see 
HIRIYANNA’s introduction to Nais (pp. xxxi-xxxii). 

5Tf%nr: f«RT i 

69. -Carried away by great love, Uma' occupied half of 
lva s body. But you, on your part, wish to secure the whole 
oi me, the Atman, by your whole self. 

NOTES 

We find in this reference to Siva whose half body is Uma, 
the mythological bias of Suresvara. Cf. the RaghuvarhSa 1.1: 
vdgarthdv iva sarhprktau vdgarthapratipattaye j jagatah pitarau vande 
parvatiparameSvarau // 

hrf^FtTPTR %cT>sar> n^on 
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70. “Since this is so, I shall, therefore, explain to you the 
means to immortality. And, 1 therefore, pay (complete) attention, 
while I am revealing (i.e. explaining) it to you now. 

NOTES 

This is an explanation of ehy assva vyakhydsydmi te vydcaksana- 
sya tu me nididhyasasveti (BU 2.4.4). 

1. There are two ways of reading cetahi 
(i) cetas ‘mind’ and (ii) ca itas ‘and ... now’. SP accepts 
(i) and explains the second line thus! ‘And, therefore, 
desire to profoundly meditate on the meaning of the words 
having concentrated the mind on my exposition of that 
(knowledge for liberation)’. But this is not satisfactory. 
The alternative (ii) seems to be better. The word order of 
the second line would then be ata§ ca nididhyasasva itah 
vyacakfanasya . . . 

stT kdu i < fars \ 

71. “As long as a person of pure intellect 1 does not become 
averse to this transmigratory existence beginning with the Brah¬ 
man (i.e. Hiranyagarbha, up to the blade of grass 2 ), he is not 
eligible for the knowledge (of the Brahman). 

NOTES 

Already in verse 2 above, there is a reference to vairdgya 
which is one of the prerequisites for knowing the Brahman. 
Suresvara takes up that point again with a view to explain¬ 
ing the passage in BU 2.4.5 1 na vd arepatyuh kamaya patih priyo 
bhavaty atmanas tu kamaya patih priyo bhavati. . . atmanas tu kamaya 
sarvam priycuh bhavati , “Indeed, not for love of the husband 
is a husband dear, but for love of the Atman is a husband 
dear. . .(Indeed, not for love of all is all dear,) but for love 
of the Atman is all dear.” This verse shows that he who has 
not become averse (to this transmigratory existence) is not 
eligible for acquiring the knowledge of immortality. 

1. On the word Suddhadhih see verses 2 and 25 above and 
the Introduction, sections 2 and 10. 
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2. The phrase dbrahmanah suggests dbrahmastambaparyanta. 
On this see the Introduction section 10. 

[ The discussion on aversion ( vairagya) continues up to verse 77 
and see note on verse 2 above referring to vairagya. The eligi¬ 
bility for knowledge of the Brahman of one who has been averse 

to this transmigratory existence will be again discussed at verse 
93 ..onwards, ] 

ClcftScT: 

/J 2 ’ ,r SinCe ° n account of merit etc- 1 * a person attaches 
(himself to this world) even though this (transmigratory exist¬ 
ence) is the cause of aversion, therefore, one is purified by (the/ 
performance of) action and then turns averse to this world 2 . 
(viz. transmigratory existence). 

NOTES 

This is in reply to the possible objection: viz. ‘Since a 
bondage is of very momentary nature, there is the absence of 
any cause of attachment to that. Therefrom the aversion is 
established, of itself. Consequently, there is no need of the 
Sruti speaking about that bondage.’ (SP) 

1. The link of causation is shown in Nais 1.1, TUBV 2 
125-126 and BSB 1.1.4. Cf. BOETZELAER, op. cit ., p. 7. 

avidya-hetavah kamah karna-muldh pravrttayah j 
dharmadharmau ca tan-mulau deho ’narthahayas tatah // 
ato vidya-nirodhe sydn nirodho vidufah sada / 
nihSesa-karma-hetundm vikdrdndm tadaiva tu // 

(TUBV 2.125-126). 

2. bhava = sariisara, from \/bhu ‘to become’; it refers to 
utpattyadi. 

-o 

73. “Therefore, indeed, it is that this Sruti text (which 
commences) with the words na va are began specifically to state 
the cause of aversion to this world. 
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NOTES 

BU asserts here the causes of one’s aversion to worldly 
belongings etc., such as their perishable nature and so on and 
then proceeds to state the words na va are .. . for one whose 
mind is purified through the performance of action, since even 
in that state one may yet desire for some enjoyment. Cf. SP. 
on the same. 

trforcte to sfrEorforaT farreor \ 

TT *nc<TT TOT ||V»Y|| 

74. “On performing action without any regard whatever 
to that (viz. the transmigratory existence) towards which one 
(naturally) has the greatest attachment, one desires the enjoy¬ 
ment (lit. fruit) of another (i.e. knowledge 1 ) . 

NOTES 

This is in reply to the possible objection: ‘If the worthless¬ 
ness of the transmigratory existence is stated for bringing 
about one’s aversion to the results of action, how does action 
performed generate purity?’ A worldly person has an extreme 
attachment in respect of heaven etc. On account of perform¬ 
ing kdmyakarman (or pratifiddhakarmari) he loses the respect for 
purity. But by means of performing nityakarman (or naimittika- 
karman) with no personal interest, he can get his intellect 
purified, become averse to the results of action, and might 
expect some unexcelled fruit of knowledge. 

Cf. BG 3.19: tasmad asaktah satatam karyarh karma samacara / 
asakto hy dear an karma param dpnoti p urusah // 

“Therefore, do always perform action to be done without 
attachment. For, one who performs action without attach¬ 
ment attains the highest, viz. liberation (through the purifi¬ 
cation of mind) .” The bracket is supplied with the help of 
BGB. 

1. Cf. NKL, p. 830 footnote. 

fTfasft TSTTPTtfcT TcTTfvPTteTT TT ll\9*U 

75. “Why ! Does not a man get the juice of sugarcane when 
he presses it with effort ? 
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NOTES 

This is in reply to the possible objection: ‘There is no desire 
to know the Brahman through purification of mind even by 
performing nityakarman etc. since such a desire is not noticed 
in the case of persons like us. Just as one obtains the juice 
of a sugarcane by pressing it in a machine, so does one 
obtain the fruit of action, viz. the desire to know the Brahman 
by performing nityakarman etc. with the intention to offer its 
fruit to God, on the basis of the &rutij (quoted in SP) yena 
kenacana (not traceable yet). 

76. So long as there is an impression in the mind of that 
great grief (which is entailed in the ritualistic performances 
which lead to pleasures), there arises slight pleasure which is 
its opposite. When (however), there is destruction of that (viz. 
little pleasure), there occurs the destruction (of all misery). 

NOTES 

This is in reply to the possible objection: ‘There is no 
desire to know (the Brahman) through purification (of the 
intellect) by means of performing nityakarman etc. because 
there is the experience of pleasure and therefore there is no 
aversion (also) ’. Aversion depends not on purification of the 
intellect but on the need for that. Acute misery consists in 
the effort of pegforming what leads to pleasure. And so long 
as hankering (or pleasure) which has arisen from that 
(misery) is there, there is to follow the pleasure of senses and 
sense-objects which are opposed to that pleasure. And that 
pleasure is very short-lived and it ceases to be there when 
misery also ceases because of its invariable association with 
it. And therefore that pleasure also is not important and 
therefore one should not have any attachment to pleasure. 

STtrT^'T gtij cnqfce»T: gtsR | 

rT^r HVdV^n 
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77. “In summer, cold (though only) little, is pleasant, (and) 
in winter, is heat (though only) little, pleasant; but the same 
would cause great misery when its causes (viz. summer and 
winter) have remained no more. 

NOTES 

The verse states the reason for the recognition of plea¬ 
sure and its cause, in the light of an example in our daily 
life. It implies that pleasure, be it small or great, is essentially 
misery. As such, when the causes of pleasure, viz. dharma and 
adharma , are overcome, there remains no misery whatever. 

?r fsnr: ganre re i i 

TwaftcjTRt *i**Tsnf fsrmfsnr nv9«;u 

78 “Word is not agreeable or disagreeable (to one), by its 
own nature. In case of a thing such as a word etc. (which is 
considered as) agreeable or disagreeable, the cause is one’s 
mind which is attracted (towards it) or abhorrent (of it). 

^rftsfeftsfst^S?TT?TTT I 

fsmt HV9£ll 

79. “All the non-Atman 1 is disagreeable by (its own nature), 
since it has the ignorance of the individual conciousness 2 as its 
sole cause. But (the same), though by nature disagreeable, is 
taken as agreeable when it causes delight to the individual 
consciousness. 3 

NOTES 

Verses 78-79 state the agreeableness and disagreeableness 
of the non-Atman. The first line points out that agreeableness 
and disagreeableness of the non-Atman is not by its own 
nature. That which makes a thing agreeable is manas tinged 
with rdga etc., and preceded by the superimposition of Sobha- 
ndsobhana. Verse 79 elaborates the second line of verse 78: 
I he superimposition of sobhanasobhana on manas as a cause of 
agreeable or disagreeable feeling is pointed out to be the 
effect of ignorance of the individual consciousness. A second 
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cause is added in the second line of verse 79: The non-Atman, 
disagreeable as it is by nature, is the object of the function 
of dhi ( =*buddhi) which reveals the joy (ananda) , the nature 
of the individual consciousness. (SP) 

1. The word anatman refers to Sabdadi ‘a word etc.* explain¬ 
ed in the previous verse. 

2. Here we can find full support for the fact that the 
pratyag in BUBV always means pratyagatman. 

3. The second line gives the essence of atmanas tu kamaya 
sarvam priyarh bhavati where dtman is a reflexive pronoun, ex¬ 
pressive of the individual consciousness. Cf. E. ROER, The 
Twelve Principal Upanishads, Madras: Theosophical Publishing 
House, 1931, vol. II, p. 238. 

sftcfcrfmfo fsnr imoii 

• 

80. “All objects such as a wife etc. are disagreeable by their 
own nature, because they are the causes of misery both in the 
beginning and in the end. On that account (only), it is said 
that a wife etc. are agreeable, when they bring delight to the 
individual consciousness. 

NOTES 

Though every object is disagreeable from the philosophical 
point of view, viz. because it is ddy-antam-duhkhakrt, it is taken 
as agreeable on the worldly level because it is pratyagahlada- 
kari, viz. it causes delight in the individual consciousness. 
Also cf. verses 82, 84 and 85 below. 

*r Ht%sfsrot *tct: i 

oo * 

81. “In no condition is the Atman considered to be disagree¬ 
able (to anyone) in this world. A wife etc. like any non-Atman 
is time and again considered agreeable and disagreeable as well. 

NOTES 

This is in reply to the possible objection: ‘One’s own self is 
unsteady, since a desire to cut oneself, viz. to commit suicide, 
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can be sometimes seen. Although there is the desire to cut 
the body, no discrepancy would be concluded as to the love 
for its own nature. The Atman is of the nature of pleasure 
alone.’ (SP) 

tr^TfsPTh*ilcHi I 

tmT Uq^ll 

82. “Although the non-Atman such as a wife etc. is not 
agreeable by its own nature, 1 it is said to be an object of plea¬ 
sure for the individual consciousness,. 2 (only) secondarily, just 
as 3 a paramour (is considered to be agreeable) to a libertine. 

NOTES 

This is in reply to the possible objection: ‘If the non- 
Atman is by nature disagreeable, it cannot be agreeable even 
though it is meant for the Atman since it is impossible for 
one to have the nature of the other. Supposing for instance, 
a man is not fire by his own nature, he can still be called fire 
in a secondary sense ( bhaktya , laksanaya , upacarena ), because he 
is of the nature of fire (i.e. cause of fear) and therefore the 
characteristic of fire is transferred to him. Likewise, the non- 
Atman is disagreeable by nature, still it is secondarily agree¬ 
able since the Atman (the individual consciousness) seeks it 
for pleasure and the nature of pleasure is then transferred to 
the non-Atman. 

T This is already stated in the first line of verse 80. 

2. alma-prity-artha-sadhandt = pratyagatmanandartha-karanat. 

3. According to SP, bandhaki stems from bandhahetu and 
is the synonym of pumfcall , asati , kulatd itvari. (Cf. the Amara- 
kosa 2.6.10). A reading vardhaki in place of bandhaki is noted 
by SP,though it is not supported by any manuscript used by 
the editor. A paramour is not really agreeable to a libertine 
but he becomes agreeable (i.e. acceptable) only because he 
gives her the pleasure of money. 
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83. ‘‘Since the delight of the individual consciousness does 
not proceed from any cause, therefore one should give up the 
thing which is agreeable (only) metaphorically and take to the 
thing which is agreeable (only) primarily. 

NOTES 

This verse concludes the discussion that the Atman is by 
nature agreeable and the non-Atman is by nature disagree¬ 
able. 

o * 

84. “All collections end in destruction, all rises (or riches) 
end in decline, all unions end in separation, (so also) all 
(worldly) life ends in death. 

NOTES 

This verse is quoted from MBh 13. appendix 15.3967-8 
and the Ramayana 2.105.16. Suresvara uses this quotation with 
the intention of seeking the support of Vyasa, the author of 
MBh, for pointing out the transitoriness of worldly pleasure 
and its cause. 

Cf. the maxim: itihasapurdnabhyarh vedam samupabrrhhayet; 
also one cannot overlook the traditional belief that Vyasa 
was the compiler of the Brahmasutra. 

* TO ^cT I 

85. “There is no pleasure in this world which does not 
cause misery, since that (pleasure) causes misery (if and when 
it is) unobtained, or separated, or (has) a destruction. 

NOTES 

Cf. verse 77 above. 

grsRTc*rfRT5T i > *; % 11 
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86. “If, for this reason one considers as pleasure whatever 
is produced by some means, then giving it up entirely, one 
should be after (lit. take to, i.e. seek) the pleasure which is 
absolute. 

NOTES 

It is shown that as long as pleasure is caused by anything 
it causes misery. 

87. “Since for the reason (thus) stated 1 all this worldly 
pleasure is misery 2 , therefore, 3 one should first turn away (lit. 
draw out) (the idea of) pleasure from it (i.e. any object in the 
world) and then find (lit. place) it (viz. pleasure) in the 
individual consciousness. 

NOTES 

This is in reply to a possible objection: ‘The love for plea¬ 
sure derived from the sense-objects is considered by people 
as imperishable — this has been so stated in the Smrti (as SP 
states); ‘‘Pleasure of those who cannot discriminate one 
object from another is imperishable”. (Quotation untraced) 
Therefore, one might say one should not- give up the enjoy¬ 
ment of the object.’ 

1. See the verses 80-81 above. 

2. Whatever is called pleasure (sukha) is nothing but 
misery (, duhkha ) . Cf. SK 2: dr$\avad anuhavikah sa hy avituddhi- 
k$ayatiSayayuktah which points to the fact that the pleasure 
promised by irutivihitakarman is also with an end and there¬ 
fore a cause of sorrow. 

3. The word atas refers to the earlier ablative, i.e. 
duhkhatvat. 

qfrRTUTgrfTsNr ST?*TT51 11^511 

88. “As a stick etc. are (perceived) in the place of a 
garland solely on account of the non-perception (lit. absence of 
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proper knowledge) of a garland, so (also the notion that) a 
husband, a wife, a son, etc. (are a source of pleasure) is caused 
by ignorance about the individual consciousness. 

NOTES 

The illustration is given in order to show that the worldly 
notion of pleasure from a wife or a son etc. results from non¬ 
knowing of one’s self. 

i 

89. “If there is, for an individual (consciousness), the 
removal of all undesirable results and the acquisition of all 
pleasures merely on account of knowledge, how is it then that 
a thing other than that (pleasure in the Atman) is solicited 
(by one)? 

NOTES 

SP explains this verse thus: One should give up the non- 
Atman and love the Atman because no pleasure is possible 
in the non-Atman which has arisen from ignorance and be¬ 
cause two-fold human aims, viz. dharma and mokfa are attained 
merely by the knowledge of the Atman. 

Suresvara has in mind the Sruti: yatha hy evai$a etasminn 
adrfye ’natmye ’ * nirukte ’nilayane ’bhayam pratiffham vindate / atha 
so ’ bhayam gato bhavati / “For truly, when one finds fearless¬ 
ness as support in Him who is invisible, bodiless, undefined, 
without support, then has he reached fearlessness.” (TU 2.7. 

1. Trans. S. RADHAKRISHNAN, The Principal Upani?ads , 
London: George Allen and Unwin Ltd., 1953, p. 549). 

hft fgfsrctsfq fsumct i 

faqtsqrfqqm mfcf u$.°n 

3qxfc?ST fijfirreu cfcfRqRqTcqcTTq MS. 311 

90-91. “(Pleasure should be sought in that, viz. the Atman) 
depending on contact (with which) even a disagreeable thing 
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becomes agreeable, (and) on account of whose close association 
whatever is agreeable becomes disagreeable. Having known 
the reality of objects denoted by the word atman and andtman 
through experience 1 , one should entertain a desire to- accept or 
to abandon what is related to them 2 (i.e. atman and andtman ). 

NOTES 

1. The word atmapadartha means asmatpratyayagocara and 
the word anatmapadartka , yu$matpratyayagocara respectively as 
shown in BSB 1.1.1. 

2. The desire to accept ( upaditsa ) that the Atman is the 
highest reality, i.e. pumartha ‘the end of human life’ and the 
desire to abandon ( jihasa ) that the non-Atman is not the 
highest reality, i.e. it is ‘not the end of human life’. 

cn^JeT: | 

92. “Whatever attachment of various kinds has clung to 
it, (viz. the Atman) from (any) exterior (object) is owing to 
the reason (already) stated. 1 (Therefore) one should place 
(viz. find) (attachment) in the individual consciousness. 

NOTES 

The end of human life can be found only in the Atman 
and nowhere else because of the reason stated in verse 90. 

1. See verses 90 and 91. 

■TOJifw fafcRuft mcr??nss^mt i 
^ cTT^ftJ^RtsfRT (l£3n 

93. “So long as a man is not averse to this whole universe 
beginning with the Brahman 1 (i.e. Hiranyagarbha), as if 
(averse) to the hell 2 , he has no eligibility (to tread) on the 
path, of knowledge of liberation 3 . 

NOTES 

Up to the previous verse the aversion to the non-Atman 
has been stated. Here is stated that no eligibility for knowledge 
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is possible in the case of one who is not so averse to the non- 
Atman. 

1. See note (2) on verse 71. 

2. He seems to express the idea that there exists such 
unpleasant abode for beings as naraka etc. whose descriptions 
we come across in later Puranasbut do not have, any descrip¬ 
tion of naraka etc. in Upanisads or Sankara’s Bhasyas. 

3. This term is used in the Samkhya to denote final 
emancipation resulting from discrimination of purufa from 
prakrti. See note (2) on verse 26-. 

*T TmR tftVU 

94. “Therefore 1 , a person is eligible in respect of rise of 
knowledge of the individual consciousness if he is fully free from 
all attachment and he has liberation alone .as his purpose and 
not the one who has any attachment.” 

NOTES 

1. The word atas means that aversion is conducive to the 
rise of knowledge and attachment is obstructive to it. 

amm ffwwfeg : fmaamawwiiBra : i 

>9 «V 

sfamfcrfa&ft rom sfa zvm it&m 

95. The Atman 1 is (talked about) on account of (the com¬ 
monly accepted) knowledge of the individual consciousness, 
because one experiences it (viz. the Atman) in that (viz. one’s 
own consciousness). Thus (in the sentence 1 ‘The Atman is to 
be seen,... which will follow) there is the mention of the 
object of knowing (and the word) drarfavyah refers to the right 
knowing of it (viz. the object of knowing). 

NOTES 

Whatever has preceded explained the portion of the BU 
beginning with na va are patyuh ... up to what immediately 
precedes the sentence atma va are dratfavyah. Now is to be 
explained the meaning of the word atman> used in the 
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sentence atma va are draffavyah . (SP) In the first line Suresvara 
proves the commonly accepted meaning of the word pratyag. 
In the sentence atma va are dratfavyah the Atman is stated as 
the object of knowing. When the Atman (viz. the individual 
consciousness) is the object of knowing, the Vedic sentence is 
the means of knowing it. The Vedic sentence can give the 
correct way of knowing the nature of the Atman. In this 
sense, the seeing (or knowing, darfana) of the Atman (the 
individual consciousness) is the object of knowing, there 
possibly arises the objection as in BSB 1.1.1 (p. 2): katham 
punah pratyagatmani avi$aye ’dhyaso vi$aya-tad-dharmanam? sarvo hi 
puro *vasthite vi$aye uifayantaram adhyasyati / yu$mat-pratyayapetasya 
ca pratyagatmano ’vifayatvam bravifi f For such an objection 
there is a reply of Sankara: aparokfatvac ca pratyagatma-pra- 
siddheh / ‘And because the individual consciousness is estab- 
lis hed on account of its immediate presentation.’ 

1. The word atman means the Jivatman as stated earlier. 
In the following verses, this meaning is kept in view. 

96. As for the awareness of one’s own individual conscious¬ 
ness, it is patent to oneself (i.e. it is cognized through itself, i.e. 
by its mere being there in one). (But the knowledge) “All this 
is the Atman” is not obtained (in the same way.) Therefore, 
the knowing of that 1 (knowledge) is prescribed (in the injunc¬ 
tion, “The Atman is to be seen,-”). 

NOTES 

This verse refers to the view of a vidhivadin who holds 
atma va are dra$tavyah as an injunction: The suffix tavya is 
known to be prescriptive (of some action) and then it pres¬ 
cribes (a) the seeing (viz. knowing) of the Atman which has 
been already known to all, or (b) the securing of the knowledge, 
i.e. the oneness of the Brahman and the Atman. The vidhi¬ 
vadin refutes the alternative (a) in the first line and accepts 
the alternative (b) in the second line. 
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1. The words buddhi and dhi have usually the same mean¬ 
ing ‘knowledge’, but here the word dhi is used to express 
the sense, ‘act of knowing’. 

e c 

q fqftpfa: II&V9II 

97. Such (act of) knowing is prescribed only when there is 
(grasped, i.e. accepted, by one) the distinction between the 
knower and the object of knowing; for, (indeed), in case 
there exists no distinction between the one who is enjoined and 
the object towards which his action is directed, (the prescrip¬ 
tion of) an injunction does not stand to reason. 

NOTES 

To such a vidhivadin's view about an injunction in verse • 
96, Suresvara says: Such an injunction is possible when 
(i) the oneness of the Brahman and the Atman is not known, 
or (ii) the oneness is known. Not (i) ; because the object of 
knowing is absent (the first line). Nor (ii); because of no 
distinction between one who is enjoined and the object ( niyo - 
jya-vi$aya) which is indispensable to an injunction. Hence the 
injunction is impossible as to the sentence atma va are drasfa- 
vyah .... 

c\ ^ 

98. Having introduced in (order one after another), name etc. 1 , 
each latter of higher importance, the Sruti text declared the 
real nature of the Atman (and) that to be the ‘Truth’. 2 

NOTES 

After proving that there exists no distinction between niyojya 
and visaya (for the oneness of the Brahman and the Atman is 
known), Suresvara keeps in mind an objection on the basis of 
bhuma. tv eva . . . (GU 7.23.1) which concludes a series of in¬ 
junctions as regards various objects of knowing as the Brah¬ 
man and then answers it: Prescribing the ‘Truths’beginning 
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with nama and ending with prana in order, and showing that 
each latter ‘Truth’ is greater, he only goes to prove that the 
real nature of them all is bhuman ‘infinite’, viz. the Atman, 
alone through taking support from the Sruti, bhfima tv eva 
vijijhasitavyah . . . ‘But the infinite is to be known. . 
(CU 7.23.1). 

1. CU 7.1.4-7.15.4 declares nama, vac, manas, sarhkalpa , 
citta, dhyana, vijhdna, bala, anna , ap, tejas, akato, smara, dsa and 
prana in ascending order (of the ‘Truths’.) These ‘Truths’ 
are enumerated in CU 7.26.1 also. The word‘Truth’ ( tattva ) 
does not really refer to the Brahman, but name etc. which 
are tentatively taken to be the Brahman in the course of dis¬ 
cussion for the sake of understanding. 

2. The reading should be tat tattvam instead of tat tatvam. 

c\ ^ 

ErefcT SfFTFtTFI ^ II 

99. Further 1 (the Sruti text 2 ) itself defined the ‘infinite’ 
bhuman , (i.e. the Brahman) in the words, “Where there is 
nothing else (that is called bhuman),” and defined also‘the 
finite’ ( alpa, i.e. small one) (whose enumeration begins with 
that of nama and) ends with (the mention of) prana in the words, 
atha yatra. . . . 

NOTES 

This verse points out how bhuman alone is the Brahman 
and therefore to be known.lt points to the definition of bhuman 
in CU 7.24,1 : yatra nanyat pasyati ndnyac chrrnti nanyad vijanati 
sa bhuma / atha yatranyat paSyaty anyac chrrnti anyad vijanati tad 
alpam / Also cf. Nais 2.57 and Cand on the same. 

1. There are three cakdras in this verse. The first cakara in 
the first quarter expresses that verse 98 and 99 retain the same 
idea. The second cakara in the third quarter combines with 
the first line. The third cakara in the fourth quarter makes an 
additional argument that nama to prana are not the Brahman. 

2. This Sruti, viz. CU 7.24.1, comes immediately after 
CU 7.23.1 which has been dealt with in the note of the 
previous verse. 
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the nature of it (viz. the Atman), (and then) declares to us 
that all this is the Atman. 

NOTES 

Here is an assertion of the correspondence of BU with CU 
and other Upanisads. 

1. sa e$a neti nety atma (BU 3.9.26,4.2.4,4.4.22,4.5.15); 
also cf. adeto neti neti (BU 2.3.6). 

snsmrnjwTT fir ^ i 

qrftsfl: srraqtes? o fcTwTHT 11 <\ o *<n 

105. Since a thing which is to be denied 1 cannot have exist¬ 
ence as an entity or a non-entity, therefore the Sruti text 
declares in clear terms that all this is the Atman. 

NOTES 

1. The word ni$edhya-vastu means any object of our aware¬ 
ness, which is denied by BU 3.9.26 to be the Brahman; cf. 
note on the preceding verse. 

RRfNcHRT: d^SRc5mqfcT I 

s^imcmsfq gTSScHM W^o^w 

106. A person whose manas has not become operative 1 does 
not perceive anything other than the inner consciousness. Also 
a person whose Atman has 2 become operative perceives things 
other than the inner consciousness, while it is perceiving the 
inner consciousness as well. 

NOTES 

Suresvara has already pointed out why injunction is not 
.equired when the Brahman is both known and unknown. 
Now he points out another reason for it. 

1. The word avyutthitamanas is explained thus: avyutthita- 
manas means manas which is not operative. In this state, no 
subject-object relation (viz. duality) is perceived. This state 
of manas is possible in deep sleep and is like amanibhava in GK 
3.31: manodrsyam idarii dvaitamyat kincit sacardcaramj manaso hy- 
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amanibhdve dvaitam naivopalabhyatej , Mai U 6.34. ( amanastd in 
GK 3.32). 

2. For vyutthitatman cf. verse 164 above. 

« « 

ll<) o\9|| 

107. An agent is enjoined to do that (thing) in (respect of) 
which he has a freedom (to choose the course of action). (There¬ 
fore, there is the Vedic injunction 1 ) as regards discrimination 
between the Atman and the non-Atman by the method of 
anvayavyatireka . 2 

NOTES 

‘If in respect of the knowledge of the Atman, whether 
known or unknown, there cannot be any injunction, what 
then is enjoined by the word dra^favyah ?’ In reply to this 
objection a statement is made as to when an injunction is laid 
down. 

1. This is supplied on the basis of SP: viddhir iti te$ah. 

2. See the Introduction section 7. 

108. Since ignorance of that which is signified by the word (s) 
alone is a hindrance to becoming aware of the sentence-sense; 
therefore a person is enjoined to determine 1 that which is signi¬ 
fied by different words, i.e. to remove ignorance of that which 
is signified by word(s). 

NOTES 

One might object: The vakydrtha can be understood merely 
from the sentence; what is then the need of an injunction 
that one should find out the paddrtha by the method of anvaya¬ 
vyatireka- This verse is in reply to that. 

1. The words taddhanau and tatra mean paddrthajnanadhv- 
astau padarthaJodhane respectively, according to SP. 
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wjg^rr ?m$H«rcwif*Ri n^oen 

fTOCTT B ft 3TTOT^nwqwfa i 

3TSIT^r^TTTl5T^TcT o|| 

c <o s 

109-110. Thus having known that which is signified by the 
word(s) (in a sentence), as I have said in consonance with the 
rule that is related to the oneness (oftheBrahman and the Atman) 
a person gets to know the sentence-sense in the sentence, “The 
Brahman is indeed all this”, from the sentence itself without any 
hindrance, on the proper pondering over the true nature of the 
individual consciousness which is not differentiated from and 
followed by anything else. 

NOTES 

Here Suresvara refers to his comment on BU 1.4.10 and 11 
which is to this purport: On hearing the Vedic sentence, one 
immediately understands (i.e. realizes) its meaning; the method 
of arwayavyatireka helps one to assert the meanings of the 

words in a sentence. This makes one aware of the real nature 

« 

of the inner consciousness. This awareness is not produced (i.e. 
conveyed) by any means like a sentence in common parlance. 

3F^5qfcT^«Tt STOW I 

« \ 

111-112 The awareness 1 (that the Atman is ) eternally liber¬ 
ated can result straight from the Sruti statement. 2 And the 
awareness of the sentence-sense is preceded by the remembrance 
of that which is signified by the word(s) One firmly recollects 
(or, recognizes) by the method of anvayavyatireka 3 that which is 
signified by the word(s). Thus does one know the Atman as free 
from misery and inactive. 4 

NOTES 

Verse 111 is almost same as SV 206 whose second quarter 
is vakyad bhavati nanyatah and verse 112 is the same as SV 207. 
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1. The word vijndna is loosely used as equivalent to jnana. 

2. Suresvara expresses his agreement with Sankara in that 

the knowledge of the Brahman is acquired only from Vedanta 
sentence. Cf. BSB 1.1.4 (p. 11) : tad brahma sarvajham sarvaSakti 
jagadutpattisthitiJcaranam vedantaSastrad eva avagamyatel 

3. Suresvara replies to an objection: ‘What is the purpose 
in explaining padartha by the method of anvayavyatireka ?’ 

4. Through the knowledge ofVedic sentence such as tat 
tvam asi there remains (only) the immovable (i.e. conscious¬ 
ness). 

&♦<) $1 ^THTcH MroT^Tq - rFft^TTcf I 
3nc*nsscm?i 

$RT?*RtScT I 

M iSSc*TPf 'T^rfrT ||<)<)V(| 

113-114. Before the rise of the knowledge of the sentence- 
sense the Atrnan (i.e. the individual consciousness) is in associa¬ 
tion with ignorance and therefore it knows itself as principally 
being the non-Atman (which has but) arisen from ignorance on 
the part of the individual consciousness. Therefore, one first 
distinguishes (lit. separates) the Atman from the non-Atman by 
the method of anvayavyatireka 1 and then 2 one knows (lit. sees) the 
Atman (viz. the Brahman to be) in the Atman (viz. individual 
consciousness) and also that all this is the Atman. 

NOTES 

Once again Suresvara asserts here that the limitation of 
knowing only the sentence-sense by the method of anvayavya¬ 
tireka is in respect of the words in it. 

1. See the Introduction section 7. 

2. The word then’refers to ‘removal of ignorance together 
with its effects. Here ‘effect’ means ‘grasping reality otherwise 
(anyathagrahana) ’, caused by ignorance, and also, joy etc. 
derived from anyathagrahana. 
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115. And, therefore, the Vedanta sentence is to be considered 
as an injunction informing one of what is not known (before). 
But 1 (lit. and) it does not stand to reason to say that the in¬ 
junction makes one inclined towards an action (which was never- 
undertaken before), for there is no reason 2 (of such a doing ). * 

NOTES 

It is shown that an injunction has been laid down in 
respect of explaining the padartha* which is understood by 
the method of anvayavyatireka. Now it will be shown that it 
would not be wrong to accept that there is an injunction 
which makes known what is not already known (ajndtajndpana ), 
viz. the knowledge of the sentence-sense. 

There are two implications in respect of an injunction, 
(i) ajndtajnapana regarding the matter of knowing and (ii) 
apravrttapravrtti ‘instigation towards some act which one nor¬ 
mally does not take to.’ In the context of the knowledge of 
the Brahman, the injunction is intended to be ajnatajnapaka but 
not apravrttapravrtti {karaka) . Suresvara clarifies that no action 
is possible in respect of knowledge—see BSB 1.1.4: nanu 
jnanarh nama matiasi kriya . . . where Sankara has elaborately 
discussed that knowledge is not action. 

1. The reading in the footnote is tu instead of ca. The 
word tu seems better because the two lines of the verse state 
two implications in contrast. 

2. Here the word nyaya means ‘reason’. Verse 168 uses the 
word in the same sense; cf. GK 2.3 : abhavat ca rathadinarh 
tiuyate nyayapurvakam for nyaya in this very sense; Sankara’s 
comment on it is yuktitah . 

fact? 5T ST5R VW tTFI m factrocKTT I 

«N 

* ctfi fwTT"iN n<mn 

116. As in the case of sky-flower or sky, so in the case of 
that whose being produced is never (possible) or that which is 
ever being (i.e. whose existence is eternal), there cannot be (an 
injunction as to its) being produced. 

NOTES 

This verse (which is identical withTUBV 2.15 and BUBV 4.3. 
1596) clarifies why the previous verse uses the word nyayabhava: 
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The example of sky-flower or sky points to the general rule 
as regards the impossibility of producing the knowledge 
(or awareness of the Atman which is ever existent). A 
sky-flower, eternally non-existent, or sky, eternally existent, 
cannot be ever produced and therefore there cannot be 
any injunction as to the production of the same. This would 
point to the futility of any injunction in respect of atmajnana. 

fa^T ||<1<)V9|| 

117. That is called self-established which exists in its own 
right, and whose origin etc. (from anything else) cannot (or, is 
not) asserted; for it is (already) existing independent of (any¬ 
body’s) activity. 

NOTES 

There are three kinds of existents: (i) those whose existence 
depends on origin etc., e.g. a pot, (ii) those whose existence is 
independent of origin etc., e.g. sky, and (iii) non-existence, 
e.g. a sky-flower. Though the case (i) needs action for its 
existence, the cases (ii) and (iii) do not. The Atman is the 
case (ii); it already exists and does not come into existence 
on account of any other thing. This is called svatahsiddha ‘self- 
established’. 

cRfanrfacTffe cT?T \\<\<\*\\ 

118. Whatever is capable of origin etc. expects only a 
cause. In such a case (somebody’s) action becomes fruitful. 
For, that (i.e. action) causes the manifestation of it (i.e. effect). 

NOTES 

The first line of this verse is identical with TUBV 2.14 (first 
line) and BUBV 1.4.814 (first line). 

Wherever there is karya-karana relation there is usefulness of 
action. For, action makes karana manifest in the form of karya. 
Only in such a case, i.e. when action is possible, an injunction 
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can be assumed. To the contrary, therfe .is no kdrya-kdrana 
relation, i.e. no origin etc. is possible in case of the Atman; 
therefore, neither action nor an injunction is possible. Here 
the idea of kdryakdrana relation is introduced. Cf. SK 9: asad- 
akaranad upadana-graham t sarva-sambhavdbhdvad j Saktasya. Sakya- 
karandt kdrana-bhavdc ca satkdryam // 

3FTR VTCRcFR HITrldfd**4TSS<RHTRrt: I 

119. An effect depends on a cause, because it (the effect) 
comes into existence owing to that (the cause). We do not see 
there any cause of that which is not the effect of another or 
which is not (of the nature of) an effect. 

NOTES 

The impossibility of an injunction regarding the Atman and 
its knowledge is being mentioned on the basis of the kdtya - 
kdrana relation. 

RT Rfa: R R^RRRT^RcT \ 

RRTRcTRT m %TfRlcSTI c dl ^Tf^TRfRRR \\^o\\ 

120. The knov/ledge that all (this) is the Atman arises from 
the strength of a thing (which is) to be known (i.e. the Atman 
itself). If that knowledge depended on a knower (viz. the 
individual who possesses a body, sense-organs etc., it could be) 
obtained like (the knowledge of) the worldly fire. 

NOTES 

A question may be asked: ‘What do you want to prove 
by showing that there is no injunction possible in respect 
of the Atman and its knowledge?’ In reply Suresvara says: 
Since the Atman is not something to be achieved 
through action, there is no expectation of an injunction; its 
knowledge also, though possible on the strength of a means of 
knowing etc., is not purufatantra , i.e. it is not to be accompa¬ 
nied by desire or exertion on the part of a person dependent 
on an injunction in that respect. The second line is in reply 
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to the objection: ‘It is not established that the knowledge of 
the Atman does not depend on a person’s desire or 
effort’. On this cf. BSB 1.1.4. (P. 18): nanu jhdnam ndma manasi 
kriydlnajvailaksanyatj kriya hi ndma sdyatra vastusvarupanirapekfaiva 
codyate puru$acittavydpdrddhina ca / yatha “yasyai devatdyai havir 
grhitam syat tarn manasa dhyayed vasal karisyan ” iti “samdhyam 
manasa dhyayet ” iti caivamadifu j dhyanarh cintanam yady api mana- 
sam tathapi pUrusena kartum akartum anyathd va karturh Sakyarh 
purufatantratvat j jhdnam tu pramanajanyam / pramdnam ca yathd- 
bhUta-vastuvi$ayam / ato jnanam kartum akartum anyathd va karturh 
na fakyam kevalam vastutantram eva tat na codanatantram ndpi puru$a- 
tantram / tasman manasatve *pi jhanasya mahadvailakfanyam j yathd 
ca “puru$o vdva gautamagnih” (( yofa vdva gautamdgnih” ityaira 
yofitpurufayor agnibuddhir manasi bhavati / kevalacodanajanyatvat tu 
kriyaiva sd puru$atantra ca j yd tu prasiddhe ’gndv agnibuddhiJi na 
sa codandtantrd ndpi purufatantrd / kirn tarhi pratyaksavifayavastu- 
tantraiveti jhdnam evaitat na kriya / evam sarvapramanavi$ayavastu$u 
veditavyam / 


\ 

121. Therefore there is no injunction possible in respect of 
the knowing of the Atman, 1 since it (i.e. knowing the Atman) 
does not depend on a person (i.e. his desire or effort). However, 
the process of anvaya etc. is prescribed here because it depends 
on that (viz. a person). 

NOTES 

The statements in the Sruti such as dyauh agnih, lokah agnifi , 
yo$id agnih etc. lead to one’s congnition of fire at least for 
some while. But the knowledge of the Atman would not arise 
from the statement : idarh sarvam yad ayam atmd , for if the state¬ 
ment were taken as an injunction, it would point to the limita¬ 
tion on the Atman like in the case of loka etc. With such an 
objection in view, the author writes the present verse. 

1. atmajhane vidhih = dtmavi$aye dtmajhdnavi$aye ca vidhih; cf. 
SP: atmani tajjhane cety arthah 
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«rsrcf m I 

cTr^cT* of^RT%rT%uV^m ll^ll 


122. In the same way (are prescribed) hearing about (and) 
pondering over (the nature of the Atman). Also whatever (be 
it, whether) mental control, control of the external senses etc., 
a person can do it; therefore (all) this is enjoined. 

NOTES 

The first line explains the idea of anvayadikriya ‘the action 
of anvayavyatireka* done by a person and the second clarifies it 
further. [Verses 123-125 state two reasons why the Atman 
is not the object of an injunction.] 


fefwsHSTfare tra: i 

N « 

^ a fsrtjir smsat festal 


123. And since here a peculiar kind of experience is the 
result of all means of knowing, and because the result is not the 
object of any injunction, 1 therefore this (viz. the knowing of 
the Atman) is not enjoined. 

NOTES 

Another reason is given why there is impossibility of the 
Atman being the object of an injunction. The experience 
which is the result of all means of knowing and is characterized 
by satya , ananda etc. is the very nature of the Atman; 
it cannot be enjoined, like other fruits of action such as 
attainment of heaven. 

1. An injunction is always in respect of some activity 
which produces some result. The knowledge of the Atman is 
not in any way produced by any human activity. 


smFPErcmFT ^ snn?m? ^ i 

cfcT 

124. Whatever be it—a means of knowing, no means of 
knowing and appearance of right knowledge—all that is (i.e~ 
these things are) nothing but a form of sentiency. 
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NOTES 

Regarding that the .knowing of the Atman is not enjoined, 
yet another reason is given in this verse: The means of know¬ 
ing etc., all appear to be imagined in sentiency. Therefore, 
since the sentient being is the substratum everywhere, it is not 
to be an object towards which one is enjoined to act. 

sct i 

125. The existent, which has the form of sentiency, itself 
assumes manifold forms; it is but one invariable present in the 
individual consciousness. All other things, viz. the non-Atman, 
are variable. 

NOTES 

The Brahman is partless and of the nature of sentiency; it 
becomes the support of many particulars having attributes. 
Therefore, the Brahman, which has no attributes of its own, 
cannot be enjoined as an object of some action. The second 
line states a further reason: The nature of the Atman, senti¬ 
ency, is homogeneous (■ ekarasa ), and it is invariable, while 
the non-Atman is always variable. 

f*TO: fr*%sfq STqfa § ll^ll 

126. Although objects of sense or sense-organs etc. 1 are vari¬ 
able, the cognizing principle 2 is ever invariable. But in the 
entire world, all things other than that (viz. cognizing principle) 
are variable in relation to one another. 

NOTES 

This is a reply to a possible objection: ‘Sentiency of the 
Atman is also variable in deep sleep.’ 

1. The word mdtrd may mean ‘object of cognition’ or 
means of cognition, sense-organs.’ However, in his Bhasya on 
BG2. 14: mdtrd-spartds tu. . ., Sankara clearly states that the 
word mdtrd means ‘sense-organs such as the ear’. However, 
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one might be inclined to interpret matradi to stand for matr, 
mana and meya which give rise to experience in the state of 
sleep. But the contrast between sarhvid and matradi does not 
allow one to do so. The word matr, thus understood, is really 
not different from the word sarhvid which stands for ‘knower’ 
as well as ‘knowing’. 

2. The word samvid means cognizer, i.e. individual con¬ 
sciousness (cf. SP which says samvid means cit) or knowledge 
itself. 

127. The knowledge (about the Atman) does not appear to 
have come into existence even though it has already arisen and 
is in existence (as we say in our common dealings) because it 
has been grasped as a knower etc., before one has really 
understood 1 (the nature of the knowing which is not other than 
the objeet of knowing). 

NOTES 

In reply to the objection: ‘if the Atman is of the nature of 
sentiency, its knowledge is always established, therefore, an 
injunction such as hearing etc. about the Atman would be 
useless.’, Suresvara states: Even though the knowledge is 
always present in the individual consciousness, it is overpower¬ 
ed by notions about it as a knower etc. and therefore appears 
as not obtained. For this reason, hearing etc. are prescribed, 
in the worldly way. Cf. BSB 1.1.1 (p.2): tarn etam avidyakhyam 
dtmdndtmanor itaretaradhyasam puraskrtya sarve pramana-prameya- 
vyavahara laukikd vaidikds ca pravrttah. . . . 

1. This is possible with the help of what looks like an 
injunction, viz. trotavyah etc. 

fro* to smrfa 

128. When this awareness is directly brought to one, follow¬ 
ing the argument 1 (already) stated, the person considers that 
knowledge 2 was already in existence even before. 
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NOTES 

The result of one’s following the injunction discussed above, 
is given: Through hearing etc. one gives up the misconcep¬ 
tion about the Atman as a knower etc. and knows the mean¬ 
ing (significance) of the word tvam as the Atman without a 
second. We say: ‘This knowledge is attained’ though it was 
there, only covered with illusion. 

1. The word nydya means reasoning. Cf. note on verse 115. 

2. The word vijndna is nothing but jhana. Cf. note on 
verse 112. 

129. Whatever be the thought of an individual, be it the 
thought ‘I do not know*, also be it the thought ‘I do know*, 
it has only the individual consciousness as the cognizer; 1 
the cognizing principle (viz. sentiency) is not different (lit. 
variable) in every cognition. 

NOTES 

One might object that knowledge is variable because of 
non-observation of particular kind of knowledge before enlight¬ 
enment and because one feels that one has obtained enlighten¬ 
ment. In reply Suresvara states that the Atman is invariable. 
cit ‘sentiency* is sdkfin of jndna and ajndna , which has the 
form of cognition: ‘I do know’ and ‘I do not know*. That is, 
both jndna and ajndna rest on sentiency. 

1. The word cit means sarhvid. See note on verse 126. 

sprarfamn 

c 

luflid 'tpfl | 

ft « ft ^ ^ 
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130-132. Here (i.e. in the Vedic sentence, alma * are drasta- 

f ').( the , word ) refers to (or, denotes) theobject'of 

knowing and the word vai states the remembrance of it as the 
ascertained (decided) object . 1 2 * By (the word) drattavyah is stated the 
acquisition (i.e. attaining proper understanding of the object of 
knowing) by the activity (viz. effort) of a knower. In this respect 
(re. in respect ofthe knowing the Atman) such (knowledge) arises 
when one follows (the meaning of) the word. (As compared to the 
knowledge obtained) from the Sruti, experience may or may 
not be in conformity with the object (to be known) .* The 
experience which is subject to reasoningHs like the experience of 
(a piece of) silver or conch-shell; it is valid or invalid knowledge 

because of its agreement or disagreement (with the nature) 
oi the object of knowing. 4 


NOTES 


In earlier portion, it has been refuted that the sentence, 
atma m are druflavyah was intended to be an injunction. Now 

follows the refutation of the meanings obtained from the 
words severally. 

1. The word mi means nikitam as noticed in Brahmana 
literature several times. 


2. I.e. it is not as certain (right). 

3 The words vicdryamdno ’nubhavah are explained by SP as 
brahmdtmani matradibhedadhih . The words mdtr+ddi used by SP 
can be understood in three ways: (i) mdtrtddi ‘a knower etc ’ 
(nj matra+ddi where mdtrd is ‘cognitive mechanism such as 
senses or alternative (hi) matra+ddi ‘object of knowing’. Even 
t ough the use of (ii) i s seen in verse 126, it does not hold 
good in this case. In the case of (i) matradibhedadhih means 
cognition of distinction such as a knower in respect of the 

tman, but this leaves some vagueness. But, on second 
thought (when we take into consideration the next verse 
pramatrmeyabhedo. . . . ,) this appears intended by Suresvara. In 
the case of (m): matradibhedadhih means vividhavifayabhedagrahana 
cognition of various objects’, for that is subjected to reason¬ 
ing, compared as it is with rupya§uktyanubhava ‘experience of 
(a piece of) silver or conch-shell’. 
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4. The word rupyatukti can be better taken as vaikalpika 
dvandva, i.e. rupyam vd suktir va. This seems to be justified by 
meyasariigatyasamgateh. The experiences of silver in silver and 
of conch-shell in conch-shell are cases of ineyasamgati, but the 
experiences of silver in conch-shell and of conch-shell in silver 

are cases of meydsamgati. Thus is explained the word 
mey as amgaty as amgati. 

* cTTcT^^ \ 

C N 

fafjRcr: 1133311 

133. To begin with, there do not arise from (what is taken 
as) accurate knowledge in this respect (i.e. in respect of the 
Atman), discrete notions such as (this is) a knower 
(and this is) an object of knowing etc. since the object to be 
understood only from the (correct) knowledge of the indi¬ 
vidual consciousness is determined to be (none other than) the 
Atman itself. 

NOTES 

Here Suresvara states the reason for explaining the ideas of 
the preceding verses. The general rule which has been given 
in the second line of the preceding verse does not hold in 
the case of the knowledge of the Brahman, because there are 
no discrete notions of a knower and an object of knowing 
and he supports this by stating the Vedantic conclusion that 
the Atman is self-luminous. 

HcirafWterd TT sra-ifese 1 

•s 

cTcTCxJUFtT N33*tl 

134. If the Atman were not grasped as identical with (lit. 
within the sphere of) the individual consciousness, it would 
be the non-Atman like a pot etc. and thence would (neces¬ 
sarily) follow that the Atman is included among the (range of) 
objects beginning with the Brahman 1 (i.e. Hiranyagarbha) 

(up to the blade of grass). 

NOTES 

This verse is for refuting the doubt: ‘It is not established 
that the Atman is self-luminous 5 , which arises on hearing the 
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argument of the preceding verse. The word pratyagdhigocara is 
to be understood as pratyagdhimdtragamya in the previous verse. 
The argument is: As a pot which is the object of knowing 
for an individual is distinct from the consciousness within him 
(i.e. the pot is the non-Atman), so, would the Atman 
(mentioned in the preceding verse as the object of knowing) 
be the non-Atman. 

1. Cf. the phrase & brahmastambaparyanta\ see note (2) 
on verse 71. 

^ l Fh y d i ^ fr* ?TTSSc*R: i 
* ^mlsfecT y RU( 1 (5 „<^ n 

135. In the case of the Atman, the aquisition of a certain 
understanding by a knower (who is distinct from the object) is 
not possible as it is in the case of a pot etc. And (when a 
knower and an object of his knowing are) not distinct, there is 
no (possibility of) acquisition (of any kind) just for the reason 
of the oneness (i.e. uniqueness) of the Atman. 

NOTES 

In verse 134 is stated that the Atman cannot be an object. 
Now in the first line of this verse Sures'vara states 
that the Atman does not enter on ‘the activity of know- 
* The first half of the second line states that there is 
absence of sarfivydpti ( = samdpti as SP states) of the Atman. 

The second half refers to aikdtmyajildna as the cause for its 
being so. 

136. There is no seer (of the Atman) other than the Atman 
itself, for there is a denial (in the Sruti) of another seer 1 and 
it is nowhere seen in the world that the character of a seer and 
an object of seeing can be spoken of two seers. 

NOTES 

The possible argument ‘somebody else than the Atman is 
its knower’, is refuted: The first line takes support from the 
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Sruti: nanyo’to ’sti drasfandnyo ’to ’stiirotd. . .(BU 3.7.23).The 
refutation in the second line is clarified by SP thus: When 
we accept two seers, we should consider (a) two seers are 
equal, or (b) they are not equal. If (a), it is impossible to 
suppose a subject and an object like in the case of a lamp 
which needs no other lamp for its illumination. If (b), there 
is no means to prove inferior and superior nature between two 
sentient (beings). Thus, it is impossible to establish the 
knower of the Atman. SP points out the outcome of this dis¬ 
cussion: The Atman is not understood by the discrete 
knowledge. 

1. Gf. BU 2.4.14: oijnatdram are kena vijaniydt; BU 3.8.11: 
nanyad ato ’sti dr of ft- 


ii^vsn 


137. If (we accept the notion that) a seer can see himself, 
(there would follow) impossibility of that activity. 1 And since 
(in that case) he 2 (the seer) would always possess the knowl¬ 
edge (of himself), it would be only reasonable to understand 
the injunction as useless. 


NOTES 

The view of a possible opponent is given—it pertains to 
another defect in the view that the Atman is the seer of 
itself. 

1. SP explains kriyavirodha thus: There is one act of seeing, 
i.e. knowing. And if it is held that the Atman is both the seer 
(i.e. the agent) and the seen (i.e. the object), then it would 
mean that only one entity, the Atman, has prime importance 
as the subject (i.e. agent) and secondly as the object—herein 
lies the difficulty: One and the same word is related to the 
verb twice. 

2. Since the Atman can see with its own will there is no 
need of an injunction. Or, the Atman’s action does 
not depend upon an impulse from a Sruti passage. 

[ The previous verse has dispensed with the need of an injunc- • 
tion for an individual whose act of seeing the Atman (i.e. 
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the individual s own consciousness) depends on his own will. 
Yet an objector would persist in stressing the need of such 
an injunction. His objection is as regards the nature (quali¬ 
fication adhikara ) of the Atman who may be (i) transmigratory, 
or (ii) non-transmigratory; this objection is refuted in the follow¬ 
ing verses, i.e. 138-142.] 

c s 

138. It serves no purpose to get to know (lit. see) that the 
Atman is subject to the transmigratory existence, for it is indeed 
undesirable for us to get to know that the Atman is trans¬ 
migratory. 

139. If the other (i.e. the non-transmigratory, is supposed 
to become known), (we say) it is not established (i.e. 
known as such). ‘How then will it be possible to see it ?’ If, on 
the contrary, (it is held) that the Atman is established , 1 (we 
ask)‘where is the need to enjoin that one should see the Atman?' 

NOTES 

1. The argument on prasiddhatva or aprasiddhatva of the 
Brahman is found in BSB 1 . 1 . 1 : tat punar brahma prasiddham 
aprasiddhamva syat. . ., where Sankara says that the Brahman is 
generally known, still not known in detail, for the detailed 
knowledge sake, jijndsa is necessary. 

c c 

SIGd<lcHT |cfe: U'fVoll 

140. (If it is thus held that) a seer, (his) act of seeing and 
the (object he has) seen are within the purview of direct per¬ 
ception, there is no need of the injunction of the Sruti 1 for 
seeing (the Atman). Also, if the Atman is (held to be) different 
from the seer, (we reply) it is wrong to say that the Atman is 
different (from the seer ). 2 






Translation and Annotation 


141 


NOTES 

Verse 140 states yet another reason for that the seeing of 
the transmigratory Atman cannot be the purpose of any 
injunction. 

1. Because a thing which is directly perceived in the world 
does not expect any Vedic injunction for seeing it. The very 
idea of a Vedic injunction involves the laying down of what 
is not known otherwise, i.e. from any means other than the 
Vedic injunction. 

2. The reason for this has already been accounted for in 
verse 134 above. 

141. And if the Atman is not established, the transmigratory 
existence (of it also) could not be established, because nowhere 
is such a relation 1 observed (lit. desired, or accepted) as existent 
of which the constituents are not established. 

NOTES 

Verse 141 continues the discussion of the second line of 
verse 140: Suppose we accept that the Atman exists apart from 
the seer, i.e. as the object of his action of seeing. Even then a 
Vedic injunction regarding the seeing of it by one is necessary, 
for the Atman is not like other objects of experience; its pro¬ 
perties such as being above hunger etc. are not known except 
from the Vedic text. Next the verse raises some important 
and pertinent questions: How can one assert that the Atman, 
which is accepted as the object of seeing, is subject to the trans¬ 
migratory existence, for such an assertion is based on grasping 
the relation of the Atman and other objects of the transmigratory 
existence? To say that the Atman is not known as other 
existential entities and also that it is related to other known 
things is only unwise. 

1. SP paraphrases the word sambandha as samsara. 
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142. If (it is held that) this transmigratory existence is not 
related to the Atman, then it should be pointed out as to how 
the desire of liberation has arisen (on the part of the Atman). 

NOTES 

One might take a stand on what the Samkhya says, viz. 
that transmigratory existence is related to the antahkarana but 
not the Atman. To this Suresvara answers: Since now the 
Atman is not related to the transmigratory existence mumuksutva 
cannot be asserted on it, because mumuksutva is possible only 
on the transmigratory. 

?r fefir: 11^*3u 

143. An injunction 1 is impossible if it (i.e. the activity in- 
volved in it) does not depend on (the activity or desire of) 
a person as the birth of a son of a barren woman (which does 
not depend on any person). So also an injunction regarding 
seeing (viz. thinking of the individual consciousness) is not 
(possible) since (that seeing) depends on the cognizing prin¬ 
ciple 2 itself (viz. the individual consciousness). 

NOTES 

1. It has been established that the seeing of the Atman, 
whether transmigratory or non-transmigratory, cannot be 
the object of an injunction. This is proved through an illus¬ 
tration. It is stated that the Atman cannot be the object of 

one’s seeing because it does not depend for its existence on 
anyone else. 

2. On the word matr, see note (3) on verse 130. It means 
here only ‘cognizer’. 

fgraftn ^ sihtcK*: i 

^ cPTT feu: I 
facert f%n<*Rnf$TC>: 
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fw«r: ?r n^v^n 

144-146. A thing which is called (i.e. possesses the nature 
of) a pot is eternally possessed of ether, while it is and it is 
not in contact with other diverse objects, because its close asso¬ 
ciation with ether is never given up (in any case). In the 
same way, knowledge is eternally in contact with the individual 
consciousness within while it stands in relation to the external 
things such as sound, etc. and it is in separation from the same 
because it (viz. that contact) has the eternal Atman as the 
witness. Since (it is clear) from this that there is no optional 
acquisition of the knowledge of the oneness of the Atman, there¬ 
fore niyamavidhi or parisartikhyavidhi is impossible in this respect. 

NOTES 

An injunction is normally apurvavidhi, that is to say, it 
makes known what is not known (ajnatajndpaka) . It is already 
shown in this work that such an injunction is not possible 
(i.e. cannot be thought of) in the case of‘seeing of the 
Atman ( atmadarSana ) etc. One might then point out* ‘If 
that is so, why not think that there is niyamavidhi or parisam- 
khydvidhiV To this Suresvara answers: The knowledge of the 
Atman is for one ever-attained (nityapr&pta) , therefore, neither 
niyamavidhi nor parisarhkhyavidhi is possible, niyamavidhi is an 
injunction which enjoins a thing which is established in 
alternatives (pak f e aprdpta). But the knowledge of the Atman 
is ever-attained ( nityaprdpta ), i.e. ever-known ( jndta ), and 
not alternatively non-attained (pakfe aprdpta ), i.e. a sort of 
ajnata ‘non-known*. Therefore, no niyamavidhi is applicable in 
respect of the knowledge of the Atman, parisamkydvidhi is an 
injunction which excludes one of the two alternatives which 
become simultaneously available (tatra cdnyatra ca prdptd sd) 
where choice or restriction is undertaken for what has been 

attained ( prdpta ) . But no such restriction etc. is possible in 
respect of the Atman. 

msn i 
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147. (Objection:) Just as in respect of the ritual-section, so 
in the Upanisads also, is the injunction the means of knowing, 
because it expects no other means of knowing. (Here the means 
of knowing) is not a simple affirmation, 1 because it expects (i.e. 
depends on) other means of knowing. 

NOTES 

One might object: In the ritual-section (karma-kantfa) an 
injunction is independently authoritative and non-injunctive 
statements are useful as its subsidiaries. In the same way, in 
the knowledge-section (jhana-kantfa) also, an injunction must 
be an authoritative means of knowing. But a simple affirmation 
(abhidhdsruti) , which informs about (the nature of) the Atman 
but does not enjoin one to act, cannot be a means of knowing, 
because the Atman which is conveyed by the simple affirmation 
is already known by (i.e. it depends on) another means of . 
knowing. 

1. The simple affirmation ( abhidhdsruti ) is the &ruti 
passage which contains a mere utterance in contradistinction 
to an injunction which enjoins one to act. The four mahd- 
vdkyas , i .z.\tat tvam asi (CU6.8.7), aham brahmdsmi (BU 1.4.10), 
ay am dtmd brahma (BU 2.5.19), sarvarh khalu idarh brahma 
(CU 3.14.1), are simple affirmations. Here, in the course of 
discussion of the Vedic sentence dtmd vd are dra?tavyah , Sures'- 
vara asserts that this sentence is not an injunction but a 
simple affirmation. 

II^YejU 

148. (Reply.) It is not so. As an address which wakes up a 
sleeping man, so is the simple affirmation the means of knowing 
because of the perfect (lit. right) cognition of the oneness of 
the Atman which does not arise from any means of knowing 
(other than the Sruti). 

NOTES 

A reply is given to ;the objection stated in verse 147: ‘The 
sentence dtmd vd are draffavyah is an injunction and, therefore, 
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an authoritative means of knowing.’ The sentence alma va are 
drasfavyah is not an injunction but a simple affirmation. And 
this simple affirmation can be authoritative (and therefore 
useful) in respect of the knowledge of the oneness of the 
Atman and the Brahman like an address which wakes up a 
sleeping man. 

149. Since it is understood (lit. desired) that a thing to be 
known is only of the nature of the oneness and not productive, 
therefore, 1 one cannot obtain the distinction from it of anything 
other than itself. 

NOTES 

Again a doubt is raised about a simple affirmation being 
considered as the means of knowing: ‘The oneness of the 
Atman and the Brahman cannot be the object of knowing by 
a simple affirmation, because the object of knowing is known 
by a knower; the distinction of a knower and an object of 
knowing is presupposed. Then there would be the contradic¬ 
tion between oneness and distinction’. To this doubt Sures- 
vara replies: As long as the distinction between a knower and 
an object of knowing persists in the worldly dealing, the 
doubt would be right. But in the stage of the knowledge there 
is no distinction of a knower or an object of knowing. 

1. The word yatah means atah ‘therefore’, as SP points 

out. 

o 

150. Since apart from ignorance about the oneness there is 
no other hindrance (to the knowledge of the Brahman), (no 
procedure is therefore laid down by an injunction,) (for) 
being of the nature of an action to be performed, it (i.e. 
injunction) is not authoritative in respect of (the removal of) 
ignorance. 
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NOTES 

Yet another possibility is pursued about the usefulness of 
an injunction in Vedanta: ‘Even if no injunction is possible 
regarding the means of knowing in Vedanta, the injunction is 
reqmred since knowledge which is laid down in the Sruti 
(mhitajnana) is expected for the purpose of removing the 
hindrance between the Brahman and the Atman.’ In reply 
to this Suresvara assumes the alternative regarding what the 
hindrance is: The hindrance is (i) something other than ignor¬ 
ance, or ( 11 ) ignorance. If (i), the injunction would be 
prescribed for the sake of removing it and not for acquiring 
knowledge (which removes ignorance). If (ii), knowledge 
dependent on an injunction would not be a right means of 

knowing, and, therefore, it would not have the capacity to 
remove ignorance. 


fsrfa: SWT 

151. Since for the removal of darkness (i.e. ignorance) 
there is no means other than knowledge that arises out of the 
existential entity (viz. the Atman) as it is, one, therefore, can¬ 
not envisage that there is an injunction in the Vedanta textsi 
conducive to the right knowledge. 

NOTES 

1. The word irayyanta ‘end of three (Vedas)’ means 

Vedanta; cf. verse 418, SV 12 and the word vcdavasana in 

ixais l.o meaning the same. 

***** 

152. It is not accepted that one on whom the injunction 
is enjoined has no freedom (liberty, capacity, power) insofar 
as rightness of knowledge is concerned. Since it (right knowl- 
edge) originates only from the (so-called) object of knowledge 
therefore it does not depend on the knower (i.e. his activity- 
effort to acquire it). 7> 



Translation and Annotation 


147 


NOTES 

An objection is raised to the previous verse : ‘It is not 
reasonable to hold that whatever depends on an injunction 
does not lead to the right knowledge, because it does not 
remove ignorance and because regarding knowledge, which 
is laid down in the Sruti, the authoritative means of know¬ 
ing is effected by a person with intellect.’ To this Suresvara 
answers in the first line. And in the second line he confirms 
that the knowledge of the oneness of the Brahman and the 
Atman is not puru$atantra but vastutantra, so then an injunc¬ 
tion which involves a purufatantra has no scope in acquiring 
knowledge of the oneness of the Brahman and the Atman. 

153. In the knowledge-section the simple affirmation does 
not depend on any other means of knowing (as the injunction 
in the ritual-section), on account of similarity in respect of 
not being dependent on (the activity or desire of) a person 1 
and because it leads to cognition which is beyond sense- 
perception. 2 

NOTES 

The first line is a reply to a possible objection: ‘The 
simple affirmation refers to the thing already known, is 
dependent (i.e. expects another means of knowing) and, 
therefore, is not an authoritative means of knowing.’ 

1. Both a simple affirmation and an injunction are anr - 
( = apunifa -) tantra. 

2. Both a simple affirmation and an injunction are atindri- 
yabodha , i.e. they lead to the knowledge of what is beyond 
the capacity of sense-organs. 

swmfatni fa gTflT tRH I 

154. A simple affirmation regarding the individual con¬ 
sciousness 1 wnicb is not the object of direct perception etc. 2 and 
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doe s not need any means of knowing, since it is self-established 
does not need any other (support). 

NOTES 

f JJ* ' epiy iS f VC , n toan option: ‘Because like earth etc. 
the Atman can be known by other means of knowing how 

o you say that it is beyond sense-perception?’ The Atman is a 
well-known entity and still it is not like the earth etc. because 
e tman is devoid of a form etc. ( rupddihina) ; it is self- 
luminous (smprakdSa, like a lamp); it needsnomeans ofknow- 
mg (saihananapeksa ) ; and ,t is not known by direct perception 
etc. (pratyaksadyayogya) . ( C f. direct perception is mdnydrthasam- 

:tT l, Theref0,e ’ ' hC Simpk referri^To 

the Atman does not need the help of an injunction. Cf. BSB 

direct “ Brahman is not established by 

t PerCepU ,°" ° r lnfer <mce: rupddyabhatad dhi ndyam arthah 
p tyakfa-gocarah / lingdbhdvdc ca ndnumdnddindm / ' . 

*' Meanm § the Brahman as SP points out. 

2. The word akfddi means pratyakfa, anumdna and upamdna. 

srniuw msmmimita* i 

dtS'Ut 5TTH TOT traSKT: IIIUKli 

J“‘ Theref y, C ’ ( itfollows "tat) an injunction is an (authori- 
tahve) means of knowing the end and the means in respect of 

ttsLe 6 ?icT' PerCeP !! 0n ’ beCaUSC ^ is lm P° ss >ble to know 
he same (lit. it) by any other (means than the injunction). 

NOTES 

In respect of the well-known entity one does not expect an 

^ rdeVant in reS P ect of a command 
L J S a’ £ m reSpeCt of the Brahman it is naturally 

et aside. My translation above differs from SP which appe "„ 

to divide this verse into two different sentences. ?? 

Stfero ftfiiftRi am imvi 

156. Just as (he relation between the means and the end is 
impossible to understand by simple affirma.ion (about it), so h 
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is impossible (to understand) by the words of an injunction 
that (relation) which is self-established. 

NOTES 

According to SP, the intention of the verse is: A simple 
affirmation leads to the inferential knowledge which is oppos¬ 
ed to knowledge about the Brahman that is unstultified, 
unobtained and undoubted. 

fat# I 

rTrTTST *TTcRTOTcft 

ms&mm * fasfara m^rTT i 

^T:fa^rmtfac^RfatinTTf§ BRcTT II <\ *5 II 

157-158. Because the oneness (of the Brahman and the 
Atman) is self-established on account of the fact that it does 
not expect any act, therefore there is the absence of the injunc¬ 
tive force, 1 for the injunctive force (ever) rests on an act. And 
in case there is no injunctive force (operating), an injunction 
cannot be the means of knowing. But the simple affirmation is 
an authoritative means of knowing, since it only informs one of 
a certain thing which is self-established. 

NOTES 

This is another reason why an injunction is not a means 
of knowing in respect of the well-known entity, viz. the 
Atman. 

1. The word bhavana is a technical term of the Mlmam- 
sakas; it means ‘productive force, imperative power etc.’ 
bhavana is of two kinds, (i) drthi bhavana and(ii) Sabdi bhavana , 
and is closely related to an injunction; it is both ajhatajhdpaka 
and apravrttapravartaka. An ajhatajhapakavidhi informs one of 
the unknown three-fold drthi bhavana in this way—one’s action 
has sadhya, sadhana and itikartavyatd while an apravrttapravartaka- 
vidhi informs one of threefold performances which one has 
not performed. Thus, bhavana operates in order to enjoin one 
to some act, so then it constitutes the necessary function in an 
injunction. 
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159. Since a simple affirmation is not (accepted as) a 
means of knowing because it has an expectation (of some other 
proof); then following the worldly way, (one can say that) the 
simple affirmation ‘Thou art that’ etc. (would also not be authori¬ 
tative) (just) like the statement, ‘There are fruits on the bank 
of a river.’ 1 

NOTES 

An objection is raised on the strength of an illustration of 
sarittiraphala which is nothing but an affirmative statement. 

1. This illustration is found in the &dbarabhd$ya 1.1.2 
(p. 13) : nanv atathabhutam apy artharn bruyac codana yathayat 
kirheana laukikam vacanam nadyas tire phalani santiti / This is used • 
as a worldly illustration of a simple affirmation. But it is not 
so. On this Suresvara’s discussion follows in verses 162 ff. Cf. 
BOETZELAER’s note on TUBV 2.611 (p. 155), Nais 3.47 
etc. 

n«^on 

160. (Objection:) In a simple affirmation, the proper con¬ 
strue is wholly impossible, since everywhere a word gets properly 
construed (with other(s) in the statement) only because of a 
verbal form. 

NOTES 

An objection is raised,: An injunction is required not only 
for the sake of authoritativeness in Vedantas but also for the 
sake of effecting proper construe of words. This objection is 
noted in SureSvara’s concept of an injunction which is essen¬ 
tially ever-connected with some action as against a simple 
affirmation of the Vedanta which is not connected with 
any action. A question, therefore, arises: What is the purpose 
of the verb in the simple affirmation ? Cf. in this context: 
krtih dkhydtarthah yatha caitras tandulam pacatityadau tinarthah 
sarvatra dkhyatartho bhavaneti mimathsakahl (the Nyayakoia, p. 103) 
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The word ca in the first line combines the objection in 
verse 159 with the objection in this verse. The objection stated 
in this verse is refuted in the next verse, and the objection in 
verse 159 later, in verses 162-164 below. 

161. (Reply:) No. Construing of the words would be 
possible on account of the existence of the verb; here in the 
simple affirmation (of the Vedantas) are indeed used the verbs 
such as asi, asmi etc. 1 

NOTES 

The objection in the preceding verse, viz. an injunction is 
required for establishing a proper construe of words, is refuted. 

1. The word ddi refers to the verbs veda, bhavati etc. The 
verb asmi is in the sentence aham brahma asmi , the verb asi is 
in tat tvam asi. In ayam atmd brahma , sarvam khalu idam brahma, 
the word bhavati is intended, also see the sentence brahma veda 
brahmaiva bhavati. 

The second line is an answer to the other objection: ‘It was 
stated that the verbal form exists in the simple affirmation. 
This would result in the necessity of an injunction because 
the verbal form is nothing but a word expressive of action.’ 
If the Vedantin also takes this position, he is in full agree¬ 
ment with the Mimamsaka who holds: amnayasya kriyarthatvat ... 
Suresvara wishes to set aside this possible argument. 

WMlfd **mstorsfTOT«r^: i 

* « 



162. In the case of the simple affirmation, ‘There are fruits 
on the bank of a river,’ it is reasonable to say that there is some 
expectation of help from elsewhere because the connection bet¬ 
ween things, viz. fruits and the bank, is grasped by means of 
knowing, viz. direct perception (ofthem). 

NOTES 

As regards the illustration of sarittiraphala stated in the verse 
159, there is a condition ( upadhi) that it is the object of 







152 


Suresvara's Vartika 


another means of knowing. Yet the simple affirmation like 
‘This is the Atman’ does not depend on any such outside 

help. 

ITcftScft HINTS'? fgfafaafa: IH^II 

163. This thing is grasped by direct perception and not by 
any other means of knowing. Since (the oneness of the Brahman 
and the Atman) is not grasped by this (viz. direct perception) 
therefore any definite idea about it (lit. a thing of that nature) 
is formed only from (i.e. with the help of) the Sruti statement. 1 

NOTES 

Impossibility of direct perception of the oneness of the 
Brahman and the Atman is denied clearly. A thing called 
the connection between fruits and the bank of a river is 
directly known by a speaker who states ‘There are fruits on 
the bank of a river’ only after he went to the bank of a river 
and saw fruits. So, the sentence is merely a repetition of what 
he has seen. Thus in respect of saritliraphala, there is no auth¬ 
oritativeness in simple affirmation about it since it needs 
another means of knowing, viz. direct peiception. 

1. See note on verses 6-7. 

164. In respect of the thing about which there is a statement 
‘(It is) without preceding 1 . . .’ there is no expectation (i.e. 
necessity) of direct perception etc., for the reason that the 
thing called the oneness of the Atman is not the object of 
knowing by direct perception etc. 

NOTES 

SP begins with sadhamvyaptim pratyaha : ‘The author answers 
(the objection in respect of) the dependent character of the 
means (which is here simple affirmation).’ This needs some 
clarification. The objector’s view of sadhanavyapti appears to 
be this: As regards the illustration of sarittiraphala for the 
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simple affirmation, sadhanavyapti is possible thus, yatra yatra 
abhidha tatra tatra sapeksat varh yatra yatra sapeksatvam tatra tatra 
amanatvam. Though sarittiraphala has been introduced as the 
illustration for the simple affirmation, it is sapekfa, i.e. it can 
be apprehended by direct perception. As such, one might 
say, it is not the simple affirmation but direct perception that 
is authoritative in apprehending sarittiraphala. This leads to 
the conclusion that simple affirmation cannot be authoritative. 
Suresvara’s verse is against this view of sadhanavyapti in respect 
of simple affirmation. He means: In the case of a sentence 
like ‘That Brahman is without preceding. . .’, there is no 
dependence on any other means (cf. nayam pratyaksagocaro 
'rthah) though there is simple affirmation about the Brahman 
because the sadhanavyapti in respect of simple affirmation 
about the Brahman cannot be established. 

1. tad etad brahmapurvam anaparam anantaram abdhyam (BU 
2.5.19), “That Brahman is without preceding or succeeding, 
without internal or external.” 

165. Simple affirmation (in Vedanta texts) shares (with an 
injunction) a common (characteristic), viz. it does not have a 
human agency (or authorship). (And) with an imperative in¬ 
junction it shares (another) common (characteristic), viz. it 
has the capacity to inform one of a thing which is beyond sense- 
perception. 

NOTES 

In this verse, Suresvara shows the similarity of simple affir¬ 
mation in Vedantas with both anuvada and codanokti. Simple 
affirmation is the same as anuvada in the Sruti in one respect, 
viz. it is an apauru$eyavakya , but it is different from it, since 
anuvada is supported by direct perception while simple affir¬ 
mation is not. For instance, agnih himasya bhesqjam (the Vajas- 
aneyisamhitd 13.10) is a simple affirmation, supported by 
direct perception. Simple affirmation (in Vedanta) is the 
same as an injunction in two respects;'(j) it is an apaure?e- 
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yrnakya, and (fi) nirapokfd, but it is different from the latter since 
it does not lead us to undertake some activity. 

ufa qt fnrt: | 

***** * q?Tf^qfa M^^ll 

166. If at all there is a difference between simple affirmation 

establTed^d h ° bjeC ‘ bc ^ what " 

nodred r ‘ S *° accomplislted, no difference* is 

noticed insofar as an authoritativeness is concerned. 

NOTES 

The defect s ipekfalva in inference consists in ‘dependence on 
another means of knowing.’ The object of knowing by simple 
affirmation is stddha, viz. the Brahman and that by injunction 

Thus^both ^ H h ff h 18 '° bC accom P lished , like heaven etc.’ • 
Thus, both are different ,n respect of the object of knowing 

gmmeya) but identical in that both are authoritative. Cf 

2TalZ h T d l Mrmajmm tM ^(hanspekfad, / nihtreyasl 
phalam tu brahmajnanam na cdnu^hdndntardpek^am / 

1 • The word tayoh means abhidhaSruti and codanokti stated in 
the previous verse. SP says that tayoh means karmajnanakandayoh 

and" “no" e e xacT amng " SP haS '°° Se «*«*>» 

foototI h points d out/ rflm ^' M Sh ° Uld bC Pmmeyatm as ‘he 

• 3 ’ Tbe o "l 0rcl at,i,tl means atitaya or bheda; this is an 
instance of Suresvar.rs deriving help from Sankara. 

tJUhvmtd dltfejt ttjdrUHlfifcqfl I 

hiv»h 

•I 167 ‘n A n" unc ° mman (ht. non-worldly) right knowledge, vfz 

‘ThTu B an ffia a t’et a c r,SeSimmediately aft " b ' a ^ P-gl lie 
NOTES 

tha^ r- ble ° bjeCtion ma y be: ‘ II has not been established 
that Sruti sentences give rise to the right knowledge. Then 
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how can you say that the Sruti is a means of knowing ? To this 
objection is the reply: In the case of a proper (eligible) person 
the right knowledge resulting from (hearing/understanding) 
the Sruti cannot be repudiated (that is to say, we have to 
accept that the Sruti enlightens an eligible person). Cf. brahma 
veda brahmaiva bhavati or other passages whose hearing is imme¬ 
diately followed by the knowledge of the Brahman. 

168. If one were to declare the unauthoritativeness of this 
type, what indeed is achieved by simple affirmation ? An 1 in¬ 
junction is also not held authoritative in supercession of any 
reason. 2 

NOTES 

1. On the contrary, an injunction is also to be taken as 
unauthoritative if an opposite is proved. This is given in the 
second line. 

2. It must be possible to point out the opposite of an in¬ 
junction as otherwise proved. Cf. note (2) on verse 115 
above. 

SRUHHT WOT I 

169. Just as all the means of knowing have each one of them 
a capacity in informing about something, simple affirmation also 
has that power. How then do you consider that simple affir¬ 
mation is not a means of knowing ? 

NOTES 

The Srutis are also the means of knowing what is meant by 
them, just like the other means of knowing like direct percep¬ 
tion etc. 

fat i 

atfasraiOTR aT aifUfwncaa: iitvsoh 

170. Moreover, in respect of an entity which is (already) 
established as one beyond sense-perception one cannot expect 
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any characteristic mark etc. as the means of knowing it; 1 nor 2 
also direct perception of the ascetics. 3 (This is so) because the 
two are devoid of any object 4 . 

NOTES 

1. It may be objected: ‘True. The Brahman is not known 
by direct perception, but it would be possible to know the same 
by means of inference etc. and, therefore, the Vedanta are not 
a means of knowing the Brahman.’ The first line answers the 
objection thus: Inference holds good in respect of a thing with 
characteristics ( hiigavat ) but not, in respect of a thing which 
is without any characteristics, i.e. the Brahman. One could 
yet further argue: ‘Though the Brahman is not the object of 
our direct perception etc. it could be grasped by direct percep¬ 
tion (at least) of the ascetics who are distinguished from us, 
ordinary folks.’ Eo this, the second line gives an answer. 

2. The word va indicates the continued use of the word 
na together with the verb apekfate. 

3. There is the description of yogipratyak$a in the Tattvaka- 
umudi on SK 5: vifayah prthivyadayah sukhadayaS ca asmadadinarh 
avi$aydh tanma tralakf an ah , yoginam urdhvasrotasam ca m$aya h j 
Direct perception by the ascelic(s) can be authoritative in 
respect of the subtle object ( sUkftna ) but not, an object beyond 
sense-perception. 

4. Like Sankara, Suresvara also holds that the Brahman 
is pratyk$adyagocardrtha, i.e. it does not have any characteristics. 
Naturally, therefore, it cannot be the object in any inference 
from some characteristics. Direct perception, even yogipratyak$a, 
is already ruled out automatically. 

Suresvara thus rules out the possibility of the Brahman being the 
object of yogipratyakfa and laukikanumdna. This is elaborated in 
the following two verses. 

171. A thing which is understood from words like ‘(The 
Brahman) is not this 1 ’, ‘(The Brahman) is non-gross. . , 2 ’ etc. 
is not obtained by direct perception of the ascetics, 3 because 
it (viz. that thing) is already within themselves. 4 
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NOTES 

The reason is stated for the argument in the last quarter of 
the preceding verse. 

1. BU 2.3.6 etc., see note on verse 104. 

2. BU 3.8.8. 

3. But this argument: ‘Since the ascetics also cannot ob¬ 
serve any characteristic, how can ordinary people notice any? 
—to be inferred. 

4. The characteristics of what is within one cannot be 
‘directly perceived’ by one, even by Yogins. 

*TcC: II Wl| 

172. And 1 therefore the knowledge of the Atman cannot be 
comprehended through inference, since direct perception also 
cannot acquire it, viz. its characteristic, because knowledge 2 by 
inference is not possible when the close 3 relationship between 
dharma and dharmin is not apprehended. 


NOTES 

1. Another reason why the Brahman cannot be known by 
inference is given in the first line. 

2. A question arises: ‘Even if the Brahman is not known 
by two kinds of direct perception (i.e. common and ascetic’s), 
how is it not possible to assume that the Brahman is not known 
by inference ?’ To this question Surcsvara gives an answer in 
the second line. 

3. The word abhisambandha is the loose expression for 
vyapti. In the sentence parvato vahniman dhiimat, dhuma is dkarma 
and vahni is dharmin , because the vyapti ( yatrayatra dhumah 
tatra tatra vahnih’ is possible. Cf. BSB 2.1.6 as a support for 
this which has been referred to in verse 154. 

[Verse 173 introduces the rule regarding the excellence of an 
object and verses 174-75 discuss the excellence of a means of 
knowing. Both these verses occur in Kumarila’s Slokavartika : 
codanasutra 113-114.] 


irySTTcftf: SRBfag I 
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173. (Indeed) whatever kind of objects are now known to 
people and by whatever means of knowing, they had become 
known to people of some other (i.e. earlier) time also by the 
same (means of knowing) and as of the same kind. 

NOTES 

An objection could be: ‘Even if the Brahman is not known 
by direct perception in this time, it could have been in an¬ 
other time by some excellence in it (direct perception).’The 
answer is that direct perception of today also depends on the 
sense-organs as in earlier times. Means of knowing have not 
changed in the course of time. Cf. adyatvavad eva kalantare ' pi 
pramdnasvabhavo nanyadrsa iti (the Nyayaratnakara on the Sloka- 
vartika 113, p. 60). 

to: h i 
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174. Where 1 again one sees a certain excellence, that results 
from seeing it from after and/or with closer attention, but 
(certainly) not going beyond the object of its own. Never indeed 
can any form be the object of the sense of hearing. 

NOTES 

One might say that since there is no excellence in our sense- 
organs now, the Brahman would not be their object. On this 
Suresvara argues on the basis of the idea that whatever is 
devoid of excellence is not known by sense-organs. (SP) If 
sense-organs would at some time proceed towards objects 
beyond perception such as dharma , the Brahman etc., then it 
would be possible that ears would proceed also towards a form 
which is grasped only by the eyes. 

1. There are two possibilities in the word yatra; (i) yatra 
vifaye (ii) yatra pramane. In this verse (i) is applicable and 
(ii) in the next verse—this verse refers to the excellence of 
the object and the next to the excellence of the means of 
knowing. 

wftre 1 1^*11 







Translation and Annotation 


159 


175. If the oneness (of the .Brahman and the Atman) cannot 
become the object of the means of knowing, viz. direct percep¬ 
tion of the ascetics etc. 1 of what use will they be, even if one 
possessed them, in matters which cannot properly be their own 
objects ? 

NOTES 

Where direct perception of the ascetics does not operate, 
inference might be useful, but it must be remembered that it 
could be so only in the case of objects other than the Brahman. 

1. Cf. mana =pramana in verse 170 above. Here ‘etc.’ refers 
to anumana ‘inference’. SP points out the purpose of the 
mention o iyogipratyak$a as it is more prominent than any other 
means, as seen from the preceding two verses. 

mm acsnro i 
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176. The oneness is not correctly learnt from that (viz. any 
injunction) owing to the fact that it does not possess the form as 
an object to be enjoined; (this is) in the same way as that (one¬ 
ness) is not known by direct perception etc. 1 , for it does not 
possess the form as an object of knowing it (i.e. direct percep¬ 
tion etc.). 


NOTES 

This verse is a reply to the possible objection: ‘Even if the 
oneness of the Brahman and the Atman is not made known 
by direct perception etc. because of the rule stated above, 
how can the Sruti be a means of knowing without depending 
on any other means of knowing when the oneness is under¬ 
stood by the injunction? 5 

1. Gf. note (2) on verse 154 above. 

m3: ll^vsqn 
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177-178. If direct perception etc. could prove effective, ( i.e. 
it could grasp, or it could be the means of knowing the object) 
in the case of the object, viz. the oneness, as (it would be) in 
the case of a fruit etc. 1 , then it would be impossible to ward it 
off (i.e. to deny it to be so) even by hundreds of injunctions, 2 
(i.e. by any Sruti) . Without having well-considered one’s own 
capacity, one does not enter on any act even (though impelled) 
by hundreds of injunctions ; how then is it possible to say that 
injunctive statements of the Sruti are themselves independent of 
(anything else) ? 

NOTES 

After stating that the Vedantas are authoritative means of 
knowing the oneness, without expecting help from any other 
means of knowing, Suresvara further goes to say that even an 
injunction stands expectant of some other means of accomp¬ 
lishing an act to be accomplished. 

1. Cf. note on verse 159 above. 

2. Verse 177 echoes Sankara’s idea regarding a hypotheti¬ 
cal contradiction between direct perception and the Sruti; of. 
BGB 18.67 (p. 535): na hi srutisalam api tito ’ gnir aprakaso veti 
bruvat pramanyam upaiti / 

effort f^n 

179. No one desires to do anything without having the 
capacity for (doing) it, even if he is enjoined (to cook) the 
uncookable (as in the statement) , ‘Let him cook black berries.’ 1 

NOTES 

Here is an illustration which supports that an injunction 
depends on one’s capacity to perform the act enjoined; it 
consists in the eligibility or capacity of a person ( adhikarigata- 
pravrttitiktisapeksa, puru?atiktyapek$a ). 

1. Suresvara has stated this illustration in TUBV 2.626 
also. “The maxim refers to a thief (who engaged himself) as 
a cook. His inability to perform the duties, however, lead to 
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his discovery and arrest. This is intended to teach the folly of 
undertaking to do some thing quite beyond one’s power.” 
(BOETZELAER’s note, p. 159). 

fatl: fofafa | 
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180. If this is so, why is it said that injunction (in the 
Sruti) depends on nothing else, (indeed) because an injunction 
does not operate when independent of any injunctive force P 1 

NOTES 

This is a reply to the possible objection: ‘Injunction expects 
only the capacity of one who is enjoined to act.’ Suresvara 
again stresses that injunction is not authoritative independently, 
because it certainly depends on the injunctive force of the 
words. 

1. On the word bhdvana see note (1) on verses 157-158 
above. 

^ JTRFdT tTOT | 

181. This Sruti text, by (mere) simple affirmation, informs 
one of the oneness of the Atman, without expectancy of any 
other injunctive force, 1 or of any other means of knowing. 

NOTES 

An objection could be raised thus: ‘In the case of a simple 
affirmation such as tat tvam asi also, there is similarly an ex¬ 
pectancy as regards the said capacity on account of the 
acceptance that Veda gives rise to the right knowledge only 
if there is an eligible person.’ To this, the answer is given in 
the first quarter. 

SP is elaborate and useful: In both Vedanta and Veda, 
there is equal expectancy for the capacity of a person. As 
regards the capacity of one for activity and the bhdvand , the 
discrepancy of expectancy arises only in the case of injunc¬ 
tions. Yet one might object: ‘Since injunctions are authori¬ 
tative independently, they do not therefore expect any other 
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means of knowing for their support. To such an objection 
Suresvara replies: A command ( niyoga ) is insentient, so 
there is the necessity of another means of knowing, for other¬ 
wise the capacity in an injunction would not be grasped at 
all. But in the case of the Atman the position is different; the 
Atman is not the object of any means of knowing because it 
is self-luminous. The understanding of the meaning ( saktigraha) 
stands to reason. Therefore the &ruti, enlightening the one¬ 
ness of the Atman by mere affirmation which is devoid of 
an injunction does not expect any other means of knowing 
or the capacity for activity, except one’s concentration 
(niffhd) on the Brahman. The &ruti only by its own great¬ 
ness enlightens the eligible person as regards the oneness of 
the Atman. 

1. This refers to simple affirmation in Vedanta texts. 

3T?ftS^5TcTT *Tf*TOT^: I 

182. Therefore, it is reasonable to accept that simple affirm¬ 
ation in the Sruti is at all times expectant of nothing. It 
depends only on understanding the thing which is to be convey¬ 
ed by means of direct expression. 

NOTES 

This verse concludes that simple affirmations in Vedantas 
are different from injunctions. 

One may now say: ‘If one always holds non-expectancy of 
simple affirmations in the Vedantas, there would follow the 
absence of expectancy as regards the understanding of the 
meaning of such affirmations also. And in that case even one 
who knows nothing would desire the cognition of the oneness 
only on hearing the sentences tat tvam asi etc.’ The second 
line of the verse answers this. 

The word anapek$atva of simple affirmation in Vedantas 
means the anapekfatva of the direct expression ( abhidhana ) 
whichever consists in the use of words that are rooted in the 
accepted convention ( samketa) in respect of their meanings. 
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183. The act of knowing, which enlightens one about a 
thing 3s it is, does not belong to the knowerj that (viz. act of 
knowing), which enlightens one about a thing as it is, is caused 
by the object of knowing. 1 

NOTES 

It has been established through logical reasoning that 
Vedantas are independently authoritative even without that 
injunction. Now it is proved that knowledge enjoined serves 
no purpose. See verse 120 above. Also cf. BSB 1.1.4 (P. 18) 
which questions if knowledge is a kriya : nanu jnanarh ndma 
manasi kriya / najvailaksanydt / . . ., see note on verse 120. 

1. Although SP says that the word prameyakartrka means 
manameyadhim , no justification is possible. 





184. And 1 no one'can be employed to do any activity that 
can be accomplished by anyone else on account of one’s in¬ 
capacity for it. 2 Indeed, it does not stand to reason that a pitcher 
of water is employed for the act of drying up (something) etc. 
which is accomplished by fire. 3 

NOTES 

One may ask: ‘Even if such a knowledge, viz. vastutantra- 
jhdna may result from mere hearing a sentence like tat tvam 
asi, why not enjoin a person to get to know it?’ Here is a 
reply to the question. 

1. The printed edition reads: na cdnyadiya . . ., but the 
edition of NKL reads: na hy anyadiya. . .. 

2. SP states. Although it is possible to enjoin the son in 
respect of an activity of his father, the injunction is of no use 
when the son has no independence. This is stressed by the 
word hi used here. 

3. The illustration in the second line points out that because 
of the incapability of one, there is no command given to one. 
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[One may argue thus: ‘In order that the knowledge related to 
an injunction has a fruit, an injunction is required for getting 
to know ( pratipattividhi ). This may imply four possibilities: 
(i) Its fruit is the destruction of difference, (ii) it is the cessa¬ 
tion of ignorance, (iii) it is the attainment of the Brahman by 
the Jlvatman, (iv) something else. The answer is made in 
verses 185-189. ] 

cftsfa re req s# ? i 

185. Whatever differentiation is (grasped) between the 
Brahman and the Atman owing to ignorance, no injunction * 1 is 
expected for the removal of that (differentiation) . 

NOTES 

Regarding (i) there can be two alternatives: (a) The differ¬ 
entiation in question results from ignorance, or (b) it is 
natural. If (a), there is no need of an injunction, for knowl¬ 
edge of the oneness gives rise to the destruction of any 
differentiation. 

1. sadhana — vidhi- (SP ) 

186. On account of the oneness of the Brahman whose real 
nature is not differentiated (from the individual consciousness), 
the consciousness within an individual 1 only appears to be 
differentiated by ignorance, like a serpent (appears) in a rope. 

NOTES 

The alternative (b) under (i) is refuted in this verse. 

1. k$etrajna ‘one who knows the body’, i.e. ‘consciousness 
within an individual’. 

mm faf^cST^i pm tTFTTfe^^ftlcT 
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187. (Apart from) knowing the real nature of the Atman, 
nothing else is expected in this matter (as the means) for the 
removal of ignorance on the part of this (Atman 1 ) just as a 

sacrifice and the like (are sometimes 2 expected) for attaining the 
heaven, 

NOTES 

This is an answer to alternative (ii) which is like this: 
‘Even if one holds that the destruction of the body is produced 
by the removal of ignorance there is need of knowledge 
for purposes of removing ignorance. Therefore, in this respect 
at least an injunction is required.’ For refuting this second 
alternative this reply is given. 

1. Gf. air a praticiydvat in SP. 

2. SP holds : kvacid dek kdle va; but kale alone would 

convey better sense after understanding atra as tratlci for 
pratyak implies some deia invariably. * * ' ’ 

188. ‘And indeed even in (this) world there is no means 
which (can accomplish) by its primary operation an object which 

docs not exist (as the end of it)’.- so it is said among the 

people and in the Veda. 

NOTES 

Now an answer to the alternative (iii) : ‘It is proved that 
the attainment of the Brahman by the Jivatman can be 
achieved by the knowledge enjoined. So an injunction is re- 
quired in order that one acquires knowledge.’ For refuting this 
alternative is given this verse. Even if the Brahmanhood is 
attained by knowledge, it does not mean that it is attained 
by the primary sense of a word. TheBrahman is ever-attained 
in a primary sense, so the Brahman is never attained by 
any means such as an injunction. It is generally accepted 
that when sadhya in a primary sense does not exist, sadhana 
too does not exist in any worldly dealing. And, therefore, no 
injunction is possible.(SP) SP clarifies how the general 
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principle in this verse is applicable even in the knowledge 
of the Brahman. 

SHTFrer * d^Uiaj \\<\G$.\\ 

189. And an object which is to be accomplished in any 
worldly dealing and is accepted to be four-fold, 1 i.e. it has 
origin etc., has been already established; but it is not proper 
to say that an object can be accomplished by a means of know¬ 
ing since it (the latter) is merely capable of revealing an already 
existential entity. 

NOTES 

This is the refutation of alternative (iv) : Any fruit other 
than that stated in (i)-(iii) would be possible. Origin (utpatti ), 
attainment (apti) , change ( vikrti ) and purification ( samskrti ) * 
are attained by an injunction. And a means of knowing can 
prove a thing which has already come into existence. There¬ 
fore no injunction is possible. 

1. The four fruits of act are origin, attainment, change 
and purification. Cf. BUBV 3.3.26, TUBV 2.13, Nais 1.53, 
BSB 1.1.4 etc. 

o<4o-vit+Ht I 

190. It is again impossible to think of even a slightly 
different form of any means of knowledge that exists apart from 
its being merely a manifestor (or an already existent thing) so 
that it can be said to remove the condition of being not known. 

NOTES 

One might postulate: ‘After the validity of an injunction in 
respect of the knowledge resulting from the Sruti ( Sabdajndna) 
is refuted, one might urge that the injunction is required for 
the constant meditation on that knowledge since that would 
destroy ignorance.’ The answer is: Such an injunction is not 
necessary, since when knowledge arises ignorance gets imme¬ 
diately destroyed. 
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orcHiHWHUMVii * ^T^ftrsrm^ i 

c\ 

S7lfaiHH«vrdIH MHW 

191. Without coming into existence, the knowledge which 
was (already) existing owing to (lit. born of) the peculiar 
nature of the Atman, does not arise like the knowledge of a 
pot etc., because it does not expect any cause (for its coming 
into existence). 

NOTES 

It has been stated that an injunction is not required for 
the sake of knowing, or for constant meditation on it. Yet one 
may require it for the purpose of knowing the nature of the 
Brahman. One is then given the following reply. 

Knowledge of the Brahman arises from the Atman itself, it 
does not depend on anything else. That is to say, knowledge 
of the Brahman is not an effect; it is not the object of any 
injunction. Cf. verse 187. 

PTTFSR tWH l a** l e» I ^ : I 

192. Since the thing which is both the cause and the effect 1 
(viz. the Brahman) is merely of the nature of permanent experi¬ 
ence, it is not proper to hold in the case of what is of the 
nature of the experience that there comes into existence one 
that did not exist. 

NOTES 

The knowledge is sthanvanubhavatmaka , the injunction is abhu- 
tabhutydtmaka (sadhya ). It is stated that an injunction is useful 
for a thing to be attained but useless for an ever-attained 
thing (viz. jnana). Knowledge does not expect any cause 
apart from itself. 

1. Here the Brahman is described as karyakaranavastu only 
in the empirical sense, not in absolute sense. Cf. verse 422 
below where the Brahman, i.e. the Atman, is described as 
akaryakarana. 
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TOW * § fSRT: | 

anwiinifuiftnuft: **j m fwft w 

193 The injunctive force' arises from the cause, viz. ignor¬ 
ance about the Atman and not of its own. How then can it 
be an object (to be achieved) for a person who is desirous 
01 knowing the real nature of the individual consciousness. 

NOTES 

An injunction may be meant either (i) for one who is 
esirous o nowing the Brahman, or (ii) for one who knows 
i . In the case of (i), the injunction is prescribed either (a) 
regarding the means of knowing the Atman, or (b) for anv 
other purpose. This verse refutes (b); (a) being acceptable 
1- See note (1) on verse 157 above. 


frrnn.i t»,ij, 


actfoni T* dlstinct * on between action and that which helps 

theTonST* “f g WhiCh haS ° nly the oneness ( ; -e- 

, ' x]™, . . a " d haS not been k “™ (as such). When it (viz. 
the Atman) ,s known that (viz. distinction) is not possible (to 
think of) because of the eradication of its cause.’ 


NOTES 

is rrfutelw atiVC - ii} Stated in the n0te ° n the previous verse 

causes Hi t • In - , . UnCt '°" “ P osslbl e when ignorance persists and 
d stinction and the enjoining force. But on the part of 

ne w o knows the Brahman, ignorance is already removed 
therefore, no injunction is possible. 

1. It means kart r ‘agent (ofan action)’ orkarana ‘a means 
(of achieving the action)’. 

i- 2 . , ^ he ^' man here refers t0 ‘be Jlvatman, i.e. the in- 
divitlual consciousness (pratyagatman) which is really „ 0 , 
different from the Brahman. 

distincfion. neXt "* referring *° ign0ranCe as the — of 
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mow 

195. And eradication of ignorance is not possible by anything 
else than the rise of knowledge (of the oneness of the Brahman 
and the Atman). The disappearance of the transmigratory exist¬ 
ence is not different from that of ignorance. 

NOTES 

This is a reply to a possible objection: ‘There is no eradi¬ 
cation of ignorance, i.e. cause of differentiation. Because if 
ignorance has not been created, how can the remover thereof 
be possible in the absence thereof ? If ignorance has been 
created, it would be not opposed to the transmigratory 
existence. As the removal of darkness consists in the light 
of a lamp, there is no sequence between the rise of knowledge 
and eradication of ignorance.’ 

One could argue: ‘Although destruction of ignorance 
invariably follows the rise of knowledge, the injunction is yet 
required for the constant meditation on the oneness of the 
Brahman and the Atman for the sake of destruction of products 
of that ignorance.’ This is answered in the second line. 

srVlfcHlVBKT 11^11 

196. Destruction of ignorance is not its merger into the (mate¬ 
rial) cause (viz. the Atman), since that merger (of ignorance) 
consists in the vastuvrtta. ‘ (mere) existence of reality ’; it is like 
merger (lit. destruction) of a lump of clay etc. into clay (which 
is its material cause). 

NOTES 

There are two kinds of merger, i.e. sanvayanafa and niranvaya- 
nafa. In the case of the former, a product merges into its 
material cause as a lump of clay merges into clay, its material 
cause. Hence, merger (destruction) of a lump of clay precedes 
the appearance of clay, i.e. the remainder. In the case of the 
latter (viz. niranvayanaSa) , there remains nothing behind 
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after merger (destruction). This is the case with the merger 
of ignorance. Because ignorance is not the effect (product) of 
the Brahman which could be stated as the material cause. 

srer nHV9H 

197. Only on understanding (lit. taking into consideration) 
the real nature of the thing (viz. the Atman), (one may 
hold that) knowledge is the destroyer of ignorance, since 
then darkness (viz. ignorance) is forever removed by the (very) 
nature of the thing as it is. 

NOTES 

Here is explained how the destruction of ignorance is no¬ 
thing else than the rise of knowledge of the Atman. 

SKUtUiHi' I 

fw feftRsrtaro?* inemi 

198. Therefore, it stands to reason that here (in this 6ruti 
statement) there is an injunction that informs one of what is 
not known; but it cannot be held reasonable (to say that here 
there is) an injunction regarding doing what is not (previously) 
done. 

NOTES 

Cf. verse 115 above. 

199. Now as regards the two-fold nature of ignorance, it can¬ 
not be concluded (i.e. determined) even by reasoning. Ignorance 
can reasonably be accepted as unifold, since it pertains (only) 
to the oneness of the Brahman and the Atman. 

NOTES 

Ignorance can be understood as two-fold ; (i) non-grasping 
of reality ( agraha) and (ii) grasping the thing (i.e. reality) 
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as otherwise ( anyathagraha ). The agraha-ajhana is destroyed by 
the very rise of knowledge and the anyathagraha-ajnana is des¬ 
troyed by the knowledge laid down in the Sruti.’ This view 
of some is refuted by the first line. One could determine the 
nature of ignorance ifit really existed apart from the Brahman. 
If one could discern two distinct objects as a man and a tree 
then alone one could say that objects are two-fold. Hence it is 
impossible to speak of two-fold character of ignorance. 

The second line refutes the objection: ‘Unifold ignorance is 
impossible because of the absence of reasoning etc.’ Because 
there is complete absence of any other substratum for ignor¬ 
ance, there cannot be any other kind of ignorance. This is 
supported by the following verse. 

N 

200. Since in the case of ignorance there is no variety of objects 
to be known as in the case of other knowledges (form and 
knowledge) which would here be the cause of differentiation, 
therefore it is difficult to accept the diverse nature of ignorance 
(in respect of the individual consciousness). 

cTOH: fcT: n^o^n 

201. Here (i.e.in our worldly dealing) ignorance about (the 
nature of) the individual consciousness is the cause of (aware¬ 
ness of) a thing other than itself. Since there is no cause other 
than ignorance (about the nature of the individual conscious¬ 
ness) , how could there be the two-fold nature of darkness (i.e. 
ignorance) ? 

NOTES 

The first line repeats the idea of Sankara, i.e. tam imam 
adhyasam avidyakhyam puraskrtya sarve pramanaprameyavyavahara 
laukikavaidikdf ca pravrttdh (BSB 1.1.1, p. 2). That is to say, we 
hold other things as existent only because we do not know the 
real nature of the Atman. 
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With the help of the Sruti, indro mayabhih pururupa iyate (the 
Rgveda 6.47.18), ‘Indra moves in various forms due to his 
miraculous powers’, it is held that ignorance of the individual 
consciousness is the cause of the non-Atman world. And 
the argument against bringing two things at one time by 
just one thing, i.e. ignorance (primarily), conceals the 
Atman and secondly causes the world also; this is justified 
by the kulydpranayananydya according to which a thing 
made for some one purpose subserves another purpose also. 
Cf. yatha Sdlyartham kulyah praniyante tdbhya eva paniyam ca piyate 
tadvatj Canals are dug for purposes of bringing water to the 
paddy field (for the growth of paddy), but their waters are 
used for drinking purposes also.’, quoted from G. A. Jacob, A 
Third Handful of Popular Maxims , Bombay: 1910, p.36). 

* 

202. There is again no expectation of constant meditation 
etc. (on the part of an individual, i.e. individual consciousness) 
because of its (already) being liberated by itself. (Take, for 
instance,) 2 the potness of a pot etc. that does not depend on the 
constant meditation on a pot etc. 

NOTES 

One may yet argue: ‘An injunction is required for constant 
meditation on knowledge because the liberated nature of the 
Atman results from the constant meditation of knowledge.’ 
This possible objection is answered in this verse. 

1. The word ddi means yoga ‘physical practices such as 
prdndyama ’ ‘controlling breath’. 

2. This illustration is given in order to stress that an ever- 
liberated being does not expect constant meditation. 

203. And that which is not an object of (common) knowl¬ 
edge 1 and does not have any form (indeed) cannot be known, 
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because one who meditates 2 is the individual consciousness itself 
and because 3 there is a (clear-cut) denial of its having a form. 

NOTES 

The knowledge with its object and a form such as an eagle is 
constantly meditated, but knowledge of the Atman is other¬ 
wise; the Atman knows itself, there is no subject-object rela¬ 
tion in this respect. Therefore, no constant meditation for the 
knowledge of the Atman is necessary. No injunction is, there¬ 
fore, required regarding the same. 

1. The word vijndna here means savikalpakajnana ‘knowledge 
of object outside the subject’ which is to be distinct from the 
knowledge of the oneness. On vijndna andjnana, see note on 
verse 112 and the Introduction section 6. 

2. The word bhavaka refers to one who repeatedly medi¬ 
tates on the nature of the Atman. 

3. The Sruti to that effect is afabdarn asparSam arupam — 
(KathU 3.15). 

?T«rTSSc*n 

204. The Atman is not grasped by the (external) sense- 
organs, which follow (lit. run after) the objects, sound etc. 
The Atman is not grasped, like misery etc. also since knowl¬ 
edge 1 is of the same nature as that of its object. 

NOTES 

Here is denied any possibility that the knowledge of the 
Atman is grasped (i) by the external sense-organs, or (ii) 
by manas. 

1. citi = cit. Knowledge consists in the one who knows; here 
there is no distinction between object and subject. 

iRolUl 

205. And indeed manas 1 which is nourished by constant 
meditation 2 is not accepted as the cause of (bringing about) the 
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S ‘, ate °,i the absolute (Atman), since there is complete negation 
of itself in the state’ of the absolute (Atman) (which proceeds) 
Irom abandoning ignorance which causes it (viz. manas etc.). 

NOTES 

But some say that manas with repeated meditation laid 
down in the Sruti is the cause of liberation and so they want 
an injunction as regards constant meditation on the nature of 
the Atman. To them, Sures'vara replies in the first line. 

That cause ofliberation may be either (i) ufiadanakarana or 

(n) nimittakarana. The alternative (i) is refuted in the second 
line of the verse. 

1 * The word cetas is used for manas. 

2. The word bhavana has to be understood as abhyasa i e 
constant thinki „ g about cf the use of the causative of 
Vbhu in verse 203 above; also in Sankara’s Mohamudgarah- 
artham anartham bhavaya nityarh nasti tatah sukhalefab salyam / 

3. The word iha is used for jnanasatlvavasthb . 


iJ+luUtn'ur«r=i HWHIjtlH+HillU | 


206. Constant meditation, knowledge (and) activity follow 

audlThe" C ° nSO 'r n , C !, ^ ^ ° Wn ° bjeCts ( t0 be known 

and) ,o be accomplished. (But) because (the Atman) is not of 
he nature of a cause or an effect, how can there be such 
following on the part of its state of the absolute (Atman)? 

NOTES 


Here is refuted the alternative (ii) mentioned in 
on the previous verse. 


the note 


h^oish 


207 Since the Atman is already known directly, there is no 
need of constant meditation; there (already) exists its fruit; 
and while (the Atman is) not known, where could there * 
any support for coastant meditation. 
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NOTES 

An injunction for constant meditation could be reason¬ 
able (i)when the Atman is already directly known ( prasiddha ) 
or (ii) when the Atman is not known (aprasiddha). Both these 
alternatives are refuted by the first and the second lines 
respectively. 




208. If knowledge which arises from the unique nature of 
the Atman is once obtained and it does not remove ignorance 
on its own part, it would not at all be knowledge. 

NOTES 

‘The knowledge which has been once obtained does not 
remove ignorance. Therefore an injunction is required for 
constant meditation.’ To such a doubt is given this answer. 
Because the mutual contradiction between knowledge and 
ignorance has been established, both cannot co-exist. 


uroi rFHt^tsfq rnmro: i 

209. Ignorance of that resorting to which there arises right 
knowledge also resorts to that. The statement that darkness 
(i.e. ignorance) remains unsublated here (i.e. in the Atman) 
is made (only)by a stupid person. 

NOTES 

An objector may say : ‘Ignorance may not necessarily be 
removed merely by the rise of knowledge but it would be 
definitely removed by the constant meditation on the knowl¬ 
edge.’ To this Suresvara replies with an illustration. It is 
never found that darkness (i.e. ignorance) also remains 
where there is illumination (knowledge). 
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210. Thus, whatever has been said before in great detail is 
all to be borne in mind as that which removes all objections 
(in respect of an injunction). 

NOTES 

SP refers pRrvam uktam to the earlier refutation of the idea 
that the Vedantas have prescribed any injunction in respect 
of the knowledge of the Brahman at several places in SV. 

*r4qrc^c3cT: qT WWHkHfovi PT fa a I 

N 

3TTc*TT II^H 

211. Therefore, knowing the distinction between the Atman 
and the non-Atman, one should see that all (this) is the 
Atman; this is the only 1 thing conveyed by the statement, ‘The 
Atman is to be seen.’ 

NOTES 

This asserts the final position that the sentence atmd va are 
draftavyah does not prescribe any action for one but expresses 
the proposition: ‘All this is the Atman*. The long discussion 
beginning with verse 95 is concluded here. 

1. Cf. SP : prag uktam arthantarasambhavam hetum kartum 
hi iabdah. 

sftcT^T Set??*: 5T^ 

212. (Now) since it becomes necessary to hold the Atman 
as the cause of all means of knowing on account of its being 
the very basis of the results of all means of knowing, (the seer 
of the Upanisad) declared, ‘(The Atman has) to be heard about 
with a desire to declare the Vedanta texts (as the only means 
of knowing it). 

NOTES 

The suffix tavya in the sentence atma va are dratfavyah does 
not intend to ‘enjoin’ but to ‘express* the Atman as ‘worthy 
of seeing’. Therefore, the meaning of the sentence is that the 
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Atman deserves to be seen. This has been already proved. 
Now the sentence ( atma va are) draffavyah is being explained. 

213. Since seeing 1 is not what can be enjoined, hearing of 
Vedanta texts is specifically prescribed as a means of knowledge. 
And the means is only reasoning 2 . 

NOTES 

Suresvara introduces here the sense of frotavyah in the 
sentence atma va are draffavyah Srotavyah . . . 

1. The word darsana means ‘seeing’ as ‘knowledge’. Cf. 
BOETZELAER ( op . cit. , p. 51) on adarfana. 

2. “According to Suresvara and Madhusudana Sarasvati, 
hearing of the mahavakyo is the principal means of Brahman- 
realization, but such ‘hearing’ has to be aided ( sahitd) by 
manana and nididhyasana. Madhusudana says that ‘pondering 
over the Upanisad oakyas’ (vedanta-vicara) is nothing but 
Sravana aided by manana and nididhyasana ; and such a 
Havana is of the nature of anvaya-vyatireka-tarka ” (K. SATCH- 
IDANANDA MURTY, Revelation and Reason in Advaita Veddnta , 
Motilal Banarsidass, 1974, p. 152). For our, purpose, refer¬ 
ence could be made only to Suresvara. Here then the second 
upaya means ‘ancillary help’. Perhaps then Sraoana and manana 
are avinabhuta. 

214. The rules, viz. Sruti , litiga etc. 1 , which differentiate 
various powers of words for the sake of determining the mean- 
ing of the tradition 2 , are mentioned (here) by the word 
mantavyah. 

NOTES 

The purposes of hearing ( fravana) and meditation ( manana ) 
are stated in the first and the second lines respectively. The 
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word iravana means the clarification of the ultimate exposi¬ 
tion of the meaning of Vedantas in respect of the oneness of 
the Brahman and the Atman with the help of the rules which 
determine the meaning of words and the meaning of a sen¬ 
tence; these are Sruti , linga etc. The word manana conveys the 
sense of reasoning which establishes the falsity of duality, 
thereby determining of. the Truth known by Sruti etc. which 
help the removal of defects in one’s wrong understanding 
of the Sruti texts. 

1. fruti, linga, vakya, prakarana , sthana and samakhya , which 
are powers of words determining the meaning of the Sruti. 
Cf. the Jaimini Sutra 3.3.14. 

2. The words iruti and Sruti are to be distinguished; the 
former is specific statement in the scripture which is a means 
of determining the meaning and the latter is the sacred or 
revealed texts. 

sfo smTCTcT I 

215. From the instruction in (the word) ‘(is) to be ponder¬ 
ed over’ we learn the desire on the part of (Yajfiavalkya who 
is) explaining the nature of reality. Indeed there is never an 
injunction (such as) ‘(is) to be pondered over* 1 in the case of 
tentatively looking on a woman as fire 2 etc. 

NOTES 

The first line once again asserts that Vedantas aim at 
expressing or explaining the reality, viz. the Brahman, but 
not at prescribing any updsana while the second line points 
out that the meaning of the reality is ascertained through 
manana. 

1. manana is the speculation by tarka ( = tarkdnusamdhdna) 
and tarka is based on direct perception. Hence manana is im¬ 
possible in respect of such a subjective reality. 

2. Where only updsand is desired and not the knowledge of 
reality, there is no injunction in the Sruti such as ‘to be 
meditated on* etc. In the illustration, ‘a woman is fire*, 
the identification of a woman with fire is imaginary, i.e. it is 
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subjective reality and not the objective reality. Cf. yo}d vd 
agmr gautama (BU 6.2.13), yo$d vava gautamagnih (CU 5.8.1). 

«U*!**i*i06*ra crerfsfa i 

cfFT |gm 11^3^11 

216. Here (viz. in determining the meaning of the Sruti), 
is employed reasoning which is in keeping with the words of 
the Sruti. (Indeed) it is a cause of determining (lit. limiting 
down) the relation between a word and its expressed sense. 

NOTES 

One may argue that the use of tarka , mentioned here as 
manana also, would contradict the Sruti statement nai?d tarkena 
matir apaneya ‘(O dearest one,) that (knowledge) is not to 
be obtained through reasoning.’ Therefore, SureSvara answers 
that objection in the first line: The tarka in the statement 
nai$a. . . refers to that tarka which is not in keeping with 
Veda (avaidikatarka); whereas the tarka intended here in this 
statement is not contradictory to Veda ( vedanusaritarka, vedd - 
virodhitarka ). Gf. Sankara’s argument on the use of tarka: 
brutyanugrhita eva hy atra tarko'nubhavdngatvenaSriyate / (BSB 
2.1.6, pp. 188-189). 

‘If the Vedic statement is sufficient to give the decisive 
meaning, what is the use of tarka ?’ To this question the 
second line is the answer: tarka fixes the relation of vdeya and 
vdcaka in respect of things expressed by the words tvam and 
tat. Although the, Sruti is the unfailing means of knowing 
reality, tarka known as manana is also used as a mode to be 
adopted ( itikartavyatvena ) for it removes the impossibility 

( asambhavana) etc. (this etc. may refer viparyaya^ samSaya). 

\ 

217. Here (in this text, the word) nididhydsana is used for 
understanding which depends on other (s) and its statement is 
expected by Sruti as the limit of the previous two. 
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NOTES 

The nature and the effect of nididhyasana are stated in the 
first and the second lines respectively. The word nididhyasana 
means ‘the understanding of the meaning of the &ruti on the 
basis of vacyavacakasambandha without any difficulties in the 
case of a person who has overcome the hindrance to the 
knowledge of the meaning of the sentence, having resorted 
to Sravana and manana and associated (himself) with Sama etc.* 
Another meaning may also be assumed: In the passage atma 
va are draftavyah has been declared the knowledge which is 
accidental and causes thought. This repetition is for purposes 

of laying down the pursuit of the same knowledge as the 
means. 

cTT^kTo^ s p re a d : I 

218. The activity of hearing about etc. is to be carried on 
zealously 1 here (i.e. towards the Atman 2 ) till the blazing knowl¬ 
edge 3 as (already) stated manifests (itself). 

NOTES 

nididhyasana as being the support for the culmination of 
Havana etc. associated with Sarna etc. is clarified. 

1. prayatna = Samadisdhityarii tatravrttim sucayatl (SP) 

2. iha = atmani . (SP) 

3. bhasvaratva = phalatiraskatva=svaprakd$atva. The use of 
the word vijndna here is in the sense of dtmajndna owing to 
its adjective bhasvara. On jndna and vijndna see note on verse 
112. 


219. First, knowledge (i.e. information, is secured) from 
the Sruti. From the Sruti and the preceptor comes thought (i.e. 
understanding). (And) the permanent (knowledge, i.e. the 
knowledge of the Atman, is secured) from the mention (i.e. 
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following) of the three, viz. the Sruti, preceptor and oneself 
together. 

NOTES 

Suresvara refers to darfana etc. in keeping with the order 
in the text, viz. draffavyah, irotavyah and mantavyah. The 
study of the Sruti together with its ancillary texts gives rise 
to the knowledge which instigates thought. After that there 
is Havana from the Sruti and from preceptor. Then, by 
means of the praise and the practice of manana which is nothing 
but manana and instigated by bravana in keeping with the 
Sruti etc. as the cause of knowledge of the Atman, there 
arises knowledge of the Brahman called nididhyasana which 
is stable and void of asambhdvana, viparyaya , samiaya. Cf. note 
(1) on verse 213. 

1. BUB (p. 325) states this in a reverse way thus: irota - 
vyah purvam acaryata agamdc ca / ‘To be heard firstly from 
preceptor and then from the Sruti.’ 

2. mati—manana. 

afdqfrf: to in^r «ra*r i 

cT 9!QT13lc*iT«T s faqiU fr ll^oil 

220. One’s understanding is merely verbal so long as one 
does not meditate on what is heard. One directly understands 
(what is the Atman only) after 1 one meditates on what one 
has already heard. 

NOTES 

This order of Havana etc. is not merely one in the Sruti 
but in logical process also. 

1. atha is dnantaryavacana ‘expressive of later occurrence’. 
Therefore iravana has to be first qualified by manana and 
nididhyasana , then alone it leads to liberation. (SP) 

221. When by such means as hearing etc. there arises 
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knowledge 1 which does not depend on anything else (the 
knower 2 ) does not expect anything else than the awareness of 
the individual consciousness. 

NOTES 

This verse reasserts that ‘the moment one has ‘understood’ 
the meaning of tat tvam asi , one does not have to expect any¬ 
thing else-one is immediately liberated-‘under¬ 

standing’ follows grasping of the verbal meaning as stated in 
the preceding verse. 

1. On vijndna see note on verse 218. 

2. The word vidvan ( = brahmavid) is supplied in view of 
(na ) apekfate. 

[When knowledge arises, (i) liberation is dependent, or (ii) 
knowledge is dependent. Both the alternatives are refuted in the 
following two verses.] 

II333U 

222. In respect of determining 1 the end and the means, there 
is expectation only of the Sruti and of nothing else. (So also), in 
respect of a thing which is to be inferred, there is expected (the 
knowledge of a) characteristic and a person is expected (in 
respect of a thing 2 ) fit (to be achieved by) a person. 3 

NOTES 

The alternative (i) is refuted. SP says on this thus : The 
rule is : Whichever is the proper means to the desired object 
is alone to be expected; so, knowledge which is the only 
means to liberation is alone to be expected. But this goes one 
step further from the original verse. 

1. sddhyasddhanasambandha(jnana) implies jndtrjheyaikatmydva- 
gama understanding of the oneness of a knower ( sadhana) and 
an object of knowing ( sddhya ).’ 

2. 1 he word arthe is to be supplied. 

3. nar ocita — narayogya = narapratyak$agamya. 
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fa*PTTarrfafaran% fafafrofa: i 
q ^ T c n fefr c*for?q>: fa qmwfaa 

223. In respect of the knowledge of various (things, viz.) 
knower etc. 1 , ascertainment (of their nature) is dependent (on 
them all). 2 On the contrary 3 , in respect of this (Atman) which 
alone is the knower etc. who can (be said to) expect what (and) 
from whom ? 

NOTES 

The alternative (ii) is refuted. Gf. BU 2.4.14: yatra hi 
dvaitam iva bhavati . . . tad itara itaram paSyati . . . yatra va asya 
sarvam atmaivdbhut ... tat kena kam pafyet . . ., and also BSB 
1.1.1. (p. 2) ; tam etam avidyakhyam dtmandtmanor itaretaradhyd- 
sam puraskrtya sarve pramanaprameyavyavahara laukikd vaidikdS ca 
pravrttah / 

1. Knower, object of knowing, means of knowing-all 

these are andtman. 

2. I. e. ‘the ascertainment . . .’ corresponds to all these 
three. 

3. The word tu is piirvapakfdvacchedaka. 

'PNIcSlAlxfH&l II^XU 

W!cHTSSr*TW TO ET W T lfoHR cT: I 

TO * TOmfa HWTC* 

224-225. By resorting to the means of knowing and the form 
is produced right knowledge; (and) afterwards there remains 
one’s awareness of the object to be known, which follows the 
object to be known. When 1 the Atman knows itself after 2 know¬ 
ing the authoritative sentence (i.e. the Sruti) etc. there then 
remains no distinction, viz. a knower etc., even slightly. 

NOTES 

There are two modes of rise of knowledge : (i) It arises 
from awareness of a knower etc., i.e. the object of knowing 
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* 

is the non-Atman, (on this; cf. verse 223), or there is bheda- 
buddhi; and (ii) it arises when there is no awareness of a 
knower etc., i.e. the object of knowing is the Atman, or there 
is abhedabuddhi. Case (i) is mentioned in verse 224 and (ii) in 
verse 225 respectively. 

1. By the word yatra in the first line, the condition of 
purity of the intellect is stated and by the word tatra the 
condition of its fruit is stated. (SP) 

2. After or ‘through’ for -manatah where -tasi is expressive 
of the cause of knowledge. 


faiMq i 

226. Logical reasoning refers to the object (or what is signi¬ 
fied by word (s), inference 1 will also be likewise in accordance 
with that (viz. the signified) 2 . Understanding of the sentence- * 
sense however arises only from (hearing) the Sruti (statement). 

NOTES 

In this verse Suresvara wants to avert such a wrong notion 
as the word vakyadimdnatah might lead one to believe that 
nowledge of the Atman could arise from anybody’s speech 
(lit. sentence / words) ’ 

1. The word tarka ‘logical reasoning’ may not be based 
on the Sruti, or may sometimes be vedantavirodhi ‘opposed to 
the Sruti’, anutniti ‘inference’ also may be similar, i.e. 
vedantavirodhi. 

(2) tathaiveti paddrthavifayatvoktih (SP) 

(3) tarka has for its vifaya (only/even) tanmdtras (i.e. the 

non-Atman) for the knowledge of the Atman however only 
Vedantas is useful. 


f$ fa? TTT gfjU ( 

227. From the characteristics one comes to know only the 
nature of objects, viz. this is Atman and/or this non-Atman. 
As against this, (one comes to know that) the Atman is (ever) 
















Translation and Annotation 


185 


beyond the (useful) means of knowing only from the Sruti 
(statements) . 

NOTES 

Suresvara states here the reason why logical reasoning 
(tarka) etc. can be said to refer to the meaning of the words 
but not to the sentence-sense ( vakyartha ) in respect of a maha- 
vakya like tat tvam asi ; there the vakyartha is really avakyartha. 
Cf. the Introduction: discussion on the method of anvayavyatireka. 
Among objects whose characteristics are not specifically known, 
some may be the non-Atman; these are the worldly things. 
tarka conveys only relative knowledge, not the nature of the 
Atman; the Sruti alone can give it, independent of any other 
means. 

I 

228. (Objection:) Indeed knowledge (that thus arises) would 
not be complete, if the Atman alone is understood (from the 
Sruti). (Reply:) (This is not so) because the non-Atman which 
is a thing other than the Atman is not seen. 1 

NOTES 

Agreeing that the Sruti alone is the source of the knowledge 
of the Atman, one may yet say that the Sruti may bring both 
the Atman and the non-Atman within the range of knowledge. 
Thus when the Atman and the non-Atman are both known 
by the Sruti, the Atman should be taken as distinguished 
from the non-Atman by some characteristics. This would lead 
to the acceptance that the Atman is possessed of character¬ 
istics {savi&fa). It is this argument which is refuted here. 

1. ‘Seen’ indicates ‘proved to exist’. 

229. One cannot say that this individual consciousness is 
different from or the same as the other (thing (s)), (because 
such a knowledge) is produced from ignorance of the individual 
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consciousness 1 ; (this is) as in the case of (the indefinite 
apprehension of) a stick, a snake in (the place of) a rope. 
(This is so, i.e. cause / origin 2 ). 

NOTES 

Suresvara declares anirvacaniyakhyati in respect of the indi¬ 
vidual consciousness. 

Ignorance of the Atman alone leads to the awareness of 
the non-Atman as existent, because the Atman is not 
produced by anything, nor has it any subsequent product; 
the knowledge of duality is caused by ignorance. 

1. Gf. BU 2.4.14: yatrd hi dvaitam iva bhavati . . . tad i tar a 
itaram pafyati .... 

2. Cf. BL 2.5.19 : tad etad brakmapurvam anaparam anan - 
tar am abahyam. 


QTcftScft ZJZ | 

fw fnr: n^on 



i 




230-231. Since when this individual Atman is thus 1 known 
as alone 2 , it is not that knowledge has not (already) arisen and 
not also 3 that darkness (i.e. ignorance) has not been removed. 
Since the thing which is itself the cause and the effect is really 
of the nature of the individual consciousness, tell me 4 , therefore, 
what darkness (i.e. ignorance) would remain undestroyed, 
because of knowledge of it? or what ignorance (would remain) 
on the part of the Atman? 


NOTES 

The reason expressed by the word yatah in verse 230 is 
clarified in the first line of verse 231 and that by atah , in the 
second line. 

1. I.e. as told in previous verse, or frutivakyat. This is the 
meaning of atah. The Sruti which SureSvara has in mind is 
ekam evadvitiyam ( CU 6.2. 1 ). 

2. I.e. one without a second. 
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3. tathd = api ca. 

4. For vadatmanah in the text, the footnote thereon shows 
the other reading, i.e. taddtmanah which indicates two possible 
readings, i.e. tad dtmanah and tadd dtmanah. My translation 
follows the text, i.e. vada dtmanah. 

SFTTrt q^frTRf ( 

>JTrT: M^^ ^ M 

232-233. (Objection :) Although there is restatement of 
what was (already) stated in (the words) dartana etc., how is 
it that nididhyasana is expressed by (the word) vijhdna? (Reply:) 
(The word) vijhdna is used (lit. uttered) in order to avert the 
doubt if meditation is referred to, for they would understand 
(lit. suspect) by the word nididhyasana ‘meditation’. 

NOTES 

Cf. the last sentence of BU 2.4.5: atma va are dratfavyah 
Srotavyah mantavyo mdidhyasitavyo maitreyy atmano va are darSanena 
fravanena matya vijhanenedam sarvarn viditam / In this, the word 
vijnana paraphrases the word nididhyasana — this is unlike other 
words, viz. darSana for drasfavyah , kavana for kotavyah and mati 
for mantavyah. In normal linguistic usage, the word nididhyasana 
means ‘meditation’. Therefore, one might doubt that the 
word nididhyasana means dhyana. This is understood from the 
second line ot verse 233. The Sruti, therefore, replaces the word 
nididhyasana by the word vijhdna and sets aside the possible 
doubt. SP points to the known dictum of Mimamsa : sandig- 
dhasya vdkyaSe?dn nirnayah ; e. g. the sentence aktdh Sarkard 
upadadhati implies ghrtendktdh in view of the vdkyatesa l tejo vai 
ghrtam ’; cf. the Jaiminiyanyayamdldvistarah, Benares : Kashi 
Sanskrit Series 126, 1937, p. 13. 
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nr 234 ' f[ ha r, already mentionedl th a‘ meditation etc. is the 
ongin of knowledge. But il is held that knowledge is for its own 
sake, it results only in liberation as its fruit. 

NOTES 

on^ mCe U u *\ ow P ointed out that nididhyasana means vijnana, 
one may hold that nididhyasana thus refers only to grasping 
ast the meamng of the Sruti statement and would say ffiaf 

t jT H° eS T f ert ° tkCmeanS Oration. This doubt 

an in inner' f"* lme ‘ Yet further doubt ma y he: When 

an injunction is absent, dhyina cannot be a means, because 

e Srut, : tasmad evarhvic chinto dinta uparatas litikfuh samihito 

bhutvatmany itminam paSyati (BU 4.4.23) says that discipline 

. necesi.ry for the knowledge and because the word^ 

hyasanai, conveys the knowledge of the meaning of the 

ntence resulting from Sravana etc., associated with dhyina 

r: r: s n r verses 2 - 17 and 2i8) - Then > 

q T ,0n C ° Uld he asked;‘Why does not the 

P r o '\ ' KCtly? ’ ThC anSWCr " : ‘ The ^sequent 

line in„ . , 18 °P P r d ‘° 11 iS Stated in th ' ^ond 

Ixpects noth ^ u liberation for its fruit and 

expects nothing is nothing but nididhyasana.' 

Refe/m SV^ various P lac es in BUBV.(SP) 

o SV for that dhyina leads us to vijnana. 

SITO^ f£ 

onenLi T , h 7 d ° r" 0t aCCe P‘ that the fruit of knowledge of the 
(o the Atman) is different from the destruction of 

STiZadTh thC °“ K thC Atman), sine" 

( uit)_ (already) by its very nature existent (lit. attained.) 
NOTES 

If It is said that knowledge has liberation as the fruit then 

to erat ‘° n JI non ‘ eternal > being dependent on a means. This is 

1 Y : 1 7 na , SUhyam ^ mi ‘ yam - The fc. three ouarte" 
answer this doubt. 4 u< ”ters 
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1. Suresvara holds aikatmya. kaivalya and nityaprapta as 
paryayas ‘synonyms.’ 

2. Liberation is the fruit of knowledge. That is to say : 
Knowledge is a means to uncovering of itself by the removal 
of ignorance — such is its sadhanatva and sadhyatva. This is 
merely a figurative expression; liberation is always existent 
and not at all created. Therefore, knowledge, i.e. liberation is 
eternal or nityaprapta. 


o 


nWii 


236. The Atman goes together 1 with the non-Atman which 
has a form superimposed on itself through infatuation (i.e. 
ignorance) (of it) and (which is) not its part, exactly in the 
same way as the serpent goes together with the rope. 


NOTES 

If cessation of ignorance together with its effect is accepted 
as different from the Atman, there would result duality. And 
in that condition before liberation, it is to be taken as iden¬ 
tical with the Atman and thus the Atman has to be taken as 
dependent on a means. To this objection, is given a reply in 
this verse. In the example of rajjusarpa, the true rope and the 
false serpent are noticed in just one and the same thing. 
So also then the Atman and the non-Atman (which is the 
effect of the ignorance about the nature of the Atman) are 
noticeable in just one and the same Atman. Thus the Atman 
is to be taken as co-existent with the means of its liberation. 
In both, the example and the object of comparison, viz. the 
Atman, the serpent and the non-Atman are not parts of the 
rope and the Atman respectively; these are, however, superim¬ 
posed on them through ignorance and cannot really be taken 
apart from them. Such is the anirvacaniyakhy&ti above referred 
to. 

1. samgatim y/ya is a metaphorical expression. 

'ft C 
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237. Self-established is the Atman, which is the essence of 
the non-Atman consisting of a knower etc. ( that is taken as) 
different (from the Atman), which is of the nature 1 of falsity 
arising from the ignorance about it (i.e. the Atman). 

NOTES 

It was said in the previous verse that the Atman goes 
together with the non-Atman. This verse explains how. And 
also how the Atman is said to be the essence of the non- 
Atman that is imagined. The notion of the non-Atman is 
produced from ignorance about the Atman and is therefore 
the nature of falsity, consisting in a knower etc. Therefore 
the Atman is figuratively said to take the form of the non- 
Atman; really speaking, the Atman is merely the substratum 
of all ‘imaginations’. 

1. mr$dtmcui = mr$asvarupa. 

3nc*renTO*HTTrr* sn ares M gra i 

ScirmcJn 1133ml 

238. Since that which causes the knowledge of what is not 
different from the object of knowledge of the Atman, therefore, 
one whose knower and means of knowing are not different 
(from oneself) is the individual consciousness which is the 
remover of darkness (i.e. ignorance). 

NOTES 

Even in the absence of duality, caused by the destruction 
of ignorance along with its effects, (i) the knower may 
be different from the Atman, or (ii) identical with it. If 
(i), the Atman would not be non-dual. If (ii), there 
would arise a different , condition for immutability of 
the Atman. For, it would then be concluded that a 
knower is neither different from nor identical with the Atman. 
Therefore the first line of this verse gives an answer : There 
is neither abandoning of non-duality nor would arise there 
the difficult condition of immutability, because the nature of 
the Atman as ‘a knower’ exists only in the condition of 
ignorance. 
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Then, yet another objection may be raised : ‘The knowl¬ 
edge, however, can be (i) different from the Atman, or (ii) 
identical with the Atman. ’ Not (i), because there would be the 
abandoning of non-duality. Nor (ii), because of existence of 
ignorance, there would always be the destruction of ignorance. 
This is given in the second line. The individual conscious¬ 
ness, non-dual and obtaining the position of being the fruit 
of knowledge produced from the sentence, burns away the 
ignorance about itself along with its effects. Therefore, the 
defect as stated would not result. 

^ c 

239. Having repeated whatever arises from ignorance, i.e. 
whatever false is imagined in the statement ‘This is the 
Brahman’, the Sruti text declared to us that all this is the 
Atman. 

[ The preceding verse pointed out the purpose of the paraphrase 
under reference from verse 232. Now Suresvara commences the 
discussion on brahma torn paradad yo'nyatratmano brahma veda 
kf&trarh tarn. . . sarvam veda (BU 2.4.6), up to verse 260.] 

wjgwis qn n^von 

240. In order to prohibit the vision of whatever appears to 
be different from an object to be understood only from the 
knowledge of the Atman, the subsequent Sruti passages declared; 
‘The Brahman ...’. 

NOTES 

To begin with, the aim of this statement is stated thus : 
It seeks to prohibit the vision of whatever object appears to 
be different from the self-luminous Atman. 

Urft tTR T fc Tq qf cT \iV<V\ 



f 












192 


SureSvara's Vartika 


241. Since the Sruti specifically rejects any object of cogni¬ 
tion that is the non-Atman, therefore, here in this particular 
matter 1 , there is no separation of different parts of what is 
whole 2 , on the authority of the Sruti. 

NOTES 

1. The word yatna refers to ‘repeated negation’. Cf. verses 
73 and 213. 

2. As to the word samastavyastatd, Cf. verse 464 below 

and Nais 1.73. And TUBV uses the word sama^fivyaffita in 
2.162 and 174. 

^ gWT WM) TOcTO I 

242. T. he highest Atman is said to have two parts : One is * 
the Atman which has the nature of an effect and the other is 

the Atman having the nature of a cause-this notion arises 

rom infatuation (i.e. ignorance) of the true nature of the 
individual consciousness, (and therefore) these two parts (the 
awareness of them) cease to exist (lit. perish) when that (ignor¬ 
ance) gets destroyed (lit. perishes). 

NOTES 

This verse answers an argument that could be made thus: 
The highest Atman consists in the two Atmans, viz. karyarupa 
znd Karanarupa. Therefore, if one is negated, the other is auto¬ 
matically negated. Where is then the need for repeated 
negation?’ 

243. Indeed, on account of the statement in respect of the 
Atman (which is) devourer of the cause and effect (relation) 
that it does not have anything preceding and subsequent to it, 1 
on what authority could there be the nature of a cause and of 
an effect ascribed to the Atman. 
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NOTES 

One could argue : Tt is not proved that the notion about 
the Atman that it is a cause and also an effect has originated 
from ignorance.’ To this argument, is this verse a reply. The 
means of knowing does not put forth an object which is con¬ 
tradictory to the means of knowing, because the nature of 
being the means of knowing ( pramapakatva, jh&pakaiva ) expects 

non-contradiction - this is stressed in the second line by 

the word hi. 

1* Cf. BU 2.5.19 already cited under verse 229 above. 

>3 > 

244. Nothing (else) is born from this (Atman), nor is this 
born from anything (else). Thus (lit. this) does the Sruti 
declare, (thereby) rejecting the cause etc. 1 

NOTES 

The Sruti, ‘The Atman has nothing preceding . . •’ (BU 
2.5.19), does not establish the uniqueness of the Brahman, at 
the most it may point to its being unrelated to anything else. 
Therefore there is reference to na jay ate mriyate va kadacin nayam 
bhutva bhaviid va na bhuyah ((Kath U2.18), which is the 
authoritative Sruli (Also cf. BG 2.20) . 

1. Meaning karana, karya and kartr. 

arwtsfor 

zft jp*ftrnT*f I 

H m HWWRIT HTTrT 

245-247. I am going to declare that which is the object of 
th£ knowledge (and) by knowing which one attains (lit. enjoys) 
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immortality. It is said (i.e. declared in the Sruti) that the 
highest Brahman is beginningless, and neither existent nor non¬ 
existent. Because I am beyond the destructible and beyond also 
the indestructible, therefore I am widely {p ra y known as the 
best of men, both in the world and in the Sruti 2 as well. He 
who, unperplexed, knows me as the best of men, is a knower of 
everything and resorts tome in all objects (viz. with all sin¬ 
cerity), O son of Bharata ! 

NOTES 

In this regard, SP points out that Suresvara takes the 
support of the Smrti. It is citations from BG 13 12 15 

18-19. 

1. Or ‘ever’. 

2. GU 8. 12. 13 : sa uttamah . . . purufah and cf. BG 8. 1. 
10. 15, 11. 3 referring to purufottama. 

viR'ffttPT rq^Ksfl: 

248. Thus is the direct speech of Sauri 1 who himself is Veda 
and resides 2 within all, it is supported by the Srutis; therefore, 
it should not be ignored by those 3 who are like you. 

NOTES 

The Smrti passages cited are stated by the lord who is 
sarvajna and yatharthavakta (viz. aptavacana ); therefore, they 
are authoritative. 

1. The descendent of Sura clan; this is Sri Krsna of MBh, 
the lord of the song, called BG. 

2. Cf. BG 18.61: tivarah sarvabhutdndrh hrddek ’rjuna tiffhati; 
and also the Mahdnarayana U 17.5. 

3. The followers (i.e. knowers) of the Veda-, Maitreyi 
was conversant with Vedic lore. 

c^cT wfsr ift | 

249. This being the case, the Atman would turn him away 
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whosoever ignorant sees (the Atman as consisting in) the cause 
and the effect, and (therefore) does not see the wholeness 1 (of 
the Atman). 

NOTES 

After stating the general meaning (purport) of brahma task 
paradadyo'nyatratmano brahma veda k$atram tarn sarvarfi oeda. 
(BU 2.4.6) the literal meaning is briefly stated. Though the 
Atman is free from duality, a non-diseriminative person sees 
it as the cause and himself as an effect. The notions of a brah¬ 
min, a ksatriya etc. are falsely seen; they take the person who 
sees such differences away from the human goal. 

1. It refers to ‘p art ^ essness ’- That is to say: The Atman 
cannot be divided into karya and karana. Cf. the Sruti passages 
to the same effect: virajarh brahma niskalam (Mu U 2.2.9), tad 
etat purnam apravarti (CU3.12.9). 

surfer srrfkfarafa: §ra*TfHfy*>R ,,J TTcf i 

fluff'd : TOT 113**11 

250. (In the word) brahman , there is the mention of the 
(brahmin) caste owing to its usage in the vicinity of (the word) 
kfatra. The (notion of the) brahmin caste would put him away 
from reality, the one who does not see correctly ! 

NOTES 

This verse reiterates the purport of the previous verse; here 
Suresvara supplies the reason to Sankara’s commentary, 
brahma brahmanajatih. 

trefer to srpnfa roofer i 

uwu 

3Tv»urd*^d ‘ f 5 m qtsq 

251-252. The 1 (notion of the) brahmin caste would turn 
him away from reality 2 , who is ignorant 3 that he does not know 
what 4 exists and sees what does not exist as if full of anger 
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which has arisen out of this fault (of his), (with this thought:) 
this one is indeed looking upon me as of the nature of caste 
(etc., even if) I am the truth, viz. the Brahman, and one not 
having a caste- 6 

NOTES 

The word asamyag4r$}i ‘seeing incorrectly’ is further 
explained. 

1. The word viprajati means brahmajati. Cf. 
janmana brahmano jneyah samskarair dvija ucyatef 
vidyayayati vipratvam tribhih frotriya-lakfanamj / 

(the Padmapurana, sr$tikhan4a 43. 134, Anss 131, vol. 3, 
1894). 

2. The counter-entity of parakarana ‘taking away’, viz. 
kaivalya, is stated. 

3. The word baltia means ‘childish person’ or ‘one who is 
not good at discrimination.’ (SP) Cf. GK 4.83. 

4. ‘What exists’ refers to dtman and ‘what does not exist’, 
andtman. 

5. Context wants the idea of caste j though, by pun, one 
could understand ‘not-born (at all) ’. 

fa Ifcr * i 

wcwi'44m«hi«h > a fa q cr fr nwn 

253. What sin is not committed by the thief, who is con¬ 
cealing (the real nature of) the Atman and looks upon the 
Atman as different from what it is ? 

NOTES 

Verse 253 is a quotation from MBh 1.68.26, with the 
difference that the lines of the original verse have been reproduced 
here in the reverse order. The second line of the verse explains 
the concept of the ‘theft’ involved with respect to the Atman. 

trt * \ 

uticftscft snfckti jttr i i 
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254. If he, who does not know the real nature of the 
Atman (in the expression brahman ), knows the Atman as having 
the sense of a caste etc. (and takes it) apart from this brahman ), 
then the (notion of) caste would keep him, the foolish, away 
(from reality). 








255. That is the individual consciousness which is under¬ 
stood 1 as essence (i.e. basic reality), the ever invariable, the 
one in all cognition of variable objects of consciousness, (apart) 
from the non-Atman. 


NOTES 

An objection may be: ‘If the brahmin caste etc. is under¬ 
stood as different from the Atman, there would result non- 
acceptance of monism. If it is taken as identical with the 
Atman, it would be what, in your opinion, is the non-Atman.* 
Sure s vara gives a reply to this. 

1. The word gamyate is the same as pratiyate or anubhuyate. 


srfVrmfr gpftw n w nwn 


naifwM^ga : i 

cT^RTgftScfr IR^U 

256-257. The knowledge wards away (i.e. sets away or 
destroys) (ever-) variable cognition associated with (i.e. marked 
by) darkness (i.e. ignorance) arising from (i.e. related to) 
infatuation (i.e. ignorance) regarding the (nature of the) indi¬ 
vidual consciousness, owing to the strength of the object of 
knowing within oneself (viz. the Atman), (and) because it is 
(ever-) invariable. (Now, )in time etc. 1 there is absence of it 2 on 
account of the origin of their nature (as such and such) only in 
ignorance about the individual consciousness; therefore, (time 
etc.) is not the remover (i.e. destroyer) of knowledge 3 
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NOTES 

If the Atman ( tat) is the essence of all, how then is this 
every other thing ( itara ) set aside as false by knowledge (about 
the Atman) arising from the Sruti ? Why is the essence (tat) 
itself not set aside by the well-known time etc., since there is 
no difference between tat and itara? To such a doubt a reply 
is given in 257 (after the doubt above.) The discussion from 
the previous verse is on badhaka-badhya relation between know¬ 
ledge, and time etc. Knowledge, which is invariable, is 
b&dhaka owing to antarmeyabala. On the other hand, time etc., 
which is variable, cannot be badhaka. It is badhya , although it 
is.knowledge, since it has arisen from ignorance about the 
Atman, the unique real. 

1. According to some thinkers, time etc. is ‘eternal’. These 
are notions different from the Atman-they are false 
since they originate from ignorance about the Atman. As to 
time etc., cf. GK 1.6-9 where nine thinkers regarding the 
origin of creation are enumerated; they regard the origin as 
pranava , purufa, vibhuti , svapnamayS , iccha, kala, bhoga , krida and 
svabhava. 

2. I.e. antarmeyabala mentioned in verse 256; thus it refers 
to the absence of the Atman in these others postulated by 
other thinkers apart from it. 

3. This is the same as the Atman. 


* 5TR i 


258. They do not consider that cognition as the remover 
of ignorance which is itself dependent on (some other cognition) 
produced from an object (whose reality is) disproved. Right 
knowledge is (accepted as ) remover of darkness (i.e. ignorance), 
as the two 1 are mutually opposed. 


NOTES 

When knowledge (common knowledge) and time etc. are 
similar in that both have arisen from ignorance, this difference, 
viz. one is badhaka and the other badhya , is not proper. How¬ 
ever, right knowledge is bddhaka because it has not arisen from 
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ignorance and also because it is antarmeyabala. For instance, 
knowledge about silver as silver is antarmeyabala , therefore this 
is right knowledge. But knowledge about conch-shell as silver 
is not antarmeyabala but produced from ignorance, therefore 
this knowledge is removed ( badhya ) by right knowledge, 
viz. badhaka. 

1. (a) Right knowledge, viz. that the Atman is one and 
only real, and (b) knowledge produced from (i.e. based on) 
ignorance about the real nature of the Atman. 

[A doubt has arisen accidentally regarding the Atman as the 
essence of all.] 

3TTc*TFT lit flWBdT life 5T S ?q ^ IT I 

ffe rrfacJlfe: tfwqFi: I 

Tin |<HMledHlfeiWia (|^o|i 

259-260. The man who knows the Atman in a manner 
which is either right or wrong (lit. otherwise), obtains a fruit 
according to his perception (of the Atman). Thus is declared 
in brief the meaning of the passage brahma tarn. . . Due to false 
knowledge, men undergo the transmigratory existence; but due 
to the right knowledge is one freed. 

NOTES 

Here concludes Suresvara’s commentary on brahma tarh 
paradad yo... 

[In the following two verses, Suresvara comments on the 
&ruti passage idam brahmedam ksetram ime loka.. .idarh sarvarhyad 
ayam dtma.~\ 

fe gif: | 

fa tacit 3fed 

261. (One may ask:) “Now that the vision of the brah¬ 
min caste etc. 1 is (already) blamed*, what again is recommended 
to be perceived ? * Therefore (in order to answer the question) 
the Sruti text declares to us, ‘(All) this is the Brahman.’ 
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NOTES 

Beginning with a question in the first line, the verse affirms 
the purport of the, Vedanta. 

• There are three itis in this verse (which are marked by 
(a), (b) and (c) in my translation.) The first iti indicates 
that ‘if the vision . . . is thus blamed.’ The second iti indi- 

o 

cates that ‘this is the purpose’. And the third iti indicates a 
quotation in my translation. 

1. The word ‘etc.’ indicates k$atra , lokas, devas, bfiutas which 
are described in BU 2.4.6. 

2. Cf. verses 250-254 above. 

it amnfo i 

STcftacTFT ll^ll 

262. “The Brahman is the true nature of only that one who 
appears (in a body) as the individual consciousness and is the 
perceiver of the individual’s awareness 1 ‘I am this’.” 

NOTES 

This is reiteration of the affirmation in the Sruti sentence, 
in a clearer form. 

1. The word buddhi is translated here as awareness so as to 
indicate that there may not be reference to any object outside. 

STtcTOT STTcHTSSr fafsj: ( 

H'H«t scsft spt*s: qr s«t^ 11^311 

263. In this way is this Atman to be heard. Thus is com¬ 
plete (our discussion of) the injunction in respect of hearing 
(about the Atman.) Now hereafter is stated an elaborate expla¬ 
nation 1 of the injunction, viz. ‘ (The Atman) is to be meditated 
on’. 

NOTES 

Verses 263-266 are the introductory part of the discussion 
on BU 2.4.7. In earlier portion, there was merely a statement 
or report about the purport of the Sruti passage. Hereafter, 
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there is reasoning about the same in a manner following the 
Sruti (Srutyanusdri tarka ). 

1. By elaborate explanation Suresvara means a detailed 
examination of the illustration in the passages to follow. 

3nc^ Hcffactre &£ 

264. (Objection :) How could it be logical 1 thus 2 to look 
upon (i.e. accept) this entire world, marked by (i.e. made up 
of) name, form etc., as the Atman ? 

NOTES 

The objector means : “The.Sruti ‘All this is the Atman’ is 
contradictory to the direct perception etc.” 

1. Cf. verse 266 below for the word anjasa ‘logically’ or 

‘clearly’. 

2. In the manner shown in the preceding portion which 
has brought out the purport of the Sruti; cf. iheti namavyavaha- 
rabhumir uktd. (SP) 





265. (Reply :) (This is so possible) because the individual 
intelligence, (in reality, the individual consciousness itself) 
which is not variable and not contradictory pervades (all that 
is namable etc.) Only this 1 (awareness) is possible in the case 
of those whose intellect is opposed to (the cognition of) this 
(world mentioned in the previous verse). 

NOTES 

The first line is a reply to the objection raised in the 
previous verse. The second line justifies how the first line is 
a suitable reply. SP holds that this is the reply to the possible 
objection that the cognition, namely ‘‘all this world is only 
sentiency” does not arise in the case of persons like us. Thus, 
the verse brings out the contrast between those who are 
ignorant of reality and those who are the perceivers of it. 
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1 SP regards that the word etat refers to ndmardpasambhi- 
nnajagaddvaita and constitutes compound with viruddha , mean¬ 
ing ‘opposed to this world which is divided into name, form 
etc.* But it appears that etat indicates that which has preceded, 
viz. avyavrttavisamvadipratyak, and so here it refers to vydvrtta- 
visarfivddipratyagdhih . 

266. It is possible to understand (lit. grasp) the object of 
knowing clearly (i.e. logically) when it is grasped on the autho¬ 
rity of that cognition which (though) among many that are 
variable, does not vary. 

NOTES 

The verse aims to point out that it is possible for persons 
like us also to understand the uniqueness of the Atman and 
sentiency of the world, not only for the wise. 

[There is now a discussion on generality and particularity 

and it will continue up to verse 274.] 

q?f: wftfcri WR^W 

267-268. Just as nobody would be able to grasp (lit. take up) 
particular notes which have arisen (from a drum) separately 
(only) from sound in general, like a sword (which is covered) 
in a sheath; in the same way, (it is not possible) 1 for the Atman 
to grasp even a single object ( mandk ) 2 apart from the Atman 
itself; since (this is so) it is possible to see it (viz. the Atman) 
just as (onfc sees), the rope-serpent. 3 

NOTES 

The words ‘when a drum is being beaten’ indicate the 
nature of sound (. Sabdatva ) and particular external sounds 
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which have arisen from the drum are different from it (viz. 
sound). 

1. This is the repetition of nadatum Sakyah 

2. The word manak literally means ‘even a little*. 

3. The well-known example of anirvacaniyakhydti\ cf. verses 

236 and 245 above. 

snfa aw 1 


Wifo g y ft %fajita Ptdai 

n^vson 


269-270. Nor also (is it possible for the Atman) to be 
associated with a number of particularities, like generality, for 
generality has no particularities. Therefore, there is no under¬ 
standing (the Atman) as generality. If there is distinction 
between generality and particularity as between an elephant 
and a rat, then what is called generality will be like parts of 
different particularities. 


NOTES 

One could argue : ‘The generality-particularity relation is 
found in the illustration, so the same relation should be found 
in the illustrated; because the illustration is based on equality 
of both.’ In order to refute this, one may assume that 
(i) generality is identical with particularity, or (ii) generality 
is different from particularity. But here, (i) is not possible. 
Like the identity of particularities with generality, identity of 
particularity with generality cannot be found anywhere in 
respect of the Atman, as the Atman who is the basis of all 
imaginations is not associated with all particularities which 
are imagined. 


\ 

arifcR fawrfa nwn 

271. Since (what we call) association is related to (two) 
different particulars, the relationship of concomitance between 
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two particulars cannot be obtained if we leave out the notion 
of mutual difference (between the pervaded and the pervasive). 

NOTES „ 

After refuting in verses 269-270, the assumption that 
generality and particularity are identical or different, 
Suresvara anticipates another possible argument which 
pertains to vyapti ‘concomitance’ between the two and 
proceeds to refute the same. The particular is vyapya 
(vyapta) ‘less pervasive’. But unless there is difference between 
them, there can be no vyapti. The relation in the form of 
vyapti has the nature of staying on the two, and it expects the 
difference. Therefore, there is no vyapti in the absence of 
any difference between the two, which has been already 
shown. Nor is there any other relation between the two, the 
generality-particularity relation is purely imaginary. 

272. A thing which is not denied by the knowledge of the 
individual consciousness cannot indeed (be proved to) exist 
like the individual consciousness. Therefore, there does not 
exist the non-Atman whether of the nature of non-existence or 
as related to the Atman by anvaya. 

273. Since the Atman is merely of the nature of individual 
consciousness, it does not allow any notion of the non-Atman 
of itself. And the non-Atman also does not get established 
except in itself. 

NOTES 

One may raise a doubt that even if the method of 
anvayavyatireka cannot properly be conceived in respect of the 
Atman and the non-Atman, anvayavyatireka of the Atman 
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with the non-Atman is possible because of the vicinity of 
the latter. Suresvara answers this possible objection in this 
verse. 

^TSSc*TET srfd^+KdWWT: IRV9*H 

274. The individual consciousness cannot exist outside the 
non-Atman, because it is always its (i.e. of then non-Atman) 
individuality. The non-Atman (also) cannot co-exist with the 
Atman owing to its nature consisting in its difference from the 
Atman. 

NOTES 

This verse shows how the Atman and the non-Atman 
appear to be different and yet co-exist. In reality, one cannot 
make the Atman from the non-Atman. And yet the non- 
Atman cannot be shown to be related to the Atman by the 
method of anvayavyatireka. 

<£r<£UJdddlcilfHdlTd: \ 
qfyIU I cHfdd I f< f<<4 1iR'dX.M 

275. Owing to the invariable occurrence of the sound 
connected with a drum, (one grasps the common character 1 
of the sound) in the notes of varying nature that have come 
into being thanks to the effort of some man etc. 

NOTES 

Suresvara introduces the reason for grasping the common 
nature of the sound ( Sabdatva ); cf. verse 267 above. 

1. Cf. prakrte vakye samanyopadanam iti fefah (SP) 

276. The sound of a drum alone is unvarying among all 
the mutually varying differences such as high, low etc. 
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NOTES 

Suresvara aims to stress that generality resides among 
variable different particulars. 

i nwqfrt ^ I 

277. Therefore, particularities of the notes of a drum arc 
not possible to think of (lit. see) as having their own 
character (which is) different from the common character, viz. 

(they are) the sound produced from the drum. 

NOTES 

Here concludes the comment on sa yatha dundubher hanya- 
manasya no, bdhydn fabddn Saknuydd grahandya. 

f cre im jT H i 

278. (Objection:) Whence is the distinguishing attribute 1 , 
viz. the sound of a drum, obtained ? (Reply:) This distinguish¬ 
ing attribute is obtained from the use of (the word) ‘of the 
drum.’ 

NOTES 

An objector might say : ‘In the words, ‘when a drum is 
being beaten . . . *, there is mention only of a drum, the 
distinguishing attribute of the drum, viz. the sound, is not 
mentioned. What leads you to use it then?’ To this 
Suresvara replies : It is possible to understand the 
distinguishing attribute from the remainder of the sentence 
(i vakyafeja ). Indeed there is no understanding of any 
particular sound possible when only the stick is mentioned, 
i.e. the dundubhi is uttered; and a sound in general is 
indicated ( lakfita) by the word dundubhi , and the distinguish¬ 
ing attribute, i.e. the sound (in general) is to be obtained 
from the (other) word hanyamanasya ‘being beaten.’ 

1. On language level, the word viSefana means ‘adjective’ 
but here it means ‘distinguishing attribute’. 
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*Jifcn*crfarctaT: cn«*ic*M , *>K u lin iR'SfcH 

279. When there is the grasping (of the sense) that ‘these 
are the notes of the drum’, then their particularities are also 
understood on account of the fact (lit. reason) that they are of 
the same nature. 


dfywnm't TOT I 

l^viUSTTct 3^* IRsoll 


280. Or, 1 by grasping (or, stopping) the beating of a drum, 
one can grasp (or, stop) the particularities. The 2 beating of a 
drum is always said to be associated with rasas 3 beginning with 
vira , (viz. the heroic). 


NOTES 

This is the comment on the sentence, dundubhyaghatasya va 
Sabdo grhitah. 

1. Or, by grasping intermediate generality in the form of 
the common nature of the sound, there is grasping of its 
particularities. This is an alternative to what is stated in the 
preceding verse. 

2. This is the explanation of ‘the beating of a drum’. 
This sound of a war-drum etc. which is a symbol of one of 
nine rasas ‘emotional contents’ and is heard in the battle etc. 
is known as the beating of a drum. When the sound is heard, 
its particularity, viz. the rasa , is also understood because both 
are of the same nature. 

3. The nine rasas are Srngara , hasya, karma, raudra, vira , 
bhayanaka , bibhatsa, adbhuta and Santa ; cf. the NatyaSdstra 6.15: 
Srngdrahdsyakarunaraudravirabhaydnakah / bibhatsddbhutasamjn.au cety 
affau ndtye rasah smrtah // 

And later the ninth rasa, i.e. Santa, is added in the Kavyalam- 
karasdrasamgraha 4.4 : bibhatsadbhutaSdntdS ca nava natye rasah 

smrtah // 

IR^II 
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tTc* mt&ti r I 

m foarawfcrlga: ir«Rh 

281-282. The existing jug (pitcher) with its portruding brim 
(lit. lip) is always grasped as related to time and place, but a 
thing of each later (moment and place) is not experienced as 
apart from it of each previous moment. In the same way, all 
that on which is superimposed sentiency, whether common 
character or particular, may be seen on account of its co¬ 
existence with sentiency and (also) due to the non-knowing of 
sentiency. 

NOTES 

After introducing the illustration, viz. dundubhes tu gvahanena 
dundubhyaghatasya va fabdo grhitah (verses 279 and 280), 
Suresvara clarifies the illustrated (darffantika) as he has already 
done so in verses 267 and 268 above. 

The objection may be : ‘If that which has to be enlivened 
(cetya) does not exist, apart from sentiency ( cit) , how can one 
think of vyatireka relation between them?’ To such an objection 
does Suresvara reply in verse 282: In reality there is no 
difference between cetya and cit\ however, generality etc. are 
superimposed on cit owing to ignorance j and there appears 
cetya. 

sw ifr ftswm to i 

c\ 

283. There 1 is no reason other than the individual conscious¬ 
ness for proving the existence of the individual consciousness and, 
like 2 all the non-Atman, that 3 (viz. the cause, the individual 
consciousness) also would be (established) as the distinguishing 
attribute of the Atman. 

NOTES 

1. A doubt may arise : ‘If the non-Atman appears as the 
sentient Atman, that Atman also would appear as something 
else like a lamp. Then there would result infinite regress. To 
this doubt is there an answer in the first line of this verse. 
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2. In proving the non-Atman, there is a certain proof for 

its existence in the form of a knovver. 

3. A possible objection is : ‘Since you accept something 
else (viz. a knower etc.) to prove the existence of the non- 
Atman, it means that you give up the theory that the Atman 
proves all, viz. a knower etc. exist apart from the Atman.’ 
The reply is that, what proves the non-Atman, in the form of 
a knower, can be said to prove the Atman only as subsidiary, 
for the Atman alone has assumed the nature of it. Therefore, 
there is no abandoning of the theory. 

C ‘5 

284. As the Atman which has put on (viz. assumed) a robe 1 
of the character of an agent sees any non-Atman in the same 
way, it does not see itself, since the Atman is of the nature of 
immutable seeing power alone. 

NOTES 

Suresvara has the following passage in mind : yatra hi 
dvaitam iva bhavati tad itara itaram jighrati .. . (BU 2.4j 14) 

1. On the word kaheuka, cf. TUBV 2.314; Nais 3.60, this 
is a technical term in the Kashmir Saivism. 

285. As one knows by direct perception that the non-Atman 
is ever made up of parts 1 , so does one know by the knowing 
principle within 2 that the Atman is not made up of parts. 

NOTES 

An objection may arise: ‘Since it is possible to assume that 
the Atman is a knower etc., it may be said that the Atman 
cannot be accepted as ever immutable seeing power.’ To this is 
a reply given : As the non-Atman, which is gross and ac¬ 
companied by other objects, is known by direct perception, so 
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is the Atman, which is subtle and free from action, known 
by sentiency itself but not by anything outside itself, for that 
thing does not exist. 

1. The word samhata means ‘that which is of the nature of 
a collection’ and is a synonym of the word samghata. On this 
see SK 17: samghdtapararthatvdt trigunadiviparyayad ad - 

hifthandt j purufo’sti bhoktrbhavat kaivalyartham pravrtteS ca // 
Here Suresvara refers to the Samkhya notions of samghata, 
sthnla and suk?ma which are the basis of the notion of samg- 
hata. He rejects these notions perhaps on the support of GK 
3.10: sarnghatah svapnavat sarva atmamayavisarjitah j 
2. pratyagdhi is the same as pratyagatman . 

[Verses 286-289 correspond to BUB 2.4.9 : anekajtrftdntopaddnam 
iha sdmdnyabahutvakhyapandrtham j aneke hi vilaksanaS cetanace- 
tanarUpdh samanyavtiesdli / te$dm paramparyagatyd yathaikasmin 
mahdsdmdnye ’ ntarbhavah prajhdna'ghane katham nama pradarSayitavya 
iti I dundubhiSahkhavindfabdasamanyaviSesanam yathaSabdatve ’ ntar- 
bhavah / evam sthitikale tavat sdmdnyavite$dvyatirekad brahmaikatvam 
Sakyam avagantum / Sankara restricts his statement to the reason 
why many illustrations are given. But Suresvara goes further, 
viz. he mentions why it is necessary to state the reason.] 

f>cTT'4fl: I 

286. One might object : ‘Since there is no variety in the 
illustrated, one illustration is sufficient to prove the point; why 
is it then that the point is stated by means of many illustrations ?’ 
— therefore, it is (now) said (in reply) : 

NOTES 

An objection is raised : ‘Though there are many illustra¬ 
tions mentioned such as dundubhi, Sahkha and vind (BU 2.4.7,8 
and 9), the illustrated is one, viz. the Atman alone exists 
everywhere. Therefore, merely by one illustration can be 
proved the illustrated; it is useless to state many illustrations !’ 




ffircTU: WHHW TTFT 


iRcivsn 
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287. How can there be a merger in one great generality of 
all the distinguishing attributes which are of the forms mutu¬ 
ally distinguished and related ? 

NOTES 

The reply to the question in verse 286 continues up to verse 
289. The seer of the Upanisads has employed three different 
illustrations in order to state the merger, in order, of many 
distinguishing attributes, generality and both of them into the 
unique Brahman, which occupies the place of the great 
generality. 

288. The sound of a drum is called the illustration for the 
great generality (and) the beating of a drum is called (lit. 
desired to be, the illustration) of the form other than generality. 

NOTES 

Now Suresvara further clarifies the significance of the 
three illustrations. By the mention of the drum, the seer 
points to generality which consists in ‘sound’ and persists in 
every particular note that arises from the beating of a drum. 
It can therefore be the illustration for ‘great generality’, 
viz. the Brahman which persists in every particular thing 
of which it is also the origin. And when the seer refers 
to the beating of a drum, i.e. to some particular note pro¬ 
duced from it, he has in mind some particular note that 
corresponds to any particular (so-called) product of the 
Brahman. The kdrya-karana relation, ‘the relation between the 
origin and its product (s)’ is in both the illustration and the 
illustrated only the product of imagination, i.e. unreal. 

td14ii^en 

289. And the expression, ‘(to) the external (notes) (in the 
objective case)’ refers only to the particular notes. The three 
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illustrations (are related), therefore, only for establishing the 
matter (already) stated. 

NOTES 

In keeping with three illustrations there are three, i.e. parti¬ 
cular {vite$a) , species ( samanya , samdnyetara, avdntarasdmdnya) 
and genus ( mahdsdmdnya ). Particular is some particular note 
of a drum, species is the sound of a drum ( dundubhiSabdatva ) 
and genus is sound ( Sabdatva ). Hence, as all particular notes 
of a drum are first understood as ‘the sound of a drum’ and 
then (later) as ‘sound’, so all things are related first to indi¬ 
vidual consciousness and then to the Brahman. 

wn mfaH T mrM m i w i i 

n^$on 

290. Neither by the method of anvayavyatireka , nor by (a 
means in) the form of non-existence is the existent within as¬ 
certained. Indeed, (it is understood) only by experience that 
it exists. 

m T flfar ITOT IRHM 

291. In the case of the individual consciousness, for (under¬ 
standing) which there is no means other (than itself), one 
should get to know in the same way as in the case of 
an existent thing. (One understands that) there is the impossi¬ 
bility of the meaning conveyed by the genitive 1 owing to the 
absence of the second existential entity. 

NOTES 

This is an answer to the following argument which is 
possible. If particularity and generality are identical, what 
follows ? When there do not exist many individuals, parti¬ 
cularity and generality cannot be related. So, the nature of 
generality and particularity cannot be proved in the case of 
the Brahman. 
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1. It is impossible to think of any relation between the 
Brahman and any other thing, since in grammar the genitive 
case becomes helpful to express two things existent. In the 
case of the Brahman the use of genitive case or suffix is very 
naturally precluded. 


^r wm fmsnsrr u wn 

292-293. As each and every of many particularities which 
are of the nature of the various generality finally exists together 
in one great generality, so the different things which are 
distinct in the nature of name, form and function (and) which 
are also of the nature of the cause and the effect, (exist finally 
in the Brahman) which has no connection with the gross etc. 

NOTES 

The discussion on the illustration is concluded. 

sr rTr^Tfa smn*cnfa crsnssmfa i 

wF&m 

294-295. Of (the elements,) earth etc., each preceding one 
gives up its own nature and is merged into each succeeding 
one and finally ends in the individual consciousness (which is) 
the object of knowing and (which is) marked by subtlety. The 
Truths beginning with name and ending with prana get merged 
into the absolute non-duality, each preceding one giving up (its 
own nature and merging into the more and more subtle). 

NOTES 

Suresvara takes the support of Sankara’s view, viz. all 

modifications merge into the individual consciousness in order 
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among prthivi , ap, tejas , vayu, akata , atman —each succeeding 
one is more subtle than its preceding one. Suresvara takes 
the support of CU. 7.25.Iff., cf. verse 98 above. 

TOFclfacTO draf^frT* M I 

[ Now follows an explanation of the illustrations in BU 2.4. 
10 : sa yathardraidhagner abhydhitdt prthag dhuma vinticaranti , 
it continues up to verse 303. ] 

296. As for the three aspects of illustration 1 , they are men¬ 
tioned with reference to the time ofsustenance (of other existent 
objects), since the individual consciousness is itself, like the 
great generality, the (place of) merger of all the non-Atman. 2 

NOTES 

1. drffdntatritaya should n’ot be three illustrations but 

possibly the three aspects of the illustration (viz. mahdsdmdnya , 
sdmdnya ( itara=avdntara ) and vi$e$a). On this see note on 
verse 289. * 

2. This is a statement of the purport of the three aspects 
of the illustrations : As the existential particularities, viz. the 
non-Atman, culminate into but one existence, the individual 
consciousness, nothing else remains after the merger into it. 

297. As*it is possible to know the real nature of the Atman 
(only) clearly at the time of sustenance (of other existent 
objects), so is it possible to know it at the time of its origin, 
with the help of the manner (already) stated. 

NOTES 

Now, Suresvara states in brief the purport of BU 2.4.10. 

srmfafaroftqtfTf* finr n m : i 


























Translation and Annotation 


215 


yiui^*Tfa<wumref?T snfanu*ra: \ 

arj^WH^ycMMic^si %^r*. rR^u 

298-299. Smoke, 1 flame, sparks etc. are, before separation 2 , 
nothing but fire (and) no distinction like smoke etc. can be 
observed, in the same way, 3 the non-Atman, like prana , world 
etc. is (before separation) nothing but the individual conscious¬ 
ness which is only one and does not have any preceding, any 
succeeding and an end. 

NOTES 

1. This is the literal meaning of the illustration stated in 
BU 2.4.10. 

2. This refers to the origin ( janma ). 

3. The illustrated is stated. 

fWRT JfliSRt 0 ? § I 
ttxLWW * ftraSTTcft cRfo %cT U^ooU 

c N 

cv 

300-301. If one were to object, ‘one notices (i.e. grasps) 
the identity of different words with word when all of them be¬ 
long to the same category; whereas, if they belong to the 
different categories, the case is not the same’; (we reply), ‘as 
particulars like smoke etc. which are distinct from one another 
on account of distinction (among them) have (but) oneness in 
(i.e. with) fire, so is there identity of different things like name, 
form etc. with the Atman.’ 

NOTES 

In order to prove the other purport of BU 2.4.10 than that 
stated in verse 297 the objection is raised : ‘The identity ol 
its distinguishing attributes with the sound can be seen not 
like the case of things belonging to different categories such 
as a pot etc. in the fragrani herb etc. Therefore the identity 
of the world made up of different things such as name etc. 
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with the Atman, for they belong to different categories.’ The 
reply refers to both the illustration and the illustrated. 

q* * 1 

302. Or, perhaps, on account of the non-distinction in reali¬ 
zation, the difference (between objects) does not exist. The 
nature of the two, i.e. the cause and the effect, is not varied in 
characteristics 1 . 

NOTES 

The mention of ‘different things’ in the preceding verse 
implies acceptance of various reality. This is explained away 
here in the verse. Sures'vara asserts that the different things 
are nothing but sentiency and, as such, there is no mutual 
exclusion among them. Indeed, we mention them as causes 
and their effects; however, they are but one, viz. the indi¬ 
vidual consciousness. 

1. Meaning ‘does not have different characteristics’. 

y r 1 % ri< 1 1: 1130311 

303. As the fire would give out smoke etc. without any 
regard for the effort for the means of its own existence, so does 
the lord 1 , the individual consciousness, would give rise to 
prana etc. 

NOTES 

This verse is in answer to a possible objection which can 
be stated thus : ‘If the individual consciousness is assumed 
to be a cause, there must be an effect, because one, who acts 
after having thought about the action, does not undertake any 
activity that does not bear any effect. Also one cannot do 
without any means, or the procedure, for attaining the effect. 

It should therefore follow that the individual consciousness 
abandons its nature of being one whose desire is fulfilled 
('aptakdma ). Indeed, thinking about some effect to follow and 
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dptakdmatva are mutually contradictory.’ Gf. GK 1.9 : deva- 
syaUa svabhavo yam aptakamasya kd sprha. 

1. pratyagi$vara=pratyagatman , since the individual con¬ 
sciousness completely controls the creation around itself. 

srtasm sc^ritssot to** i 

SWMMW : W gt sP fc H : ItWN 

fac*: H3oV.ll 

304-305. Since a doubt may be entertained as regards the 
Sruti sentences, ‘ (The Atman) is to be known (lit. heard) 
from the Sruti passages,’, viz. that a word follows the effort (of 
a speaker) and therefore it would be non-eternal, like any 
pitcher etc. 1 ; therefore, in order to answer it away, there is this 
statement in the Sruti of the nihivasa (‘breath’ of the great 
being) 2 . Indeed, the Veda has arisen without any effort (of 
anyone) and is therefore by its own nature ( svatah ) eternal, like 
the sky. 

NOTES 

The argument proceeds from the notion that the Veda was 
made by the lord and must, therefore, be non-eternal like the 
statement of persons (like the Buddha—SP) as it would be 
dependent on some one’s efforts. 

1. The axiom is : Whatever is produced is perishable 
(non-eternal). 

2. The refutation is clarified further : The Veda is not 
non-eternal because the Veda is manifested from the highest 
without any effort, just as the sky which only seems to be 
produced as the sky in a pot. In reality, it has ever been 
existent; there is nothing produced. The Veda is, by nature, 
eternal. 

[The discussion on nihSvasita continues up to verse 312.] 



ii3°^n 
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306. Since the Veda is not preceded by any deliberate 
thinking it cannot be considered as unauthoritative, like human 
intellect in our world ( iha ), even though it follows (the nature 
of) the thing as it is 1 . 

NOTES 

This is an answer to the objection regarding krtakatva of the 
Veda that leads to its anityatva. The adjective of the Veda 
yathavastvanurodhi would invite further difficulty. It is held 
that any worldly knowledge is true if and only if it conforms 
to its object as it is : The truth of this knowledge depends 
upon the proper grasping {niteaya) of the nature of the 
objects by the intellect ( buddhi) . As such, the information 
about the Brahman which the Veda gives, must be grasped 
only by intellect—this constitutes some efforts of someone 
before the Veda was created. That is to say : We must 
accept the Veda as non-eternal. Suresvara firmly asserts that 
this objection cannot arise, simply because the Veda is the 
breathing out of the great being—it is not preceded by any 
thought. Nor is it like any human being’s speech. As such, 
the Veda must be accepted as eternal. 

1. I.e. the existent Brahman. 

snFTtjm i 

* * c\ 

facujsij 5T 3 frfeR: 11^ ov9|| 

307. Certainly whatever is stated by the Veda must be 
believed by one who wants to know 1 ; like the light of the sun, 2 
this word (viz. Veda) is eternal and not at all a product. 

NOTES 

1. SP clarifies bubhufata as bhavitum icchata, i.e. by one 
who seeks for liberation. 

2. The second line answers an implied doubt, viz. ‘that 
even though the Veda proceeds like breath, it is still not 
eternal because it is artificial (krtaka) .’ The Veda is just the 
very nature of the lord, like the rays of the sun. (SP mentions 
that the Veda is the vivarta of the lord.) 
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qr qqTSSc*FTTSSc*TR qfcTn^ \ 

q> I M^K^4cq t r^ T U^oqU 

308. (Since) it has been established that the consciousness 1 
in a human being is the Atman 2 , the Sruti is the highest (Atman 
itself). (Then having) negated (lit. swallowed/drunk off) this 
(mundane existence) made up of karana ‘cause(s) ’ and kdrya 
‘effect (s) ’ it stands (firmly established as eternal) on its own 
(support). 

NOTES 

One could say : ‘If the eternity of the Veda is derived from 
the manifestation as shown in the previous verse, other things 
are also eternal because they are the. manifestations of the 
lord, too. A distinct note of the Veda is useless.’ Therefore, 
it is stated as to why the Veda alone can be said to be eternal. 
Purifying the objective things misconceived by a man by 
stating that they are identical with the non-dual Brahman 
and thereby sublating the world by means of knowledge, the 
Sruti remains as the Brahman. The excellence of the Sruti 
lies in that it removes the ignorance. 

1. Just ‘consciousness’ (sentiency in a human being). 

2. The consciousness (=■ paramdtman). 

309. Indeed if one were forced to consider the Veda as non- 
authoritative means to knowledge, then after making the state¬ 
ment, ‘All (this) is the Atman’ with a view to removing the 
idea of the Veda as non-authoritative means to knowledge, the 
latter (part of the) Sruti 1 proceeds in words sayatha. 

NOTES 

Three different explanations of the purport about the sentence 

sa yathardraidhagner -have been given in verses 297-308. 

Now, yet another purport thereof follows. 

One might argue that from the sentence, ‘All this is the 
Atman’, it may be concluded that the Veda is not authorita- 
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tive. Without accepting falsity of all this world, one does not 
understand it as the Atman. And when all is false, the Veda 
also, being included in all, is false and therefore not a means 
of knowing, like the appearance of smoke certainly leading to 
knowing of fire. In order to refute this argument, Suresvara 
points to the Sruti, sayathd .... 

1. On the word agama, cf. note on the verses 6-7. 

i 

>a 

310-311. It is not proper (to say that the Veda is not the 
authoritative means to knowledge), because it has 'been declared 
by the Veda itself that the end of human life is obtained 
(only) by the (knowledge of the) Vedic statement. When 
the purpose of a means (viz. Veda) is served, it does not 
(any more) remain a means. And the means do not have the 
nature of the means when the thing to be obtained by them is 
well-known. And there is not an exception to the general rule, 
(in the case of the Veda also), on account of the direct 
hearing (i.e. understanding) of the Veda. 

NOTES 

A means ( updya) is possible when one still has something to 
accomplish ( upeya ). Then once upeya is accomplished, a means 
{updya) cannot remain a means any more. On verbal level, 
Veda is a means (i updya) and liberation is upeya . Once one is 
aware of the oneness of the Brahman and the Atman, Veda 
cannot remain a means any more. One might object : ‘If all 
is the Atman, Veda which is included in all is also the Atman. 
How can the Veda be a means ?’ A reply is : All is the 
Atman is the thought which occurs later. As long as one does 
not become aware of the oneness, all is not the Atman and 
Veda is a means. 
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TOT ^TWrTTTrT I 

312. On account of my great regard (for the Vedanta) 
I feel reluctant in stating the faults (that are) in many ways (or, 
at many times) attached to the word of the Veda (by others), 
in the manner of the speech of a child (ignorant one) or of a 
mad man. Therefore, I stop talking further. 

NOTES 

On account of my having made statement several times in 
this regard I stop talking. 

[Si^psvara now proceeds to comment on BU 2.4.10 : yad 
rgvedo yajurvedah samavedo ’tharvahgirasa itihasah purdtiam vidyd 
upankadah ttokah sutrany anuvydkhydnani vydkhyandny asyaivaitdni 
nihSvasitani. The comment runs up to verse 326.] 

313. By the words rgveda etc. should be understood mantras 
which are characterized (by names) Rg, Yajur, Sama and 
Atharvangiras 1 as well (and) which are quoted .in the Brahmana 
texts. 

NOTES 

1. atharvangiras denotes ‘the two elements which make up 
the Atharvaveda’; see A. A. MAGDONELL and A. B. KEITH, 
Vedic Index, Delhi : Motilal Banarsidass, 1958, vol. 1, p. 18, 
also BLOOMFIELD, Hymns of the Atharvaveda, pp. xviii ff. 

314. But, in this respect 1 , by the words (i.e. prose composi¬ 
tions) marked as variety of Itihasa (narratives) etc. 2 only 
Brahmana is to be understood. Indeed, it is not intended to 
refer to the well-known itihasas 3 . 
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NOTES 

1. The word atra refers to the sentence under discussion, 
viz. BU 2.4.10 

2. Itihasa etc. refers to narratives in the Brahmana texts 
such as akhydna, naraSamsi etc. that are related to the mantras 
of Rg etc. Refer to the eight-fold Brahmana as understood 
in BUB (pp. 330-331), i.e. itihasa , pur atm, vidya , upanifad, 
iloka, sUtra , anuvyakhydna and vy akhydna. 

3. MBh, which is called itihasottama , and the Ramayana 
are meant here. 

flfaOT^ratfiRTcT: I 
FTRfaWRt ^rfWrT II 

315. One should understand (lit. see) that the thing to be 
signified originates indeed from a statement which originates from 
(the function called) expression. Never could there be any 
expression without (there being) what is to be expressed. 

NOTES 

The idea is perhaps to explain yasya nihhasitam. ...That is to 
say : If there did not exist the Great Being, there could be no 
(power of) expression, no expression and there could not be 
any such things as Rg etc. The Brahman is sarvataktimat and 
cit, so it is capable of utterance. Therefore, there is the rise of 
words and the signification, i.e. the signified. 

I < u l Id I 

||^\ 9 || 

316-317. Since the mantra and the Brahmana have the name 
veda, therefore, one grasps (i.e. understands) by the word rgveda 
etc. the mantras and the Brahmana (texts). Also Itihasa, Purana 
etc., as they exist 1 , are also understood here, even going beyond 
the popular usage (of the word); understanding them in some 
other way is improper 2 . 
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NOTES 

1. That is already declared by the Sruti as the breathing 
out of the Great Being, i.e. they are already existent. 

2. anyayyo’nyathagrahah is Suresvara’s objection to Sankara’s 
explanation of the words itihasa etc., i.e. he considers it as 
durukta. 

318. Even 1 Manu says, “One should amplify (i.e. support/ 
explain) the Veda bv means of Itihasa and Purana.” 2 How does 
it deserve to be givemup ? 

NOTES 

1. The word api is used to indicate that Atri has said the 
same thing. (SP) 

2. itihasapuranabhaym vedarh samupabrthhayetj 

« bibhety alpahutad vedo mam ay am praharisyatij j 

This verse cannot be found in the Manusmrti, but one finds 
it in MBh, i.e. 1.1.204. However, Suresvara ascribes it to 
Manu. This means tradition held this as an opinion of Manu, 
the time-honoured authority on Vedic learning. Cf. yan manur 
avadat tad bhefajam bhefajatayah. 

5ctft suwowTOMcti 

319. Since Itihasa and Purana etc. have their source (lit. 
roots) in the Veda they are authoritative; otherwise their 
authoritativeness would not stand to reason. 

NOTES 

If the meaning of the Veda is clarified by Itihasa etc., it 
would bring about an undesirable result, viz. that the Veda 
is not independently authoritative. Such an argument cannot 
be entertained. The verse gives reason for the same. The 
Veda is the basis or cause of Itihasa etc. That is to say; if one 
ascertains the meaning of the Veda from words of some 
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expounder, it would not mean that the Veda gives up its inde¬ 
pendent authoritativeness. 

From significance, meaning is ascertained. Itihasa etc. are 
taken by the learned to be based on the Vedic tradition 
(vedamulatva) and therefore, if one entertains a doubt about a 
Vedic passage it should not mean that the Vedic passage is 
unauthontative. One should interpret Vedic passages in the 
light o^ interpretation supplied by Itihasa etc. SP refers to 
na hi vyakhyanato vite$qpratipaUih ; on this see the Paribha$endu- 
Sekhara of Pfdgojibhaffa, Poona: BORI, 1962, p. 1. 

iTgrr: i 

^rrwTf^rTT^mtT srfofeftaw: 1133011 

320. Whatever statement in them would be noticed as 
directly opposed to the Vedic statement, like the statements of 
(Gautama) Buddha, it is to be given up on account of its contra- 
diction to the Sruti statement. 

NOTES 

Here is a reason given for accepting the Itihasa etc. as 
authoritative even like the Veda; these are not opposed to 
the &ruti statements. Suresvara affirms his opinion that any- 
thing opposed to the Veda cannot be authoritative and what¬ 
ever follows the Sruti is, on the other hand, authoritative. 

321. Further, (in the case) of Itihasa and Purana no creator 
other than the Isvara 1 is accepted in our view on the ground 
that they are some effect. 

NOTES 

1. Isvara = the Lord. 

arfa 1133311 
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322. That whose nature as the cause is ascertained directly 
by some means of knowing is itself accepted as the creator of 
the effect (i.e. its own effect) also. 

NOTES 

The idea is that Vyasa is the author of MBh, Purana etc. 
but the Brahman is the creator of Vyasa. Therefore finally, 
the Brahman is the creator of MBh. 

As to SP’s quotation from MBh (appendix 2.2 pr. 
appendix 3. 2 pr.), in the critical edition of MBh this verse 
is given in an appendix which records passages that are left 
out by the editor, on tl%ground that they are later additions. 
At least in Ariandagiri’s age, these passages were there in 
MBh. 

323. As a seed is held to be the cause of a sprout etc., so is 
that seed itself understood as the cause of the nature of the 
sprout etc. 

NOTES 

This is not a strictly logical argument; that which seed pro¬ 
duces, viz. sprout ( 1), in its turn produces seed (2). 

amremfcfcft I 

wrvn * 11^*11 

324. As a seed is noticed by direct perception, both in the 
beginning and in the end, therefore, in the middle stage of the 
effects also let the seed be (understood as) the cause. 

NOTES 

The illustration of the seed-sprout relation depending 
on the deciding factor is elaborated; cf. GK. 2.6 : adav ante ca 
yan nasti vartamane ’pi tat tathd / 


* tt ?Hr: i 
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325. It is not intended here to state that the Veda has to be 
believed in, (only) on (the basis of) the statement in the Veda, 
but (it is intended to state) that there is no possibility of 
(stating) any reasons to determine the unauthoritativeness of 
the sentences of the Veda. 

NOTES 

The purport of this verse is to point out that the Sruti is 
authoritative owing to the fact that it is not and cannot be 
opposed by any other means of knowing. 

srcntrfa struiw 113^11 

326. That the sentences of the Veda are authoritative does 
not follow from one’s resorting to other means of knowing. Direct 
perception etc. 1 are also accepted as authoritative means of 
knowing just for the reason mentioned before. 

NOTES 

yathoktakarana may refer to amanatvahetundm asambhavat. Then 
ordinarily, means of knowing are considered authoritative, 
since there is no opposition to them by any other means. 
Therefore, let one not suppose that the words of Veda are 
unauthoritative because they use the same word as in common 
parlance. In reality, the Veda signifies that which cannot 
be understood by any other means though the words of Veda 
may be the same as those of the daily speech. 

1. for the word ak$adi , cf. note (2) on verse 154 above. 

^ SRxfcfa ||^V3|| 

327. As it is impossible to conceive of (i.e. accept) any 
other thing over and above (i.e. beside) knowledge (i.e. 
Brahman), which is supposed to be existing at the time) of the 
creation and sustenance (of the world), so it is said to be there 
at the time of the merger also. 
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NOTES 

This is a comment on kim canyan na kevalam sthityutpattika- 
layor eva prajndna-vyatirekendbhdvaj jagato brahmatvarfi pralayakale 
ca (BUB, p. 332), which explains the introductory part of BU 
2.4.11 : sayatha sarvasam apam. . . . 

[Now follows a comment on sa yatha sarvasam apam samudra 
ekayanam evam sarvefdm gandhanarfi nasike ekayanam evam sarvefdm 
rasanam jihvaikayanam evam sarvefdm rupanam cakfur ekayanam evam 
s arue $ dm Sabdanam srotram ekayanam evam sarvefdm samkalpanam 
mana ekayanam evam sarvefdm vidydnarh hrdayam ekayanam 
(BU 2.4.11) ; it continues up to ver^ 377 below. ] 

f¥WTT^^TFTt tffTcTT HFTTt q^TT I 

qfe: fcTESfa I 

o 

tr^ FiyK°TfrrT^cST^i : 1133 °M 

328-330. As the ocean having but one (and the same) name 
and form is the merger 1 (i.e. the meeting-point) of rivers which 
have different names and forms-(and) merger means one¬ 
ness -so is the skin etc. the one meeting point of different 

knowledge such as touch etc. And the skin etc. also (get mer¬ 
ged) into their own end 2 (viz. manas) and so also is (the 
merger of) manas into the intellect. In the same way, intellect 
(also) remains in the form of cause, 3 when action gets destroyed. 
This is the common 4 (natureof) merger (everywhere) and it 
is not preceded by any deliberate thinking. 

NOTES 

1. The word pralaya has two senses, (i)‘the act of merger’ 
and (ii) ‘the point of merger’ (the place where the merger 
takes place). In order to set aside the sense (i) the word ayana 
meaning (ii) is used. And the word ekatd ‘oneness’ is used in 
order to obviate the idea of void—oneness means becoming 
‘one’. 
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2. The word svante means ‘in their own . . viz. manas. 

3. karanatvena=kdrandtmand (SP), it takes the form of 
prakrti. 

4. Referring to two types of preday a : sadharana and asa- 
dharana. This verse refers to the first variety of pralaya. 

H33<)n 

331. But that merger, which (results from) the destruction 
of ignorance, the knowledge of the real nature of the individual 
consciousness and is owing to following (i.e. accepting) the real 
nature of the thing (viz. the Brahman), is preceded by some 
deliberate thinking. 

NOTES 

This verse refers to the second type of merger, viz. the 
uncommon merger ( asadharana and buddhipurvaka ). 

Cf. evam eva khalu somyemah sarvdh prajdh. sati sampadya na 
viduh sati sampadyamaha iti / ta iha vyaghro vd simho vd vrko vd 
varaho vd kito vd patango vd damSo vd maSako vayad yad bhavanti 
tad abhavanti I (CU 6.9.2-3), which intends that all beings 
get merged into the highest and again come into existence at 
the time of creation. Also cf. CUB on the same and BSB 2.1.9. 

ascuqfai rnu i 
csrcffarrmt Fmfaf <mr 1133311 

332. As the ocean is the one meeting-place cf all the rivers, 
so is the skin the one meeting-place of all the touches which 
are the objects of the skin. 

fawrcqniigfhdihrerta?* i 

rnrr 1133311 

333. The word sparta (here) expresses (only) the object 
grasped by the skin. Similarly, by the words gandha etc. are to 
be understood the objects of the nostrils etc. 
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<URTMT TO I 

jtfftvicTO to n^V*n 

334. Earth is the collection of (five objects such as) the 
smell etc., water (is likewise the collection of four objects) 
ending with the taste. Fire is (the collection) of three. As for 
wind, it is of two and ether (is) of the nature of one. 

NOTES 


Here is introduced the merger of the elements. 


Element ( bhuta ) 

: Property (gun a) 

prthivi 

: fabda, spars a, rupa, rasa, gandha 

ap 

: fabda, spar fa, rdpa , rasa 

agni 

: fabda, spar fa, rupa 

vdyu 

: fab da, sparfa 

dkafa 

: fabda 


tr^ HOTcT: *** W TIgq a ifo fafawcl I 

\\^V\ 


335. From this explanation, one should understand (the 
nature of) these (five) elements. (And) their manifestation of 
concrete and abstract 1 are understood as the manifestation of 
their gunas ‘properties’. 

NOTES 

The five elements are collection of five gunas ‘properties’ 
beginning with the smell and ending with the sound which 
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increase and decrease as shown in the previous verse. The rise 
of the five elements from their own causes is nothing but the 
manifestation of the smell etc. from the primordial cause, in 
ascending order. And the merger of the element into a subtler 
element is not else than the merger of gunas. 

1. Among the five elements, ether is amurta and the rest 
are murta. 

tflTcTRT yre mieHd l I 

cT*TT ^T^TR^TT: l 

« o 

stjpttcFtct 1 
^Tgcmn?fd f^r#cfr qqtacwo'rasnncT 1 

fl^qtsfd^mTSSrTR: U^Voii 

r qtsr t qr # 5 itasnqq*w : 1 

FnfaTOTcR?nscSF<T<re qjrfe^mnrT: 113*311 


336-341. The 1 objects (lit. elements), which possess these 
(already) mentioned distinct properties collected together, have 
the nature 2 of the cause. Among these (elements) is understood 
the element of wind by the mere mention of touch. And the 
third is that of the fire; the fourth, of water and the fifth, of 
earth. Again distinction (of five elements) in touch may be 
noticed by means of (the distinction of ) their gunas : So also, 
this distinction (of the five elements) as regards the smell etc. 
has to be associated with the difference of gunas, thus 3 : The 
touch is stated to be rough owing to the abundance of the earth 
(element in an object). (Again), touch is taken to be cool and 
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slippery when there is abundance of the water (element in an 
object )-. The wind (also ) is taken to be hot or pleasant when there is 
abundance of fire (element in an object). Thus this mention of 
the transformation having its beginning in (the mention of ) fire, 
water, food etc. should be ( treated as) of the Brahman 4 , whose 
entire modification is denied (lit. destroyed), (as possibly 
existing), owing to its basis on the gunas already stated (and) 
the ignorance (about the real nature) of the Atman (Jivatman) 
—(this modification) has attained to (lit. has come to) extreme 
grossness (etc.) 5 , owing to its (havintg gunas) touch etc. 

NOTES 

1. Here in SP the reference is to guna which occurs in the 
previous verse. It is that which would give rise to the doubt. 
The doubt expresses a possible interpretation of verse 335 (last 
line) according to the Vaisesika theory. The first line of the 
verse 336 is the answer to it. 

2. The theory of causation which Suresvara accepts (for 
the sake of argument, not in reality) resembles that of the 
Sarhkhya. Therefore all these gunas, together in a substance 
assume the forms of the cause and the effect. Thus, Suresvara 
rejects the asatkaryavada of the Vaisesika. In other words, the 
elements can exist in both the forms, the cause and the effect 
— this explains their jani and lay a. 

3. One could entertain a doubt: ‘Since there is a mention 
in the Sruti (only) of gunas , viz. touch etc., it intends to 
refer to the merger of the elements which have not been men¬ 
tioned.' This doubt is answered in the next two sentences. The 
mention of guna is indicative of gunin. This is done only after 
accepting the difference of guna and gunin in normally spoken 
language of every day life. It is not real. 

4. This sentence is an answer to the doubt: ‘There is 
the transformation of the highest in the form of the earth etc. 
which is of the nature of the touch etc.’ Suresvara thinks that 
without ignorance about the nature of the Brahman and / or 
of the Atman ( =» Jivatman) which is inner and immutable, 
such a talk of transformation is impossible — the world is 
‘caused’ by ignorance of the Brahman. 
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> vaniKa 

Sees 18 fe^s^and^the oTer frubt"J [£) I 

‘hardness^however, ifTtZndaZd'as'’ 

Suresvara’s use of the adjectives kathina Ind^T V1CW ° f 
verse 344 below. * nd SVacc ^ a as pair in 

cTrdsf^jq^ 

342. (This transformation wherein 'I l , , 
touch has arisen is owing to its (i <■ f lu^ X knowIed S e of the 

is said to be of ite seeT H 11 ^ ° fdistinCt Aches’ 
of) .hat (i.e. the IIZ) ( = ^ Atman3 > (-• by means 

NOTES 

■»“£•£ r « ? Wh " 

:i:srsp^ir the f ass h ° ciati ° n ^^izz zz 

vijnanah is not satisfactory 

adjective of the bariZimn ( \ thc com P oun d as an 

as itmanah (“^'-ned in earlier verse) and 

ignorance. See for tZtZZsfsZbeloZ 550 ^ 0 ' 1 ** r °° ted in 

2. Cf. sparSadibhedavijhanam in the next vme c , 
support. next ver se as further 

distinct touchel^mlnifeted toWe th w^ nPle,e kn ° Wled S e of 

5 ,„ V , M 

fsTmen^n^betuse"7^ ,H ( ° bjeC ^’ touch etc, 

touch etc. ^°7 no ^ a s(is).he 

accompanied (as it is) by the witness (Atman)h 0W " 
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NOTES 

This is the refutation of some opponent’s view that even if 
this is not inferred, it is known by a witness, because it is self- 
luminous. 

1. The word tu is used for emphasis. 

2. Suresvara follows the Samkhya theory of cognition. 

3. Cf. SK 17 which has been already quoted in the note 
on verse 285 above. 

4. The construction is thus: sdk$ivat (sat) tat ( -sparta- 
dibhedavijndnam) na svartham. 

3Tcffa qpfeq 5TR I 

cTFT Htfl’T cfcT: ll3**U 

344. The very gross 1 (of the Atman), (arises) on account 
of its association with the skin (etc.). (And) when it comes into 
contact with manas , there arises only subtle knowledge. 


NOTES 

The idea of lay a, as mentioned in notes on 336-341, is ex¬ 
plained here further. One takes jani and laya according as 
one’s knowledge is gross or subtle. 

1. the word kathina means sthula or ‘gross’ and the word 
svaccha, sukfma or ‘subtle’; (as noted earlier in the note on 
verse 341 above.) 


cT^tsfq fesTFt qfwfrnr i 
mqjrftlTHsqTfqT: JTfft WTzfcz g 113**11 

o ^ 


sqifWT^SPTTct t 


c 


345-346. Yet 1 subtler knowledge would occur (tothe Atman) 
owing to its association (only) with the intellect. The intellect 
wholly pervades a body by its common function so long as there 
is pervasion by blood all through the body until the fall of it. 
(And) the prana, 2 which has the appearance ofsentiency, exists 
(in the body), pervading the (common) function (of the 
intellect). 
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NOTES 

1 . The same knowledge would be subtler because the 
intellect is subtler than maims. 

2. prana is one of the winds in the body. It resembles 
sentiency in the body because of their avinabhava. One should 
remember here the common function of the three-fold inner- 
organs, pranadidharana. Cf. SK 29 referring to the common 
function of the three inner-organs: samanyakaranavrttih 
pranadyd vayavah pane a. 

f^sfrT I 

sreft fafam to n3*^h 

ftro cTf?T|:fecTO|:few 5TO* fsni: I 

Htu ra fcffT T fr 5TTTT^ II3*01 

347-349. As for the Atman, which is neither a cause nor an 
effect, it remains after covering that prana which is mentioned 
just in the previous verse. If there is a change in a body when 
there is a contact of it with a thorn etc., then there is pain (on 
the part of the Atman) due to the (so-called) demerit etc. 1 
consequent to the change (in the body). The pain 2 in one part of 
the body qualifies the intellect belonging to that part, (for) the 
condition of the misery of the intellect arises from the pain of 
that part (of the body) . (And) for the eradication of (the con¬ 
dition of) that (misery), the function (activity of the intellect) 
results only from the abundance (i.e. intensity) of the misery. 

NOTES 

1. A pun on the word adharma. It means (i) demerit (as 
commonly understood) and (ii) (inreality) not its property— 
this latter points to unreal pain. 

2. This sentence is an answer to the possible doubt : ‘When 
misery has arisen in one part of the body, how can one say that 
misery rests on the intellect?' The reply is: Since the intellect 
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pervades the entire body, therefore, misery in any part of 
the body stays on the intellect also. 

<ri: u^noii 

*T arffM'W 11^11 

350-351. This (commonly known) relation of the enjoyer 
and the enjoyable (for) the Atman is caused by that intellect. 1 
This (commonly known) function of Ego which belongs to the 
intellect, being the encompasser of misery, encompasses the 
knower and the object of knowing also (encompasses) its own 
semblance. 2 There 3 does not arise the function of Ego in a 
body without there being any external change. 

NOTES 

Again, Suresvara talks in terms of the Samkhya theory of 
cognition, nevertheless, showing that there is an important 
difference. 

1. Suresvara does not accept that the Atman is the natural 
enjoyer. 

2. It is ahamkara ‘Ego’ (inseparable from buddki ) that is 
responsible for experience — it is (by mistake) understood 
for the Atman and vice-versa and therefore these are state¬ 
ments like ‘I know’ etc. 

3 . This sentence points out how the function of Ego and a 
change in the body ( not in the Atman in anyway) are simul¬ 
taneous and also how there is an error of identifying the Ego 
and the Atman as one. This is amplified in the following 
verses. 

l^fufcT I 

gaifaHTHH ccrferrei 113X311 

352. When (a person’s) sense-organs, manas (and) the 
intellect are (in fact) in their own form, 1 there is not seen the 
Ego (functioning). However, when this (i.e. the Ego) is noticed 
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(to function) by attachment to a son (etc.), it (i.e. Ego) is 
then qualified as being the part of some particular body 2 . 

NOTES 

1 . That is, they are not affected by any external object of 
misery or joy — e.g. by a prick of a thorn or some soft touch. 

2. This is in contrast with the first line. The Ego can 
persist even without an external object, since it may retain 

• some attachment to a son etc. 

cTrT5?g flHfspW I 

o % 

353. Referring 1 to different objects a person is stricken by 
misery when he regards them as his. (And) 2 the notion, (this 
is) mine (i.e. Ego 3 ) is due to ignorance in respect of the 
intellect and insofar as the (external) objects (exist). 

NOTES 

1. One who possesses abhimana, viz. the notion ‘this is my 
son etc.’ with reference to a wide range of objects, has misery. 
Further, it is then indirectly superimposed on the witnessing 
consciousness within. 

2. This explains that misery arises from the misconception 
such as ‘this is mine’, which really the witnessing consciousness 
does not entertain. 

3. abhimana = ahamkara. Cf. SK 24: abhimdno ’hamkarah .... 

* g fsT:TT^PZf«T5TcTta: I 

* ^TT^TTcT 113**11 

354-355. The thought ‘I am (this or that)’ could not be on 
the part of the individual consciousness which is free from all 
attachment and immutable, 1 since merger of an effect is not 
seen elsewhere than in the cause. 2 Therefore, the word skin 3 
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(etc.) is understood here, in the sense of the common origin of 
the skin (etc.), for 4 the merger of the objects would not be 
in the sense-organs inasmuch as they (themselves) are of the 
nature of an effect. 

NOTES 

1. This is a reply to the doubt that the misconception of 
Ego and that of ‘mine’ are on par, then how can you say 
the misconception of ‘mine’ really exists ? 

2. According to SP, Suresvara refers to this as the refuta¬ 
tion of the view of Bhartrprapanca ( bhedabhedavadin ) though 
SP did not say so on verses 328-330. Suresvara obviously 
follows his master Sankara who cites this view of Bhartrpra¬ 
panca in BUB 5.1.1 (see the Introduction section 9). 

3. Cf. next verse which mentions tvagadi. 

4. SP states : The sense-organs are the effects ol the 
objects and, therefore, not their origin. 

m* g fa i re an 5TTO3 scr: i 

356-357. Since the merger of a pitcher etc. is not elsewhere 
than in clay, i.e. in a plate 1 , therefore the words tvac etc. (here 
in this discussion) are (properly) to be understood everywhere 
as expressive of that which originates skin etc. Since their 
merger is not found anywhere else, therefore, by the word gandha 
is to be understood the whole earth 2 . 

NOTES 

1. A possible objection is : ‘Would it be wrong to hold 
that the objects merge into the sense-organs ?’ This is answered 
here : If the effect gets merged into something else than a 
cause, then a pitcher etc. would also get merged into a plate. 
Therefore, the merger of objects into the sense-organs cannot 
be established. 
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2. Here concludes the explanation of the Sruti ‘of all 
touches . . .’ Now follows the explanation of the word gandha 
in the Sruti, ‘Of all smells .... The word gandha indicates 
the gross earth in the form of collection of five gunas such as 
the sound etc. 

?TT <TfT*WT>S*qT | 

7n?rfts^ fasiret srwnm: n^vcen 

358-359. Or, perhaps, (by the word gandha is understood) 
the minute part of this (earth), on account of the variety of 
smell : (Thus) the smell 1 is intense (strongly fragrant) when 
it is abounding in (the element of) earth. It 2 is pleasant (and) 
cool when it is abounding in the (element of) water. It is sharp 
when it is abounding in the (element of) fire (lit. lustre). It 
is gentle when it is abounding in the (element of) wind. And 
it is mild, pleasant and (all-) pervading owing to the abund¬ 
ance of the element of ether. 

NOTES 

1. The meaning of the word gandha is the most minute 
part of the earth, because smell appears (is felt) in manifold 
forms. 

2. This explains the different kinds of smell. 

'Tfr^STrRrrsEre: i 

TT?tj: qrw*mtelrT: II^OII 

360. On account of the overpowering of the element of the 
earth and the water by (the element of) fire, there arises the 
worst (lit. lowest) smell. On account of the rise of (some) evil 
act, 1 the smell becomes bad smell. 

NOTES 

Suresvara makes a reply to the doubt :‘How can there be 
the knowledge of difference of good or bad smell, even if 
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there is difference of the smell in accordance with the element?’ 
First, he speaks of the seen cause and then the unseen 
(adrfta) cause. 

1. See Nais 1.1 on adharma as the cause of misery 
( duhkha ) . 

q qfriq ft qrw 5 *ro: 1 

361. But there arises an auspicious (i.e. fragrant 1 )smell when 
there (exists) combination (lit. effect) in equal proportion (of 
the elements 2 ). So also, being effected by holy activity (the 
combination of merit and demerit in equal proportion) creates 
attachment to (various external objects) in (an individual that 
is) born. 3 

NOTES 

1. Subhatva—sukhakaratva. (SP) 

2. ‘When the equal proportion of the earth etc. are 
heated by fire’. (SP) 

3. This explanation is forced by the words papakarma- 
bodhatah (in the preceding verses) and Subha with double 
entendre. 


tpffarT STfcTTRqcT I 

sraRqoTOTqq imrqt srfr^qm n^n 

* >» c\ ' A ' 

362. In respect of the taste, the form and the sound (of 
five objects, the touch and the smell) also should one state (or, 
explain) as (stated) before. Variety (of objects and individual) 
arises from the relation of the principal and the subordinate 
among the various properties. 

NOTES 

The manifoldness of the touch and the smell stated above 
is extended to the taste etc. in the passage ‘Of all tastes . . .’ 
The gunas are manifold due to the increase and the decrease 
of the elements. The case is the same with individuals—this 
is implied by two preceding verses. 
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ST|IWrTSIErPT?^ STFTTfei^fa fafe^Tcl II\%\II 

363. On the basis of inference 1 of a capacity to grasp the 
uncommon {gunas like) smell etc. one should attribute to the 
sense of smell etc. 2 what are grasped as the principal elements 
among those entities. 

NOTES 

This verse answers the possible objection : ‘When the said 
difference in respect of the smell etc. is established in the 
Sruti, how is it said in the passage ‘that common origin of 
the touch . . .’ (verse 355) that the smell etc. are the origin 
of the smell etc.?' 

1. SP refers anurnana to linga. 

2. SP understands api ‘etc.’ in the sense of yatha or iva as 
implying a simile. 

n3V*ii 

364. As the light (is not different from the object which is 
illuminated by it, so) does a sense-organ belong to the same 
category as the object which is grasped by it, because (it) 1 
illuminates that which is a form. If (this was) not (so) 2 , then 
it would be (related to the form) in the same way as the ear 
and the form. 

NOTES 

1. This ‘it’ means pradipa. 

2. If the lamp is not of the same nature of the form which 
is to be understood, the form is not grasped even by the lamp 
as it is not grasped by the ear. This evidence proves the point 
by an instance of contradiction. The eye is very easily under¬ 
stood from the instance of the lamp, for the lamp and the 
eye share the same guna , viz. they are both taijasa and, there¬ 
fore, illuminators. 
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* %*2ttF3ncfaj *TT<T I 

H HlqyWW T cWT II^KII 

fv ** 

ITCtaSqtfrfa fOT^T cT^FWcT H^H 

365-366. If a sense-organ would not belong to the same 
category (as its object), then there would be the grasping pf all 
the objects; as each of the sense-organs would here (in our 
worldly dealings) grasp all objects so do manas and the intellect 
(grasp all of them). It should be remembered (i.e. known) 
that as for manas and the intellect, they grasp all objects since 
they are of the nature of all the elements (together), for, other¬ 
wise, it would be impossible (for them to grasp them all). 

SHUT qgr 

367. The intellect is said to be the generality 1 of the powers 
of knowing, viz. the skin etc., likewise is the vital force said to 
be the generality of the powers of action. 

NOTES 

1. The word samdnya means the common quality of them 
all. 

gm i t n: 

368. (As) there are the powers of knowing, viz. the ear etc., 
in order to achieve (lit. to secure) the enjoyment of the sound 
etc., likewise there are the powers ofaction, viz. , speaking etc. 1 
for (the securing of) the enjoyment of action. 

NOTES 

The reasons why the organs of knowing and those of action 
are stated in this context are indicated in the first and the 
the second lines respectively. 

1*. SP quotes SK 21 where the functions of powers 
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of action are described, i.e. vacana ‘speaking’ by vac, adana 
‘taking’ by hastau , viharana ‘moving’ by padau, utsarga ‘excre¬ 
tion’ by payu and ananda ‘joy’ by upastha. 

impart rPThqf^sfq ^ fym 

369. The application (i.e. the appearance) of the powers 
(already) stated proceeds (only) from (the inner-organs, i.e.)- 
manas and the intellect. 1 The distinction between them is (also) 
divided into two categories, viz. imagination and ascertainment. 

NOTES 

This verse states how the different sense-organs act. 

1. According to PKV 33, 34, the inner-organs are four¬ 
fold, i.e. manas , buddhi , aharhkdra and citta. And their func¬ 
tions are sarhkalpa ‘imagination’, nikaya or adhyavasdya 
ascertainment’, abhimana ‘misconception’ and anusamdhana 
investigation respectively. But here Suresvara seems to 
follow the Samkhya view of three-fold inner-organs. This 
could lead one to hold that PKV is not the work of Suresvara 
Cf. SK 23, 24 and 27, where three-fold inner-organs {manas, 
buddhi and ahamkara'j and their functions are described. 

m SFT ( T cT toq gri fq sfacTT I 
ST IRTT S ll^vsou 

370. Whatever modification (i.e. function) of some sense- 
organ is noticed on the part of another sense-organ it should be 
taken to belong, in reality, to that particular sense-organ alone; 
there (has) not (been) change (as regards the modification). 

^TftmffTTTWT: II^V3<|U 

371. In this way, on account of the application (i.e. 
appearance) of the powers of knowing an 1 action (on the part) 
of the soul of the world, there is the manifestation in a body 
of the Atman (Jivatman merely) for serving (as) the support 
of the sense-organs. 
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NOTES 

SP clarifies Sures'vara’s idea thus: The old authorities say 
that the Atman becomes, i.e. appears as transmigratory due 
to the two-fold functions of the sense-organs as stated before. 
The creation of a body is the necessary basis for the functions 
of sense-organs which are impossible without its support. 
Moreover, the body also is made up of the five elements, 
because the five-fold objects, viz. sound etc., are found in the 
body (of a being). 

cTtT 


372. Such being the case, whatever effect has first manifested 
from whichever cause properly gets merged into its own cause. 


NOTES 


Suresvara thus reiterates how the various sense-organs get 
merged into the five elements which are their ‘cause’. 


i 



vim H3V93H 


373. All these (entities) would get merged into their root- 
cause, (being) the products of that cause. 1 Indeed, they do not 
get merged into other effects. 2 


NOTES 

1. This is to remove the doubt that the sense-organs 
would then merge into the five elements, something else than 
the Brahman. Suresvara asserts that the idea of a merger 
(laya) is associated with the effects merging into the ‘root- 
cause’. 

2. The sense-organs as well as the elements being effects, 
it is improper to say that the sense-organs which are some 
of the effects (of the root-cause) get merged into the five 
elements which are some other effects. 
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374. It (lit. this) is misapprehension (to say): “On account 
of directly perceiving the merger of a pot etc. into a lump (of 
clay) 1 etc., it is possible to hold that every effect merges into 
every another preceding effect” ; (and this is) owing to infatu¬ 
ation (i.e. ignorance). 

NOTES 

SP points out a possible doubt which is the basis for this 
verse—; the argument could be: ‘AHeffects do not merge into 
the Brahman, because (i) we notice that the pitchers etc. 
merge into clay etc.; and (ii) all the sense-organs, which are 
effects, merge into the five elements; according to the Vedantin 
himself. ’Theanswer is: This argument originates in ignorance. 
On samanya and mahasamanya see note on verse 289. 

1. The foot-note on pintfadifv eva reads a variant mrdadifv eva: 
It seems a better reading. The translation follows the text of 
the edition. 

tr* ecinirmwi i g marwsre i 

cTFJlfa SRtft fa*?: I 

TfTSSc*rfa I 

375-377. Thus, there is (the merger of the effects such as) 
the touch etc. into the sense-organs expressed by the words 
tvac etc 1 .; similarly, there is (the merger) of them also into 
their generality, viz. the objective manas ; further, that also has 
its merger in the one (greater) generality, viz. the intellect— 
(this is) just the same way as there is the merger of rivers into 
the ocean. Also, the (great) generality of objective knowledge 
merges into the Atman (which is) above (itself and is) without 
any (further) merger and which does not undergo any 
modification. 
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NOTES 

Having thus explained the merger of the elements and 
their products into the root-cause (the Brahman), the author 
points to the meaning of the statements in BUB on ‘thus of 
all touches../ 

1. The word yathayatham informs us that the merger of 
particular objects such as touch into the particular sense- 
organ, viz. the sense of touch, is denoted by the word tvac , and 
so on. 

4 5* 7 \ cfSTT I 

378. In the same way, there is the merger of all actions, viz. 
speaking etc., into their own generality and further that of all 
the organs of action into their own generality. 

NOTES 

Now is shown the purport of the passage: evam sarve$am 
karmanam hastav ekayanam evam sarvefam anandanam upastha 
ekayanam .... sarvefdm vedanam vag ekayanam (BU 2.4.11). 

q f T Pre : aircrew fasn* i 

facsm: M^V90I 

379. Movement and lustre are found in the powers of 
knowing; however, movement alone, i. e. devoid of lustre, is 
found in the powers of action. 

NOTES 

This verse states the purport of the passage in BUB: pranaS 
ca prajnanamatram eva (p. 334, line 8) 

380. It is to be known that all movement which rests on the 
organs of knowing, is of the nature of the vital force, for there 
is the &ruti statement, hantasyaiva. 1 
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374. It (lit. this) is misapprehension (to say): “On account 
of directly perceiving the merger of a pot etc. into a lump (of 
clay) 1 etc., it is possible to hold that every effect merges into 
every another preceding effect”; (and this is) owing to infatu¬ 
ation (i.e. ignorance). 

NOTES 

SP points out a possible doubt which is the basis for this 
verse—; the argument could be: ‘Alleffects do not merge into 
the Brahman, because (i) we notice that the pitchers etc. 
merge into clay etc.; and (ii) all the sense-organs, which are 
effects, merge into the five elements; according to the Vedantin 
himself.’Theanswer is: This argument originates in ignorance. 
On samanya and mahdsamdnya see note on verse 289. 

1. The foot-note on pintfadifveva reads a variant mrdadi?v eva: 
It seems a better reading. The translation follows the text of 
the edition. 

cTFTlfa ftp?* I 

wiUfrq wra tTOT I^V9^U 

>9 

ii^vswi 

375-377. Thus, there is (the merger of the effects such as) 
the touch etc. into the sense-organs expressed by the words 
tvac etc 1 .; similarly, there is (the merger) of them also into 
their generality, viz. the objective manas; further, that also has 
its merger in the one (greater) generality, viz. the intellect— 
(this is) just the same way as there is the merger of rivers into 
the ocean. Also, the (great) generality of objective knowledge 
merges into the Atman (which is) above (itself and is) without 
any (further) merger and which does not undergo any 
modification. 
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NOTES 

Having thus explained the merger of the elements and 
their products into the root-cause (the Brahman), the author 
points to the meaning of the statements in BUB on thus of 
all touches../ 

1. The word yathayatham informs us that the merger of 
particular objects such as touch into the particular sense- 
organ, viz. the sense of touch, is denoted by the word tvac , and 

so on. 

c{ cT*TT vW I 

pn cTcSTht^ 

378. In the same way, there is the merger of all actions, viz. 
speaking etc., into their own generality and further that of all 
the organs of action into their own generality. 

NOTES 

Now is shown the purport of the passage: evarix sarve$dth 
karmanam hastav ekayanam evarh sarve?am anandanam upastha 
ekayanam .... sarve$am vedanam vdg ekayanam (BU 2.4.11). 

q f req y q: srwflfacre ■ 

qfireq**: qTOTfaro U^V90l 

379. Movement and lustre are found in the powers of 
knowing; however, movement alone, i. e. devoid of lustre, is 
found in the powers of action. 

NOTES 

This verse states the purport of the passage in BUB: pranai 
ca prajnanamatram eva (p. 334, line 8) 

s nm i c **y wit ^ n^«ton 

380. It is to be known that all movement which rests on the 
organs of knowing, is of the nature of the vital force, for there 
is the Sruti statement, hantasyaiva. 1 






246 


Suretvara's Vartika 


NOTES 

This is the purport of BUB (p. 334, line 8). Because the 
movement is of the nature of the vital force and because 
manifold sense-organs are of the nature of movement, there¬ 
fore, organs of action are vital force. This is based on the 
Srutij’o vai prdnah sa prajna (KausU 3.3), which is quoted in 
BUB (p. 334, line 8). And because the vital force and the 
knowledge ( buddhi , prajna) are considered as identical, organs 
of knowing are, therefore, the vital force. Thus, the two-fold 
sense-organs are proved to be the vital force ( karyakaranayor 
abhedah , ddhdrddheyayor abhedah ). 

1. The source of this quotation is not traceable. 



*RfW: I 


am 





381. The power of all the organs of action as well as those 
of knowing belong only to the vital force as seen from the 
illustration 1 of the nails which are driven into the foot (of a 
horse). 


NOTES 

In addition to the Sruti, kantdsyaiva , the author quotes yet 
another Sruti to prove that two-fold organs (i.e. sense-organs 
and the organs of action) are of the nature of the Atman, i.e. 
the vital force. 

Just as an excellent (i.e. strong) horse uproots simultaneous¬ 
ly all the four spikes which are on its hoofs, in the same way 
the vital force overcomes (i.e. pervades) speech etc. There¬ 
fore, the sense-organs stated in the Sruti are dependent on the 
vital force. 

1. Cf. GU 5.1.12 : yathd suhayah padviSa-Sankun sam-khidet /; 
also BU 6.1.13 : yathd mahasuhayah saindhavah pajvtta-Sankun 
samvrhei / 



ctot smTmm smrcftfk mfcrm 113^11 

382. There is a statement in the Sruti : ‘‘(When the Man 
i.e. the Atman, has concentrated on himself and all of his 
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sense-organs have been merged (lit. drunk) within himself, then 
the fires of prana remain (alone) in the waking state.” 

NOTES 

This seems to be a paraphrase of the ideas in PU 4.1.2-3 : 
tasmai sa hovdca / y at ha gdrgya maricayo' rkasyastam gacchatah sarva 
etasmims tejomandnla ekibhavanti / tdh punah punar udayatah 
pracaranti / evarh ha vai tat sarvam pare deve manasyekibhavati / 
tena tarhye$a purufo na frnoti / na patyati / na jighrati / na rasayatef 
na sprSatc / nabhivadate j nadatte / nanandayate / na visrjate / 
neydyate / svapitity dcak?aU 11 prdndgnaya evaitasmin purejagratij 
garhapatyo ha va e$o' panah / vyano'nvahdryapacanah / yad gdrhapat- 
ydt praniyate pratiayanad / ahavaniyah prdnah 11 Thus the words 
iti iruter vacah should not be taken to conclude a quotation of 
the Sruti. 

srronc^fH ^ htctt 

383. Therefore, along with the powers of action do the 
powers of knowing get merged into the Atman, the vital force, 
and 1 the respectful Sruti says in this connection, kasmin . . . . 2 

NOTES 

The result of the merger of the two-fold sense-organs in the 
vital force is mentioned ; and consequently, it points out that 
the vital force is the highest and the cause. 

1. The first ca refers to the experience of the vital force, as 
stated in the Sruti; the other ca indicates another Sruti, sa 
pranam asrjata (PU 6.4) 

2. PU 6.3 : kasminnvaham utkrdnto bhavi$yami , *As a result 

of whose (departure) shall I rise up ?’ 

384. It is stated that this merger which has one common 
end is the common (merger), and (the effect) being united 
with its own cause alone, there does not follow the absolute 
merger. 1 
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NOTES 

The natural (i.e. commonly known / perceived) merger 
which is common to all beings is spoken of at the end of BU 
2.5, i.e. 2.5.18, also — all beings (i.e. their bodies) end in the 
cause known by one common word. 

The second line of this verse gives the reason why this 
merger at 2.4 and that at 2.5 are similar. 

1. Meaning‘destruction’. 

385. The highest indestructible having first expanded itself 
in the form of the world through its powers of knowing and 
action and pervasive nature, withdraws (lit. collects) it all into 
itself again. 

NOTES 

This verse explains why the common merger is mentioned 
once again at BU 2.5.18. The Brahman is nothing but the 
Atman because of its omnipotence; it spreads itself as the 
world gathers it back in itself but it remains in its own. 

fa rc gfc T cppri sjem srrmrcmsftrotaft i 

fawfuwwftw t \\^*\\\ 

386. The Sruti 1 mentions the Atman as the cause (of all 
this) in the words, ‘Having completed.but the words‘it 
went beyond....’ is the statement of its condition, viz. not being 
the cause (of all this) . 

NOTES 

Here Suresvara explains how that Sruti statement includes 
the word referring to the cause also, for the effects, viz. 
pr&na etc. are specifically mentioned. The first line refers to 
the cause, viz. the Atman, which spreads out the world as well 
as enters into itself and finally remains (alone). One should 
not understand that the Atman together with these its 
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effects (viz. the world) is the ultimate reality—this is under¬ 
stood from the-second line. 

1 Cf. BU 3.9.26 sa yas tan purufdn niruhya pratyuhya 
atyakrdmal lam M aupaniiadam purufam prcchami / “I ask you of 
that being who is to be known only from the Upamsads, w o 
definitely projects those beings and withdraws them into itse . 

5TT>T 

387. Since this is so, there remains only the vital force after 
the merger of the entire (group of) powers of knowing etc., it 
is the withdrawer (i.e. the collector) of all effects. 


NOTES r , . 

Since the Sruti, niruhya..., mentions the root-cause of this 

world, therefore the Sruti : kasmin nu tvarh cdtmd ca prati$\hitau 
stha iti prana iti.../ “On what do the body and the heart (you 
and yourself) rest ? On vital force.” (BU 2.9.26) men¬ 
tions the merger-sequence. And, as such, one may as w y 
is not there (i.e. in the latter passage) the statement of the 
absolute merger ?” This verse is an answer to this doubt : 
‘Vital force alone remains.’ 

3"pjftsqr% cTsnSTFTt I 

ST 3T*ftsfa l *3 SCI I 

388. The prana 1 merges 2 into the apana, likewise the apana into 
the vyana , the vyana into the udana and the udana into the samana 

NOTES . 

The word prana indicates the specific function, viz. 
‘breathing’, because it is impossible to accept the merger of 
prana in the principal sense ‘vital force ; cf. the Sruti,... prana 
iti I kasmin nu prdnah pratitfhita iti apana iti / “On prana On 
what does prana rest ? On apana ” (BU 2.9.26). 

1. The five kinds of prana are described in BU 1.5.3, 
3.9.26; TU 1.7.1; Mai U 2.6 etc. cf. verse 299 above. 

2 . The word apy-cti is used in the sense ‘to get merged , 

cf. Nais 1.52. 
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etstr stt^ct: siRift *t?t: h^q&h 

389. The Atman which is the cause of the world is mentioned 
m the word samdna. This merger which is common to all is 
accepted as the natural (i.e. common) merger. 

NOTES 

The word samdna is used not in the sense of the specific 
function, ‘downward movement of the wind’ but like the 
word prdna in the sense of kdranatman ( the prime-cause 
Atman’. This is explained in brief as the natural merger. 

uH°n 

390. (Take for instance:) This (vital force) is said to be a 
mass of knowledge not because of the knowledge through the 
intellect, it is called Prajfia because of its connection with the 

apparent rise of the knowledge on the part of the individual 
consciousness. 

NOTES 

Since Upanisadic time, the Prajfia, which stands for the indi¬ 
vidual consciousness in sleep, is very clearly declared to be 
the abhdsa of the Brahman. It means that terms prdjna , taijasa 
and vativdnara known from GK are also related to some sort 
of ignorance about the true nature of the Atman. The true 
condition of the Atman is knowledge par excellence. SP refers 
to GK 1.7 and 11 on the word prdjna. For the word prajnana- 
ghana, cf. MaU 5 and 7; BU 4.5.13. 

qfsrfarf smmTfa i 

d fqici M UHTU 

391. That on account of which these means of knowing have 
an authoritativeness and whose real nature is not known is the 
origin of this (world) . 
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NOTES 

An objection could be raised thus : ‘When the root-cause 
of the world is knowledge because of its connection with the 
appearance of the knowledge on the part of the Atman, the 
view that the root-cause prajnanaghana would not stand to 
reason. Since there is accepted in that view a difference 
between what is cause and what the Atman. To this is given 
the reply : The direct perception etc. are authoritative on the 
plane of the worldly existence by making the then unknown 
Atman as its object. And this Atman is shown in the Smrti 
and the Sruti as the cause of the world. There is thus no 
duality at all. 

392. Here is a statement about that which being known, 
this entire world, movable, becomes known, and which not 
being known, this world is not known.' 

NOTES 

That the Atman is the cause so long as ignorance persists is 
supported by the Sruti informing that all worldly knowledge 
is derived from the knowledge of that alone. Cf. GU 6.1.3 : 

... yena avijhatam vijnatam (bhavati ) ‘By which being known 
(all becomes) known.’ Further it is declared to be the cause 
of all this (world). This is to say that the upadeya ‘worldly 
knowledge’ does not exist without its upadatia, the prime-cause 
Atman, i.e. knowledge itself. 

vw. i 

393-394. (Objection:) It is pointed out that the Sruti men¬ 
tions the merger of the objects alone, and not that of the cause; 
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why then do you say this ? (Reply:) The Sruti holds that the 
cause belongs to the same category as its own object. (There¬ 
fore) by the statement of the merger of the object is to be con¬ 
sidered the statement of the merger of the inner-organs (also). 

NOTES 

The objection is based on the acceptance of the Sruti as the 
authoritative means of knowing these matters : “Even if the 
. mer ger of the intellect etc. is proved to be the natural merger, 
it is not declared by the Sruti anywhere—therefore, that 
argument of the author is unauthoritative.” On verse 394, cf. 
verse 395 which states that the sense-organs belong to the 
same category as their respective objects. As such the objec¬ 
tion that there is no authoritative Sruti does not hold. 

[Verses 395-398 constitute the commentary on the intro¬ 
ductory part of BUB 2.4.12. J 

^ srrcJTTsxi cr^rr: smcfsftfecT: i 

iihhh 

ww* sifairnf: srofacT: iih^m 

395-396. Thus, the Atman is to be considered (i.e. under¬ 
stood) as already mentioned, through reasoning with effort, in 
the light (lit. in the way) of the illustrations that are cited, 
viz. the drum etc. That all this (world) is the Atman is justified 
by taking recourse to the reasoning, viz. the rise and the merger 
coming commonly from the same source which is similar to the 
Atman (the source of the world). 

NOTES 

Here SP remarks : ‘The elaborate discussion on mananavidhi 
is now concluded.’ But I believe that the word mantavyah 
in verse 395 does not refer to mananavidhi as SP would have it, 
the word mantavyah should be paraphrased as jheyah. There is 
no mananavidhi at all. 






Translation and Annotation 


253 


397. The Pauranikas have declared that this merger is the 
natural (merger). As against that, the merger preceded by the 
proper reasoning (about the nature of the worldly existence) is 
preceded by the right knowledge (of the world etc.) 

NOTES 

This is a comment on BUB 2.4.12 (p. 335, line 6). svabha- 
viko'yam pralaya iti pauranikd vadanti. There is agreement of 
the Pauranikas with the Upanisadic thinkers in respect of this 
said merger which forms the remaining part of the text. Gf. 
the Vayupurana, 4.100.135ff.; the Agnipurdtia , 368.2 ff; the 
Padmapurdna, , 13.1.19. Gf. BG 9.7 : sarvabhutdni kaunteya pra- 
krtirhyanti mdmikdm / kalpakfaye...}! 

398. The non-absolute merger consists in that the effects 
reside in their own cause in the form 1 of efficiency alone and 
with the fixed condition that they would be produced again. 

NOTES 

It is stated that the natural merger is different from the 
merger preceded by knowledge. In the ease of the natural 
merger, the effects get merged into and stay in the cause in 
the form of its efficiency to produce those effects, but it never 
steps further, it is non-absolute. 

1. Gf. SK 9 : ‘ taktasya $akyakarandt...sat karyamj 

399. This (subsequent) part of the &ruti intends to speak 
the destruction (of the transmigratory existence), which removes 
the causes of the origin, the destruction etc. of the worldly 
existence in the past and in the future and which is preceded 
by proper reasoning (about the real nature of the Atman). 
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NOTES 

This is a comment on avidyanirodhadvarena yo bhavati tayartho 
'yam vtiesarambhah (BUB 2.4.12, p. 335, line 8). 

The destruction of ignorance, which is the cause of the 
births in three times, is preceded by knowledge. 

The Sruti BU 2.4.12 clarifies that knowledge is the means 
of the destruction. 


||Yoo|| 

nvo<pi 

H'hsh STO>: i 

OT: nVo^u 

400-402. In order to prove the matter (already) mentioned 
is here (i.e. now) stated an illustration 1 : As when a lump of salt 
is thrown into its own cause (viz. the ocean), the lump melts 
a * er gioss (i.e. solidified) water has merged (into liquid 
water). When it (the lump of salt) has melted (in water), even 
a skilful person is not capable of picking it out of water in the 
earlier form of a lump. No one is capable of picking it up in a 
form other than that of sea (i.e. sea-salt). 


NOTES 


This is an explanation of 
prasta udakam evanuviliyeta na 
2.4.12). 


sa yatha saindhava-khilya 
hasyodgrahnayeva sydt . . . 


udake 

(BU 


1. It was earlier stated in general terms that the world 
merges into its cause, the Brahman, when there arises knowl¬ 
edge of reality. Now, in order to prove this, the Sruti 
adduces an illustration. 


2. Cf. SP : kafhinodakavilayanantaram liyata itiyojand. 

[ Now follows a paraphrase of yatoyatas tv adadito lavanam eva 
• . up to verse 409. ] 
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fWrfTMTC'T f^TWTclt *7cT: I 

>» e v3 

cmfffSTfdc'H^^t #frT * forf^fT IlYo^H 

403. He may take water from whatever part of the ocean, 
as he is desirous of taking that lump. But he notices that it is 
everywhere the salty water, but not anywhere the lump (of 
salt). 


*n*rc*Tw mfk ^Hfamcr: i 

fcFtJtTPTTcT: S H*o*u 

404. Owing to the heating by the sun, the water of the 
ocean gets the nature of a lump. (And) since it has come from 
the ocean ( sindhu ), it is called saindhava ‘originating from sindhti’. 

NOTES 

The second line follows BUB (p.335, lines 9-10) : sindhor 
vikarah saindhavah sindhuSabdenodakam abhidhiyate syandanat 
sindhiu udakarh tadvikaras tatra bhavo va saindhavah. 

«rafvTr*?3|«|qc|: fee*: Sts* I 

tfts* *?Q*feetrtS*cTt 11*0*11 

405. Then it is called a lump, in that no part of it is distin¬ 
guished (or, separated) from any other; it is this lump of salt 
that is (said to be) thrown (here) into the big ocean. 

NOTES 

In the first line is given the meaning of the word khilya; cf. 
BUB (p. 335, line 11) mentions khila eva khilyah svarthe yat- 
pratyaya . . ., “khila itself is called khilya —in this word the 

suffix yat is used (with the intention of restraining) the 
original sense”. The meaning of the word ‘that whose part 
is not separated’ is the grossness due to the parts being mutu¬ 
ally combined. The word atha means ‘in the condition before 
it was thrown into water, its cause’. After the meaning of 
the words saindhava and khilya has been stated, there follows 
in the second line the meaning of the sentence. The lump of 
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salt gives up the heat through which it obtained the nature 
of the lump contradictory to that of water. See the next verse 
for this. This explanation of Anandagiri is based on the con¬ 
tents of the following verse. 

fartfsRl smtr affa f^r^Tctr^ \ 

406. Having entered into its original form (viz. water) 
which is of the opposite nature, it (the lump) gives up the heat 
stored within it 1 . (Then) owing to the loss of the heat, that 
(earlier acquired) grossness gets destroyed. 

NOTES 

This verse states that after the loss of the heat, one should 
not hold that there would have remained the condition of a 
lump; it gets destroyed. 

1. See the note on the preceding verse. 

fqfnqd^ ll'tfocjn 

407-408. When, in respect of a lump, there is the destruc¬ 
tion of the cause of its grossness in the big ocean, the lump 
(also) melts just in the manner the gross water gets destroyed. 
There (thus) remains the unacquired form (viz. water of the 
lump); but that form which had arisen due to its contract with 
the part of (i.e. some heat) disappears (i.e. gets destroyed). 

NOTES 

These two verses amplify the briefly stated thought of the 
preceding verse. 

WTcfFrex u'tfofcn 
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409. The connection (of that) with heat etc. is of the cause 
of (the existence of) the one in the form of a lump. Its existence 
is owing to the existence of the heat (which is the cause), and 
likewise its destruction follows the destruction of that (cause). 

NOTES 

One should not doubt that mere contact with heat is the 
cause of the existence of the lump of salt, for the earth etc. 
would also help its formation. This is stated in the first line. 
But the second line states why the earth etc. are also specifi¬ 
cally mentioned as the cause, just like heat. The cause is 
understood from the method of anvayavayatireka. 

[Now begins the explanation of evarfi vd ara idarii mahadbhUtam 
anantam apdrarh vijndnaghana eva (BU 2.4.12); it continues up to 
verse 416.] 

q* *T 3TT 5WW l 

g c ft xft 

410. In the statement, evarfi vd are is stated the rfeal nature of 
that individual consciousness which is contradictory to its being 
in the form of the cause and the effect. 

NOTES 

The verse brings out in full the purport of the illustration 
(which has been earlier stated in brief). The word idam in 
the passage quoted refers to the natural condition of the 
individual consciousness which contradicts the cause etc. 

411 . For the purpose of understanding the nature of the 
Brahman which is not differentiated from and followed by any¬ 
thing else, there is the expression (viz. the word) mahat and 
the expression bhUta (occurs) for indicating its immutability. 

NOTES 

The significance of the words mahat and bhUta if hu 
clarified. 
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TO*nf«rc*I sicfte: snwsfilTd: I 

^rTrfk^FT ^fecU l fe l|Y<Hl! 

412. Having kept in view (lit. depending on) the actual 
state of things, has the Sruti stated (the word) mahat etc., for 
the purpose of making known the individual consciousness 
which is self-established, (but) before it is realized. 


NOTES 

This is to avert the doubt that the nature of mahat etc. is 
possible only in the state of liberation. 






amKfafd vtoft <ttt:my^ii 


413. (The use of) the word ananlam is expressive of the 
denial of the cause, (and the word) apdram is (the denial) of 
the effect, (since) 1 (the word) para means the cause of the effect. 


NOTES 

Now are stated the meanings of the words ananta and apdra. 
1. This answers the objection : ‘How is it negated by the 

word apdra that the highest is an effect ?* Suresvara means 
to say that as by the word apUrva one negates that the high¬ 
est has some cause, so does one negate by the word apdra 
that the highest is the effect. Cf. anaparam which is also used 
along with apGrvam in BU 2.5.19 ; apurvam anaparam ananta- 
ram abdhyam . . ., or GK 1.26 : apurvo ’nantaro*bdhytfnaparah. 

<t**t afafacr: i 

3nFFcTTf?TOsrm forprwfhfa hywi 


414. In the same way, (we 1 know that) every effect is the 
end of some cause, (this) from the well-known information 
about the beginninglessness of the (ultimate) cause (viz. the 
Brahman). So also, 2 the word vijndnaghana (is used) for 'warding- 
off any other effect being produced. 
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NOTES 

1. One seeks to know how it is possible to negate that the 
highest (Brahman) is the cause (of this world) by the use 
of the word ananta. And the reply is : A cause should have no 
beginning, for otherwise it would involve absence of anvaya 
and infinite regress, and have the nature of an effect. And an 
effect is the end of a cause, because there is an endness in an 
effect. Clay etc. having got the nature of a pot cannot give 
rise to a plate, that is to say : The potness is the end of clay 
and plateness cannot result from it. Then, the word anapara 
is capable of negating that the highest is a cause because of 
the denial of any effect proceeding from it. 

2. This is the meaning of the word vijndnaghana. It is clear 
that an effect being produced is different from knowing (the 
nature of reality). 

415. Thus is the relationship as the cause and the effect 
between the individual consciousness and the Akaga (viz. 
Brahman). Obtaining (i.e. understanding) the oneness (of the 
Atman and the Brahman) which is comparable to the ocean 
the awareness of the world outside the Jivatman goes away. 

NOTES 

The meaning of the word eva is stated in this verse. 

The oneness of the Jivatman and Isvara is known from the 
sentence, ‘Thouart that*. Thereby is removed the world which 
is made up of cause and its effects. Such being the case, the 
homogeneousness of the Jivatman and the Brahman is 
ascertained. 


5f tiv^n 


416. When (the notion of the individual consciousness and 
the Brahman as) the cause and the effect is (completely) lost 
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owing to the realization of the oneness of the Brahman, it (viz. 
the Atman) never comes into existence as any particular 
individual (i.e. Jlvatman) as the lump (of salt thrown) into 
the big ocean (does not regain any of its property) . 

NOTES 

One might argue that even if the nature of the Jlvatman is 
lost through knowledge leading to the destruction of the cause 
and effect relationship, it, i.e. the Jlvatman, maybe born again. 
That would mean there is no final liberation as such. To this 
is given the following reply : No. The Jlvatman is not reborn 
because of the absence of the cause. Like the lump thrown 
into the big ocean Jlvatman which has been once and for all 
destroyed does not again arise. 

[This is an explanation of etebhyah bhiitebhyah; it continues 
up to verse 422.] 

for^rnmncr i 

> 

417. As the water has attained the state of a lump after 
having come into contact with the heat, so also has the highest 
one come to the state of an individual consciousness though 
above (i.e. different from) the elements and ignorance. 

NOTES 

SureSvara points out that the destruction of the nature of 
the Jlvatman has come about on the occasion of the destruc¬ 
tion of ignorance because the entire non-Atman is produced 
from ignorance—this he does in answer to the possible 
objection that there is the destruction of ignorance owing to 
knowledge, but not that of the nature of the Jlvatman and 
of the relation between the Brahman and the Jlvatman being 
a cause and an effect. 

418. The persons who take their stand on the texts of the 
Vedantas have declared as ignorance (avidya). The elements 
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(b hut am ) where the origin (lit. nature) of effects, reducing 
itself (in qualities), goes down to some other things. 

NOTES 

An objection could be thus stated: ‘Since the word bhQta 
is associated with the elements, how is it said that the highest, 
the individual consciousness arises from the elements which 
are of the nature of ignorance ?’ Suresvara says in reply to 
this. That which all effects get merged is the root cause. 
That is expressed by the word avidya and also by bhuta. Gf. 
Vacaspati’s remark : ndmarupabijaSaktibhfitamavydkrtam bhutasu- 
kfmam , as stated by SP; it does not stand to reason that the 
elements can give rise to the individual consciousness. 

VRuwnn&T 3nc*TT ^fc^EKUHd I 

419. The Atman is beyond causes and effects on account of 
its fullness. It becomes the cause of all effects on account of 
these elements which are (products of) ignorance. 

NOTES 

One may say that those which give rise to the individual 
consciousness are causes and effects as well are the elements. 
To this, this verse is an answer. The Atman, which is different 
from the limited ( paricchinna ) cause because of its fullness, is 
taken as the cause producing all effects owing to the element 
of ignorance. Cf. the preceding verse which explains avidya 
as bhQta. SP points out that the Atman is said to have 
produced effects on account of mulavidyd ‘basic, or natural, 
ignorance’ about the Brahman and also that the word bhQla 
in avidyabhutebhyah means kdrya in avidydkdrya. 

420. Since it is ignorance that is the cause of it, 1 therefore, 
when this ignorance is eradicated, the distinction such as the 
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cause and the effects does not remain (any more) — (this 
proceeds) from the knowledge ‘I am Brahman* 

NOTES 

1. This is all worldly existence. 

S T lfeqtg MY^II 

421. When that 1 is destroyed by the knowledge* (arising) 
from the remainder, viz. the oneness of the Atman alone, there 
is no particular awareness for it, 8 only on account of the knowl¬ 
edge 4 that it (viz. the Atman) is full. 

NOTES 

Some might say : ‘The result of the cessation of difference 
is voidness.’ This verse'seeks to refute this. 

1. ‘Distinction such as the cause and the effect.’ 

2. Cf. brahmdsmitiprabodhatah in*the previous verse 

3. See the last remark in SP on verse 420. The word 
sarhjhd means ‘awareness’; see verses 437, 444,448 and 449 
below. 

4. prajhapti * prajhdna <= jndna 

[Now begins the explanation of the word samutthaya (BU 2.4.13), 
it continues up to verse 429.] 

h*^ii 

422-423. (That Atman which is) neither a cause nor an 
effect, (arising) from these very elements which have become 
the causes (of the transmigratory existence) and which I have 
(earlier) mentioned as ignorance and the existence of which 
cannot be subjected to any examination — becomes described 
(in the words); having arisen from (the bhUtas) in the form of 
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causes and effects and, owing to its (so-called) association, with 
ignorance, it becomes possessed of many forms. 

424. The appearance of sentiency and insentiency has the 
nature of the Atman and the non-Atman, (standing) in the 
form of causes and effects, (and) thus mutually dependent — 
this is darkness (i.e. ignorance). 

NOTES 

Desiring to explain the appearance of the Atman in 
manifold forms, Suresvara points out to the characteristic 
appearance of sentiency. 

425. Having thus reached the nature of causes and effects, 
due to darkness (i.e. ignorance), even that Atman attains 
manifoldness by its limiting adjuncts, viz. manas and the intel¬ 
lect etc., (which are) its own appearances. 

NOTES 

Here, Suresvara states what follows from the individual 
consciousness assuming manifold forms due to ignorance. Not 
only does the Atman get the nature of causes and effects due 
to ignorance, but also it comes to possess the nature of a 
knower etc. 

ftuiMIH TO cTcf 

426. Any 1 activity (of the Atman) originates from darkness 
(i.e. ignorance). Ignorance produces false knowledge of the 
nature of non-grasping (of reality, which is expressed in the 
words) ‘I do not know’ and that (false knowledge) produces 
such (further ignorance). 








264 


SureSvara’s Vdrtika 


NOTES 

All activity of the Atman is born of ignorance which first 
causes false knowledge of the form of non-grasping ( agrah - 
dtmaka) expressed in words ‘I am ignorant, I do not know’ 
and at the same time it causes yet further false knowledge 
which is similar to it, viz. grasping reality otherwise 
(< anyathdgraha ). 

1. Activity of the Atman = rise of the Jivatman. 

* * 

427. What is described as the activity of the highest Atman, 
viz. the knower etc., 1 has the appearance of the individual 
consciousness residing in the intellect which is the effect of 
ignorance. 

NOTES 

1. The word ddi refers to the condition of the Jivatman as 
the bhoktr ‘enjoyer’, the kartr ‘agent’. This will be clear from 
the following verses. 


«rt<TT \ 

ITTfftc^RcT: 

428. Likewise, he (the highest Atman) would be having the 
form of one who listens, one who touches etc., thanks to the 
(different) organs and their functions. Also, he 1 who is above 
(i.e. aloof from) the activity of the body, (appears as) miserable, 
fair and twice-born. 

NOTES 

1. Gf. BSB 1.1.1 (p. 3): _ tathd dehadharman sthulo'ham 

krio'ham gauro’harh tiffhdmi gacchdmi langhaydmi ceti / 
tathendriyadharmdnmdkah kanah klibah badhirah andho'ham iti / 
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429. (The highest Atman) is (described as) wealthy, or 
possessed of cows or poor owing to his 1 association with objects 
such as wealth etc. Even though he does not have that 
(character) (he has) become known as such due to infatuation. 

NOTES 

1. ‘His’ stands for ‘that of his body; cf atmaSabdo deha- 
vis ay ah • (SP) 

430. The activity of the ‘seer’ consisting in the distinction 
as the body and the individual consciousness beginning with 
the (appearance as a) creator and up to (that of) a pillar is 
false, as 1 it arises from ignorance about the real nature of the 
individual consciousness. 

NOTES 

[This is the explanation of t&ny evanuvinafyati; it continues 
up to verse 436,in 8/9th lines.] 

1. The word hi emphasises that the cause of falsity is 
‘ignorance’. 

rTCT £a$TdT 11*330 

431. When there results knowledge of the thing (viz. the 
Brahman) as it is, on hearing the statements of the Vedantas, 
then get destroyed the elements 1 (as distinct from the individual 
consciousness) on account of which the Atman has got the 
status of the individual consciousness. 

NOTES 

1. I.e. the awareness of them as distinct from the Atman. 

cFT: i 

irat effar cTcft qmwqrH srfa 
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432. Because right knowledge (about the nature of the 
Atman) removes total darkness (i.e. ignorance), merely by its 
rise (lit. acquiring its natural form), it does not look to (i.e. 
expect) any more repetition (of knowledge-acquiring practice). 

NOTES 

The verse seeks to set aside the view that the right knowl¬ 
edge depends on repeated practice (of meditation) in order 
that it destroys ignorance and its effects. Cf. the Brahmasutra 
4.1.1 iJivrttir asakrt upadeSat. 

fTrm: | 

somotsa * 11*33II 

433. The manifestor (viz. the individual consciousness) does 
not destroy darkness (i.e. ignorance) in respect of things which 
are to be manifested 1 by repetition (of meditation etc.) Such 
(indeed) is the nature of the manifestor that it does not have 
to apply itself to (lit. expect) repeated practice of meditation. 

NOTES 

There is a suggested illustration of the lamp that illuminates 
objects once for all, it does not have to repeat the act of 
illuminating. The Atman is like the lamp. 

1. What are these vyafigydrthas ? Perhaps, there is Slesa 
and vyafigydrthas refer to (i) the objects in the world (as 
false) and (ii) the objects of the world to be brought to light 
by the lamp. 

2. For the word prayoga see NKL (p. 902) : pray ogam 
abhydsakrxydm itiydvat. 

% 

xtfBncHTsfq enrw^r qftgrm reram n*3*n 
*raTfrm amt oot fet r rim 11*3*11 
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434-435. Even for the individual consciousness, who is the 
abode of infatuation (i.e. ignorance) and its outcome owing to 
the inherent relation to ignorance, the Brahman becomes 
falsely beyond perception. In the same way, that Atman be¬ 
comes possessed of the transmigratory ‘existence on account of 
not knowing its nature, although there is no other Truth beside 
itself (this happens) as the sky (becomes) dark 1 . 

NOTES 

The verse 434 anticipates the objection : If ignorance is 
abandoned due to the rise of knowledge of the oneness of the 
Atman, then because of the ever non-existence of this one¬ 
ness : (i) How can one say that the Brahman is beyond per¬ 
ception, since the Brahman is held as identical with the 
individual consciousness which is directly perceptible. (ii) Also, 
how can one say that the Atman is transmigratory, though 
the Atman is identical with the Brahman which is non-trans- 
migratory. And this is the reply : (i) is not fault, for it is 
ignorance that makes one feel the Brahman as not directly 
perceptible. Gf. the Sruti : yat sakfad aparokfdd brahma (BU 
3.4.1, 3.‘5.1) , “The Brahman that is immediate and direct.” 
Verse 435 refutes (ii) as stated in the note on the previous 
verse. The illustration of the sky becoming dark, i.e. getting 
to possess the quality of darkness is owing to the onlooker’s 
misconception. Cf. BSB 1.1.1, (p. 2): apratyakfe 'py dkdie bdlds 
talamalinatayamadhyasyanti. 

^nss 1 ^ 

436. Since the Atman has the nature of the Brahman and 
the Brahman, of the Atman in its own right, therefore, on 
account of eradication of the obstruction, viz. merely darkness 
(i.e. ignorance) (of the true nature of the Atman), is attained 
that (oneness of the two). 

NOTES 

The purport of the passage tany evanuvinaiyati is concluded 
in this verse. When knowledge of the true nature of the 
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Atman arises, ignorance is eradicated. And the Brahman 
shines in its own form. 

[This is the meaning of na pretya samjndstity are bravimiti 
hovacayajhavalkyaJi (BU 2.4.13); it continues up to verse 444.] 

SWHtrfk cm: tfSTT *Tf^t?3TTScrf*TGI^ tiY^II 

437. The total darkness (i.e. ignorance) is destroyed 
merely by the rise of the right knowledge (in the form), ‘all 
(this) is the Atman’. And then, there does not remain any 
awareness (etc. 1 for the Atman) arising from ignorance. 

NOTES 

1. This is most probably in the form, ‘I am this; I have 
this name,’ etc. 

iretcTOTSScHfa fafcRcU l£l I I 

^R«nfafsrtr: sratfa 

438. The knowledge 1 is ever-existent in the Atman. The 
knowledge that (the Atman) is not the cause etc. is to be 
effected (lit. produced). The (various) knowledge of the cause 
etc. on the part of the individual consciousness (occurs) first 
(lit. before, i.e. in the beginning) and the knowledge that it 
is only the Brahman (occurs) later. 

NOTES 

The objector might ask: ‘When the knowledge of the 
Atman arises, how is it that there remains no awareness (of 
name etc.) The reply is: The awareness such as ‘I am the 
agent of this action ’ etc. on the part of the Atman is accepted 
by everyone as a general rule, but the knowledge that ‘the 
Atman is non-agent’ is created by the statement of the Sruti. 
Moreover, by the knowledge of the oneness of the Atman, 
from the statement of the Sruti, the awareness of the agent- 
ship is destroyed at first and then the awareness in the indi¬ 
vidual consciousness, viz. it is the Brahman, is destroyed— 
just as the fire burns out when it is without any fuel. 
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1*. mati = jnana. 

cT*3TT%^ H^TTcT rK^R^T^cT: II* K" 

439. Only by the (proper) knowledge of that which is 
known as the form consisting in variety of that (consciousness) 
whose all variety has been set aside (i.e. thrown away as 
unreal) becomes known that (viz. consciousness, since there 
does not remain anything else than itself. 

NOTES 

A question arises: ‘How does one grasp that there does not 
remain anything else than the Atman that is wholly devoid 
of variety ? For, it is heard that akaSa etc. exist apart from 
the Atman.’ The reply is: True, that nature of the homo¬ 
geneous individual consciousness possessing difference li e 
ether (akdte) etc. is known only by the knowledge of the 
individual consciousness and that is the effect of ignorance 
alone. So, when the notions about the Atman regarding his 
agentship etc. are removed, all so-called difference such as 
ether etc. is also destroyed. And there remains consciousness 

alone. 

HcfteT t 

440. Having become one with (lit. eaten) is which consists 
in causes and effects and which is in characters different from 
the individual consciousness that has the nature neither ol 
cause nor of effect, the seer (i.e. the Atman) remains alone. 

11** 311 

441. Since, on thinking of (lit. seeing) the individual 
consciousness alone, there is removal of infatuation (i.e. 
ignorance) about the Atman and its (i.e. of the ignorance) 
products and therefore there is no possibility of a second 
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existence, (there remains the thought;) may I be one without 
any beginning etc. 

NOTES 

One might think that since the individual consciousness 
is declared to be one thing, it can have the nature of cause 
as well as effect; this is totally averted. 

442. The Truth of the Atman from whom has (all) dark¬ 
ness (i.e. ignorance) withdrawn and who is the witness of the 
appearance and the disappearance (of the worldly objects) is 
known by the knowledge which is in keeping with that (Atman) 
alone. 

NOTES 

This verse conveys that it is not possible to remove ignorance 
of the Jivatman by means of knowing of a pot etc. that can¬ 
not be the witness ( sakfiri ). / 

mSTTcT JTTHqraf \\YY^\\ 

443. There is nothing unknown (that is other) than the 
real nature of the Atman which consists only in seeing itself, 
and which (in reality) is (the thing at the basis of) causes and 
effects. And darkness (i.e. ignorance) also does not remain 
unremoved by this (i.e. the knowledge of the individual con¬ 
sciousness ) A 

NOTES 

Here is shown the difference between the knowledge of the 
individual consciousness and that of a pot etc. 

1. Cf. atahSabdena pratyagjnanoktih. (SP) 

cmfa f(T: riSTFSfafarra: 11^*11 
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444. There does not exist here (i.e. in the state of knowl¬ 
edge) 1 any awareness of the distinction as the individual con¬ 
sciousness 2 and Ilvara (the Brahman). (For) when the cause 
of that, i.e. darkness (i.e. the ignorance), is destroyed where 
could there be (such) awareness which has no cause (to effect 
it) ? 

NOTES 

1. Cf. iheti vidyavasthoktih. ( SP) 

2. kfetra=pratyag, Uvara — brahman. 

ST5TT g cmsSc^R t c^T I 

. <N « S 

?mi qfawmiq u***n 

445. On listening, “After departure, there is no awareness 
of one (‘I am such and such etc.’),” Maitreyffeared the 
destruction of her own self and through reverence (or, with a 
little fear) implored (lit. goaded) him (with a question). 

i* ich t spar n**^u 

446. By the statement that the Atman is a mass only of 
consciousness and also by the statement that there is no (more) 
consciousness (after death) which are mutually opposed, my 
mind (lit. Atman) is in (great) infatuation (i.e. feels great 
apprehension). 

NOTES 

This explains md bhagavan am Umuhan na pretva samjhastiti 
(BUB 2.4.13). 

[Now follows up to verse 452 the explanation of sa hovdca va 
are ’hammoham bravimi (BUB 2.4.13).] 

srfror gfasw inn smrfacR i 
prmnira n**\9ii 

447. (Yajftavalkya answered) “I have told you (what is) 
non-contradictory and clear. But you understand (lit. see) my 
say as involving contradictions on account of your own fault. 
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H5n#f <wj u^cn 

448. “In the statement ‘the Atman is a mass only of con¬ 
sciousness,’ I have declared to you the complete oneness (of the 
Jivatman) with the Atman and by (the statement of) the 
absence of awareness (of name, form etc., I have declared) 
likewise the overpowering (lit. covering), (of reality) arising 
from ignorance.” 

foRfarcrcn ms^nrTTifsrwRicmf^TOTT i 

449. Whatever special awareness there was spoken of the 
Atman as characterized by some definite knowledge etc. 1 , all 
that (awareness) disappears (from it) whose infatuation (i.e. 
ignorance) is destroyed by the right knowledge. 

NOTES 

This is reiteration of the idea in the latter half of the 
previous verse. 

1 . jhatrtva of the Atman in relation to jneya ‘knowable 
(object) beside it; cf. verses 427 and 435 above—this refers 
to the Atman’s discrimination between one object and 
another. 

H**oH 

450. The knowledge on the part of the Atman which does 
not produce any (later) existent effect 1 endless and 
immutable, since it is self-established, how can it (ever) 
disappear ? 2 

NOTES 

1. Cf. verse 413 and note thereon. 

2. I.e. get removed by any cause. 
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*>i4«f>rcvMwsfa i 

cf^T raicRHfavS f^TT^QTcT: H**^H 

451-452. Such a thing did Yajnavalkya speak unto his wife. 
That thing which is self-established and which is without any¬ 
thing else 1 is, even when there occurs the destruction of (the 
notion regarding) the cause and effect (relation), capable of 
making itself understood independently (of anything else). 

NOTES 

This is an explanation of alam va ara idam vijhaya (BU 
2.4.13). 

1. The text reads ananyamam , qualifying tad vastu. It is 
difficult to make out its sense. Possibly the correct word could 
be ananyagam ‘which does not follow any other*, that is to say 
‘which is one without a second’ . . . cf. the Brhadaranyakavdrti - 
kasara 2.4.163 (p. 1523). 

[This is the significance of yatra hi dvaitam iva bhavati (BU 
2.4.14); it runs up to verse 464.] 

<ra 11**311 

453. Whoever is one that has not known the Truth of the 
Atman and has the intellect overpowered (lit. wrapped) by 
ignorance; is overwhelmed by wrong knowledge and has the 
notions of distinction such as the seer, the object of the seeing 
etc. 



1 


cT^Tf^ftr fa s K : 1|***(| 


454. The person, who has not known the real nature of the 
Atman, has eyes covered by darkness (i.e. ignorance) about 
that, understands the Atman as being possessed of properties 
such as the intellect etc. which have arisen from ignorance. 

arfasrrarastara srnrarfwr 

% 

srofas fftfer |?rpra: qr* n***u 
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455. I have already declared that the world is the product 
of ignorance alone; there would not be this effect, (viz. the 
world) without ignorance. The word hi is used for indicating 

the reason. 

NOTES 

The purport of the passage from the BU is already stated; 
now, the meaning of the word hi is explained. Cf. BUB (p. 
340, line 9) : hiyasmat. 

flfafl Pn: tot iiy^ii 

456. The means is that which manitests the existent 
such is the nature of the (right) knowledge. But the nature of 
ignorance is such that it falsely creates that which is non-existent. 

NOTES 

The world is (i) existent, orjn) non-existent. If (i), there 
would be no use of ignorance. If (ii), how is it possible to 
see the non-existent through ignorance—this doubt is removed 
by means of illustration. 

The nature of knowledge and that of ignorance are clarifi¬ 
ed in contrast. Knowledge is that which manifests what is 
existent. Ignorance gives rise to what is non-existent. 

4 H 4 ) PiMidd: I 

U'XVdW 

tot iiyiusii 

457-458. This 1 word hi is to clarify the thing which has 
been already stated on account of its being an adverb. (The 2 
word) dvitam is explained as dvidha itam ‘that which, being one 
has proceeded in two ways’—the nature of that is dvaita. The 
word iva is for conveying the sense of comparison. (The word) 
bhavati is a verbal form. In that, viz. in the condition of ignor¬ 
ance, is this name falsely used. 
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NOTES 

1. The question, ‘How can one say that the word hi 
clarifies its reason ?’ is answered thus : Since the world is 
caused by the nature of being the seen etc., it is nothing but 
the product of ignorance like a serpent in a rope. 

2. The second line of verse 457 and verse 458 explain 
yatra hi dvaitam iva bhavati (BU 2.4.14). 

fci 

459. One might object : How can (the words) dvaitam iva 
serve as the standard of comparison, for all this is but one 
Atman and therefore there is no duality (or, lit. nothing else 
beside one reality) ? 

NOTES 

The upamana-upameya relation is impossible in case there 
exists" but one thing. 

h*^ou 

o 

tr«n srf^> ^qfcr ir*V0i 

460-461. (The answer is :) This is not a fault, because the 
relation of the standard of comparison and the object of com¬ 
parison is noticed even in the case of only one thing—thus, for 
example, it is there in the case of the sky where there is the 
notion of different quarters. As there is the example known in 
the world, viz. the fight between Rama and Ravana was like 
that between Rama and Ravana, so also may be understood 
(the relation of comparison and the object of comparison) in 
this case as well. 

NOTES 

Even in the absence of a thing different from the Atman, 
the word iva can be used for the sake of comparison. The 
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notion of different quarters which is known about just one 
and unique sky is an example. It should be borne in mind 
that sddharmya can be spoken of only two different things—cf. 
sadharmyam upamabhede (the KavyaprakaSa 10.1). Likewise, even 
if there is no duality in respect of the Atman, it is possible 
to say that the Atman appears to be manifold. Cf. ekarh sat 
vipra bahudhd vadanti (the Rgveda 1.164.46). 

Another illustration is given to prove the same in verse 461. 
One should remember that there is the idea of similarity 
volitionally conceived of—the purport is to point out the 
incomparableness of the thing ( ananvaya ) . Cf the Kavyaprakdia 
10.5 vrtti : uparndnantarasambandhabhaivnanvayah. The basic 
idea in ananvaya is anyasadriavyavaccheda. 

sricnwnrofsT mmtcroqtar?* i 

462. Or, from the non-duality which is the highest reality is 
understood the false duality also, for thereby is established the 
idea of comparison as in the case of sleep and the show by a 
magician. 

NOTES 

Suresvara points out that the duality spoken of is not really 
existent, it is imagined to be so. Thereby, he wants to esta¬ 
blish the propriety of the comparison used by the Sruti as in 
BU 4.3.10; MaiU 4.2, 7.10; GK 3.29 ff. etc. The use of 
similes based on experiences in the dream and in the magic 
show only help to point out the unreality of the non-Atman. 
Read SP : kalpitadvaitenopamasiddhim sphufayati. 

463. It 1 is said in the world that even 2 a real thing appears 
to be false; (and 3 ) no one can ever say that there is no 
unreality. 

NOTES 

1. This verse is an answer to the doubt : ‘How can the 
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false duality of sleep etc. be the illustration of the real 
Atman ?’ 

2. The word api implies that the false thing also appears 
to be real. According to SP, the second api is used for giving 
the two arguments in the Sruti. 

3. This part of the verse seeks to obviate the possible 
question : ‘Because of invariable concomitance in the form 
that whatever is visible is unreal, how can one say that a 
false (unreal) thing does not exist ?’ The answer is i They 
often establish the contradiction and sublation of falsity by 
Truth. 

fRrerw ir*v*n 

464. This statement, yatra hi ... (BU 2.4.14), is the 
refutation of the view of one who propounds, on the basis of 
the Sruti 1 , that the Atman has a condition (consisting) in 
whole and its parts. 

NOTES 

This is the purport of yatra hi . . ., that is to say : Seeing 
duality is possible only in the condition of ignorance, not 
otherwise. It is only through ignorance that one would talk 
of creation o°f the universe from the Brahman ( = Atman). Or, 
in other words, one would consider the Brahman (=* Atman) 
as a whole and the various objects its parts. 

1. Gf. PU 4.9 : e$a hi dratfd spratfd frota . . . “And this 
one is the seer, the feeler, the hearer . . .”, also BU 2.4.6 : 
idarfi sarvath yad ayam dtmd “All this is what is this Atman.” 

[This is the meaning of tad itara itaram jighrati . . .tad itara 
itaram vijandti ; it continues up to verse 468. ] 

crarrafetiiciwiui nart i 

BTT^cR: afRcTT TOT 0TI«H f3TETf?T 

465. In that condition of ignorance, a person like the one 
who is in the dream-state, smells a thing by the sense of smell, 
being different from that which is smelt. 
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faETcficirfa fTOT: fqSTTcTc*EHlfttfq?T 11*^11 

466. It is on account of the connection of one who smells 
and that which is smelt one that one understands the statement 
about the act of smell etc. 1 Also, the expression jighrati can be¬ 
come the mention of both the action and its result. 

NOTES 

One might doubt that the expression ghranena is not proper, 
because we hear words which have the meaning of the agent, 
the object of action and the action. The first line of the verse 
states the purport of BUB (p. 341, line 6): itara itaram iti 
karakapradarSanartham . . . , “The words itara itaram are used to 
show the functionaries.” Yet, one might ask ‘what is the 
fruit ?’, for it is not intended here there is no word denoting 
that. 

1 . The word adi conveys to us the idea of all that causes 
contact with objects in respect of ghrana. 

s tr ict fq srmq qsftfem i 

* 

467. In the subsequent sentence also is applicable what is 
here, thus stated. (Indeed) the statement about cognizer 
etc. is made as it does arise merely from ignorance about the 

t $ 

individual consciousness. 

NOTES 

The first line states that the subsequent passages tad itara 
itaram patyali . .. should also be explained in the same manner 
as the statement tad itara itaram jighrati is explained. In the 
second line concludes the meaning of the passage yatra hi 
dvaitam iva bhavati tad itara itaram jighrati .... 

hstt fasrefa ir*^n 

468. (All) this matter is discussed in respect of the name, 
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viz. action and that which helps action. Therefore, this name 
vanishes when there is the eradication of ignorance. 

[Now begins the explanation of yatra va asya sarvam 
dtmaivabhut tat kena karii jighrati—tat kena kam vijdniyat 
(BU 3.4.14); it continues up to verse 478. )• 

fqi8H«W T I 

ire <n sfa srcntira faqfcarfcT iiy^^ii 

469. Then is discussed the matter mentioned in the words 
vijhanaghana . ... , in the sentence yatra va .... , in respect 
of the wise (knower) whose ignorance has been destroyed. 

H5T 3 11 *ara TOS KU gft: HYvsoil 

fasrey icmm aqT H^smTOTsscwracT: h^h 

470-471. But where, that is to say, in the case of one who 
is ignorant about the Atman and whose entire ignorance is 
destroyed by the rays of the bright sun in the form of the 
knowledge of the true nature of the individual consciousness 
through the favour of the exponent (lit. preceptor) of the Sruti, 
tell me, who could smell what and with what ? (I ask this,) 
because to him all this is the Atman alone on account of (i.e. 
through the fact that there is) oneness (of reality). 

NOTES 

Suresvara refers to the other reading yatra tv asya in place of 

yatra va asya (sarvam dtmaivabhut ) of BU 2.4.14. This yatra tv 

asya is noted in BUB (p. 342, footnote no. 1). 

472. All (this) world (which is) made 0 up of causes and 
effects, would become like the world which falls within the 
range of the sixth sense-organ, viz. manas} when there arises the 
right knowledge on the part of one whose blindness as regards 
the true nature of the individual consciousness is destroyed. 








280 


Sure tiara's Vdrtika 


NOTES 

ing D e Z bt Z that ,’ When r ai '' he a S ents are Atman and noth- 
g , he nature of the existent is only like that he 
condudes the purport of sarvam atmaivabhut. ' 

r , n , e word sasihagocara is used in Nais 1 . 30 , 2.114 and 

S;;: v,v^rr ca,,ed ^^oZi 

Nais (p. 220), HACKro, H p R s^foo^’' "T °" 

ss r rt t - if t a ;: 

which s2 ^ 

pramatfa. P Sankara, accepted abhava as a 

£t ~\izrzrzz 

alone, a mass of consciousness, and bliss. ’ 

NOTES 

remam7f Cam ' V Th “ e ‘5> ^uleLra^^sem tha^thire 
Jnera“ty U and e Xh $ ^2^ nei ' her P articulari ‘y nor 
duality ends into what is not void. * 

< cT^c^^cncT i 

mi: „^3Y|| 

ssSsSsSH;— 

Ki a Si.: tSST* there is the w ° ;d ° (n ° ef 
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NOTES 

Suresvara asserts here that the Atman is self-luminous and 
therefore does not fall within the purview of the usual know¬ 
ing mechanism such as the knower, the means of knowing 
etc. 

1. This refers to the state of pure knowledge on the part 
of the individual consciousness; atreti vidyavasthokta . (SP) 

* fes*? qfasqfa HVV910I 

475. Here (i.e. in the worldly dealings) the character of 
an agent (on the part of the individual consciousness) is not 
noticed (lit. found) by one who has not resorted to ignorance 
about the Atman. And there is no activity established without 
resorting to (the character of) agent. 

NOTES 

It is possible to translate the first line of this verse in two 
alternative ways which depend upon two translations of the 
word karakatva : (i) the character of an agent and (ii) the 
character of a means. The translation above is in keeping 
with the alternative (i) ; the other translation of the first line 
in keeping with the alternative (ii) is thus: In the worldly 
dealings the character of a means of knowing is not noticed 
by one in what has not depended on ignorance about the 
Atman. Cf. SP: kriyakdrakaoyavahdrah saptamyarthah , where 
saptami means adhikarandrthah. 

fatri ^ 5TfasqfcT l 

ir*v9^n 

476, Similarly, no result is ever secured without some 
activity. Thus, in the form of the different karakas this ignorance 
itself manifests (to one). 

NOTES 

One might argue that a result could be obtained only through 
activity which involves the thought of karakas , i.e. of duality. 
But Suresvara argues that the notion of different karakas 
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proceeds only from ignorance about the true nature of the 
Atman. 

IKT 5T*TcT I 

5*TT^rTT5?TTf>ci ^^RMcHdl^fcT aftOcT: l|VV9\9M 

477. Because this is so, there being complete eradication of 
ignorance, the entire world, manifest and/or unmanifest, be¬ 
comes one with the Atman, through knowledge (of the real 
nature of it). 

NOTES 

Once again, Suresvara asserts the absence of any division 
of this world into the agent, activity etc. 

witsfq H5Tt sfcr \ 

3PTSd€mT cTg^TTf^?nf^W *T#cT ll*\9«;U 

N 

478. As this world which has (earlier) merged into its 
existential cause once again gets the awareness (that it exists 
etc.), so does it not get that awareness in case there is the 
disappearance of ignorance. 

NOTES 

One might argue that, as at the end of the dream state, a 
person may become aware of duality. Suresvara does not 
tolerate this idea of similarity between dream state and the 
experience of reality. Once ignorance is destroyed, there is 
no return of worldly existents. 

[lhis is the clarification of yenedam sarvarh vijanati tam kena 
vijaniyat; it continues up to verse 482.] 

?TTc?fe^TSSc*R: I 

srfa u*v9$.m 

479. If one says, there cannot be any awareness on the part 
of the Atman (viz. I am this etc.) when there arises the knowl¬ 
edge; our answer is: Let that be so, for even when there is 
ignorance, on the part of the Atman, there 1 does not exist 


any 
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awareness on its part which is like this (viz. dependent on 
division such as the agent, the activity etc.). 

NOTES 

The word idrtt means ‘that which cognizes the difference 
such as a cognizer etc.’ 

480. Tell me by what means one should know that one, the 
immutable witness through whose help people know this 
whole world, the perceiver 1 etc. 

NOTES 

Suresvara puts a rhetorical question only with the inten¬ 
tion of asserting that the witness of all is in every condition 
but the Atman. Cf. Anandagiri on BUB (p. 343) : . . . tarn 
sakfinam kena karanena ko ... • janiyad . ... j 

1. grahaka-= indriyena grahaka- 

rrenfa \w*vi 

481. In this insentient world, the sentient one alone is the 
witness. But even that being so, the division such as the 
knower etc. is not expected for proving (the existence of) the 
witness. 

NOTES 

The first line affirms that even in this world of ignorance, 
a witness is only a sentient being that is unchanging. And the 
second line points out that, though there is sentient being 
alone that grasps the oneness of the Atman, it is independent 
of any means etc. unlike the sentient being in the world of 
ignorance. 

faR fawSSTCRI I TFPfe; TT^T I 
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482. How could be there this awareness when the Sun (lit. 
the maker of day) of the right knowledge of the true nature 
of the Atman, viz. of its oneness, has arisen and which is the 
cause of destruction of evil, viz. the transmigratory existence? 

NOTES 

This clarifies the sentence yenedam sarvam —which was 
earlier indicated by the word api in tatra api of the previous 
verse. Since there does not exist any other witness than the 
Atman, there is no notion of difference such as the perceiver 
etc. 

srter m : mvc?bh 

483. Referring to the knower also, there is not an awareness 
(viz. I am this etc.) in respect of the individual consciousness, 
because the knower is not (i.e. cannot be) understood by the 
usual relation of the knower, the object of knowing. 


[This explains vijndtdram are kena vijdniydt in 11th line. ] 

484. This awareness, which has its own characteristics con¬ 
sisting in the knower etc. and (whose proof is) established 
(even) without any thought, (is) well-known on account of 
infatuation (i.e. ignorance). But (certainly) it does not get 
established when there is an ascertainment of reality (i.e. 
Atman). 

acumen: i 

485. Since this is so, therefore, the understanding (lit. 
seeing) of (the true nature of) the individual consciousness is 
established. And there (in the Sruti) is there a proof mentioned 
(in the words), ‘All this is the Atman’. 
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NOTES 

Thus is concluded the purport of the section. It has been 
ascertained that the dealings proceed from difference which 
can be found only in the condition of ignorance. Also, it is 
established that what has beer* stated to be the direct percep¬ 
tion of the individual consciousness dependent on hearing 
etc. is the means to liberation along with renunciation. 





BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

(BUBV 2.5) 


BUBV 2.5 is the concluding brahmana ‘section’ of the Madhu¬ 
kanda (BU chh. 1 -2). Here Suresvara confirms and assures that 

the Madhukanda constitutes the essence of SatBr. The Kanva- 
• • • 

recension of SatBr consists of 17 kandas ‘books’. The first two 
adhyayas of the 17th book of it are called BA and then following 
six adhyayas thereof, viz. BA chh. 3-8, are called BU. The first 
two chapters of BU, viz. BA 3-4, are called the Madhukanda. 
[To be precise, tradition calls BU chh. 3-4 (BA chh. 5-6) the 
Yajnavalkyakanda (or Munikanda) and BU chh. 5-6 (BA chh. 
7-8) the Khilakanda. 1 ] 

[Suresvara begins this last section of the Madhukanda (viz. 
BU 2.5), with a mahgalasloka . 2 SP points out the alternative 
purposes of this mahgala : (i) In keeping with the tradition which 
Patanjali has noted in his Mahabhasya regarding the mahgala - 
car ana, viz. mahgala should be observed even in the middle of a 
Sastric text, as in the beginning and at the end of it; or (ii) the 
earlier two sections have clarified the meanings of the different 
words in the Sruti and now begins an exposition of the purport 
of the ‘sentence’ in the same. This necessitates the mahgalacarana; 
or (iii) mahgala marks the conclusion of the Madhukanda.] 


1. BUB p. 369, lines 1-2; p.697, line 7; ABUB p. 369, lines 1-3; p.697, 
lines 8-9; BUBV 3.1.1-2 and 4-5; 5.1.1-2. 

2. Actually BU 2.6 which follows this section is described as the ending 
section of the Madhukanda, but it consists of only six verses and states nothing 
significant; see Appendix. 
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Salutation to Visnu 1 who is possessed of the uncommon 
nature of (the triad, viz.) knower, knowing and object of 
knowing, 2 who knows his own nature, (and) who destro¬ 
yed (lit. devoured) the extensive Ignorance 3 and the evil 
resulting therefrom in their entirety. [1] 

x Though this is the name of a god, it can be understood in 
the sense of the individual consciousness, this sense being derived 
from root vis ‘to pervade’ (the entire body). 

2 Cf. BG 18.18: jnanam jheyam parijhata trividha karma-codana/ 
karanam karma karteti trividhah karma-samgrahahi / 

3 There are two types of avidyas , viz. mulavidya and tulavidya. 
The former is the force overpowering the Brahman, viz. maya , 
which has been ever there, i.e. beginningless. It is termed simply 
as avidya also. The latter is the effect of the former; it is an error 
on the part of an individual. The two avidyas are sometimes 
identified with tattvagrahana and tattvanyathagrahana respectively. 
Also cf. the Vedantakalpataru p. 3, lines 16-17. 

11311 

c s' 

[Thus Suresvara summarises the contents of BU 2.4 in order 
to point out the connection between BU 2.4 and BU 2.5. ] 

It is declared (in the preceding section) that Knowledge is 
the destroyer of darkness (viz. Ignorance) in its fullness 
(sam) in respect of the (nature of) individual conscious¬ 
ness, (firmly) based on the uniqueness of the Atman, and 
the (potent) means to renunciation (of all attachment to 
body) which is the sole means to immortality. 1 [2] 

^TUBV 2.4.23: tyaga eva hi sarvesam moksa-sadhanam uttamamj 
tyajataiva hi taj jheyam tyaktuh pratyak param padam/l On this see 
Hino (1982), p. 87. 


t^tsfq ^ rrfrHSl I 

3rBT srfaqTOTrT: II3II 
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11*11 

[These verses show that not only is renunciation necessary 
for acquiring the Knowledge (i.e. causing the rise of Knowl¬ 
edge) (as stated above) but sravana etc. also are the means 
to the same. ] 

And in order to acquire that (knowledge), the means, viz. 
those beginning with ‘hearing’, 1 are also declared there: 
from the Surti passages, 2 ‘ (the Atman is) to be heard’ [3] 

‘ (the Atman is) to be thought of’ with the help of subtle 
reasons which are conveyed by the already stated exam¬ 
ples, 3 which have the purport that this has Sentiencv 
(alone) as its generality, originates from Sentiencv (alone) 
and which merges (also) into Sentiencv alone. 4 [4] 

1 Cf. BU 2.4.5 : atma va are drastavyah srotavyo mantavyo nidi- 
dhyasitavyah. 

2 The word sruti-vakyatah may mean either ‘from the passages 
from the Sruti texts’ or ‘from the Srutis and the instruction of 
teachers’. The latter interpretation is supported by srotavyah 
purvam agamatas ca (BUBV 2.4.5), agama-darsatiam purvam aga - 
macaryato matih (BUBV 2.4.218) and tatra srotavyah acarydgama - 
bhydm (BUB 2.5 1). 

3 These are stated in BU 2.4.7-12: ‘A drum, a conch and a 
Vina and their sounds’ (7-9); ‘smoke and fire as its origin’ (10); 
‘waters and ocean as their merging place’ (11); ‘water and salt 
which is poured into it and remains there invisibly and perva¬ 
ding all of it’ (12). 

4 Here only sravana and manana are a little clarified, nididhyd - 
sana is not spoken of. 

fcTtsf^c^rffTfcT (1*11 


[Here begins the discussion of BU 2.5. ] 

Keeping in view (the possibility) that the (earlier sta- 
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ted) reasons can be (taken by some 1 ) as not justified, 
exposition is now given on the section on Madhu. If 
(one would ask), ‘Owing to what (is this) unjustified 
character of the reasons?’, (I have to sav,) ‘Hear while I 
explain the same.’ [5] 

x This refers to the Sarhkhyas and others, also possibly the 
Naiyayikas who hold similar (views); see the next verse. 

swRlmla snfen: iivi 

How can Sentiency be the generic characteristic, because 
it is devoid of generality or particularity? 1 (The view of 
the Vedantin, viz.) the origination (of this world) is from • 
Sentiency and its merger (also) is into Sentiency, is not 
justified (with reason only) for the contenders, the Sam- 
khya and others. 2 [6] 

1 Notions of vises a and samanya cannot be associated with the 
Atman, for the Atman is nitya, eka and anekanugata. On this, cf. 
BUBV 1.4.656-657. The Atman (or Sentiency) is ever des¬ 
cribed in the Srutis as avyavrtta , ananugata; cf. BUBV 1.4.529; 
4.4.569; Hino (1982), p. 299. 

2 Sankara has pointed out the views of all these thus: na yatho- 
kta-visesanasya jagato yathokta-visesanam isvaram muktvanyatah pra- 
dhanad acetanad anubhyo ’bhavat samsarino va utpattyadi sambhavayitum 
Sakyam/ (BSB 1.1.2, p, 88, lines 2-3). 

Heft ?T MV3M 

(This is so) because, in the Veda, is stated its purport, viz. 
the uniqueness of the Reality, under the garb of (its being) 
the origin etc. 1 (of this world), 2 (there) it is not intended 
to state the origin etc. (of this world) in the worldly 
way. 3 


[ 7 ] 







Brhadaranyakopanisad-Bhasya-Vartika 


5 


ir This is janman ‘origin’, sthiti ‘sustenance’ and pralaya ‘merger’. 
2 This is a reference to the srsti-vakyas in particular. 

3 This may refer to the use of logic in all worldly discussion, 
though SP and NKL make a reference to the Vaisesika view of 
the arambhavada and the Sarhkhya view. 


f^mrRTT^T: fat tisti 


(The Sruti-) conclusion establishes that Sentiency, the 
(only) existent principle, is the cause of what is made of 
ignorance, for the reason that it has Sentiency as its generic 
characteristic. I have already shown this earlier. 1 [8] 


iBUBV 2.4.282: evam cid-anvayat sarvas tad-adhyastah sami- 
ksyatel samanyam va viseso va cidasambodha-hetutah\\ On this, see 
Hino (1982), p. 208. Also compare BU 1.4.7: tad dheham...etc. 

fa n fa 


[This verse speaks of the purpose of the Madhubrahmana 
(MB) ‘section on Madhu’ which begins with the words, iyam 
(prthivi )..., for one would consider it purposeless if the Siddhan- 
tin argued that there w T as already a proof given of Sentiency 
being the generic characteristic of the w r orld. ] 

Yet, even granting that (the earlier statement about Senti¬ 
ency) is not justified with reason, this later section on 
Madhu is now' begun (by the seer) with the desire to re¬ 
affirm the same with the words, iyam {prthivi...). [9] 


srf ^ i 

11VII 

c. o 

Since there is a (statement of the) Sruti that each and every 
body merges in and originates from (the Atman) j 1 it may 
be suspected that there is numerousness of the Atman 
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(=Jivatman associated with every different body). Hence, 
in 01 der to obviate that doubt, the uniqueness of the 
Atman is declared (by stating it) to be Madhu. [10] 

^f. for example BU 4.3.8: sa vd ayam puruso jdyamdnah sariram 
abhisampadyamanah papmabhik samsrjyate which would forcefully 
lead to the idea of differentiation of the numerous Atmans. 

f%^Tc*TcTr^*T II <\ <{ 11 

Since it is noticed that the world is characterised as the 
benefitted and the benefactor (which are its components) 1 , 
therefore, on account of its being comprised of the com¬ 
ponents, (viz.) the benefitted and the benefactor, it should 
be held as (the product of one cause) of one uniform nature ’ 
(viz. the individual consciousness) . 2 [11 j 

Mhe relation of upakdrya-upakdrin is possible only if the 
notion of duality is held. Sankara discusses this relation in BUB 
2.5.1 (p. 344, line 9 to p. 345, line 1) and BSB 2.3.43. 

2 That which is the product is similar to its cause. Therefore 
the world of duality must have a cause, viz. it is marked by 
duality. Such is the individual consciousness, wrapped as it is 
by avidyd . SP points out suapna-dvaita for clarifying this cause 
and effect relation. On this, cf. GK 2.4; 3.29 a ; 4.62 a . 

Gnnntftanft ***: srfcrsrFn ferfsrd: 113311 

[These verses present another way of explaining the rela¬ 
tionship between BU 2.4 and BU 2.5: BU 2.5 is intended to 
serve as the restatement of the pratijna ‘enunciation’ in respect 

of the uniqueness of the Atman after the hetu ‘reason’ was 
proved. ] 
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Or rather (we may say), it is intended (by the seer) to 
begin the subsequent part (of the work) after having first 
enunciated the uniqueness of the Atman (or, that all this 
is but the Atman) and then stated the reasons for proving 
what was stated (therein), in order that it should serve 
as the conclusion . 1 [ 12 ] 

(Such is the practice that) after having stated various 
reasons for proving what is enunciated, one states the 
conclusion (in the form of a restatement) in subsequent 
statement . 1 [ 13 j 

« 

1 This refers to the practice of the commonly used pahcavayava - 
vdkya ‘five-membered syllogism’. Read BUB 2.5.1 : tathd hi naiyd- 
yikair uktarri hetvapadesat pratijhaydh punar-vacanarh nigamanam itij 





J ?T: ||<lYn 


STFmrft | 

ST pT^lldl ll^ll 

M11| fa ^ ST^rfer: I 

ll^ll 

WleWKW hw Igw: n^n 


[Anandagiri reports here as also in ABUB that there now 
follows a discussion on the view of Bhartr. ] 

Some say 1 that this subsequent section, viz. the section on 
Madhu, is begun for clarifying the notion of nididhyasana. 

But this does not appear to us reasonable. [14] 

Nididhyasana is so called when a matter, which is (first) 
learned from tradition, (later) supported by logic, and 
then subjected to a deep study . 2 [1 5 ] 

Nididhyasana is so called when, instruction about the uni¬ 
queness of the Atman is justified by (proper) reasons, viz. 
the Sruti, (instruction of) teachers and (one’s own) ex¬ 
perience (of the same .) 3 [16] 
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Therefore, this effort (of this section of the Upanisad) for 
showing that (it is intended) to establish nididhyasana 
(declared by Bhartr) as unnecessary, since the cause of 
one’s (acquisition of) the knowledge of the true nature 
of the individual consciousness consists only in informing 
(one about it). 4 [17] 

^The use of the plural shows the author’s respect for Bhartr 
who holds that verses BU 2.4.1-6 are meant to clarify fravana , BU 
2.4.7-14, manana and BU 2.5, nididhyasana. 

2 NKL reads evarthah sunisnatah for evarthas tu nisnatah. tu is 
understood here in the sense of ca. According to NKL, nididhya- 
sana consists in knowing the meaning of the iSruti sentence which 
results from hearing it and thinking over it and not in medita¬ 
ting on it. 

3 SP points out that BU 2.4 has explained how nididhyasana 
consists in the acquisition of vakyarthajhana. NKL states that 
verse 16 explains the purport of sunisnata. 

4 Cf. NKL which informs that nididhyasana is vakyartha-jhana 
coming from sravana-man a na-phala. 

spgfa: to ant 

qfa oH|TOifa I 

e e 

qfasiTT 3#t q<|TOd: IIHII 

c « 

qrfTOlfa ?TTtTtf«F crrT: I 

Tfen rTT^T ««lfd (Ron 

C C C N 

TORT ^ I 

*ft m i fcd i g : IR*»H 

'ftftTOT TOTOctd I 

to ?n tot yts-q^difTOhr^ 

C C 

c <* 

refa re fa tort i 

C\ 
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[These verses explain the nature of Madhu as paraspara - 
upakarya-upakaraka-bhava. ] 

All beings have created the earth by their own doings 1 
for the enjoyment of the fruits of their various activity. 
Hence the earth is for them Madhu. [18] 

The earth also 2 has created all of the beings for its own 
enjoyment. Thus, being the product of the earth, they 
also are Madhu. [19] 

Since, the bodies of embodied beings are made of (the stuff 
of) the earth, therefore, they are (to be taken as) created 
by the earth; 3 we see in them the continued existence of 
the earth. 4 [20] 

Thus, owing to the reason that the earth and the beings 6 
have a mutual relationship of (cause and) effect, there¬ 
fore, there is established a mutual relationship of the 
enjoyer and the enjoyable. 6 [21] 

Here (in the statement, iyam prthivi. .. ) the character of the 
enjoyable (and also of the effect) 7 of prthivi etc. is expressed 
with the use (of the noun) with the nominative ending 
and the character of the cause (or agent) and of the 
enjoyer of these is expressed (by the noun) with the 
genitive ending. 8 [22] 

(It is) owing to the predominance of the insentient part 
that there is the statement of the cause and effect relation 
and (it is intended to convey that there exists) the relation 
of the enjoyer and the enjoyable between those that are 
(of the nature of) the sentient and the insentient. 9 [23] 

(As we can) thus (affirm) on account of the relation of 
cause and effect which obtains among all beings, they 
are of the nature of all (beings), in the same way, (we 
can affirm that) the Atman (which exists) in all (beings) 
is (of the nature of them all). 10 [24] 

hvakarman refers to the upakarya-upakaraka relation which is 
mentioned earlier. 

2 SP explains the purpose served by the word api which oc¬ 
curs in the verse four times. The first (= the third and the fourth) 
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api is upamavacaka ‘expressive of a simile’. The second api stres¬ 
ses that each and every being is included. 

3 This is parallel to what is stated before; viz. the earth is 
produced by the beings. 

4 One may remember here: karana-dravyam karye ’ vatisthate . 

5 bhiitani refers to the existent beings, not the elements. 

6 Suresvara uses here bhoktr-bhogya in the place of upakarya- 
upakaraka. 

7 kartrta in the second line implies karyata beside bhogyata. 

8 The verse clarifies the mutual relation implied in bhoktr - 
bhogyata and kartr-karyata. Such relationships are to be under¬ 
stood in the following verses also. 

9 This verse explains the significance of the two pairs of 
words that explain the mutual relation between the earth and 
the beings. This cause and effect relation can obtain between 
two non-sentients, whereas the enjoyer-enjoyable relation implies 
the necessity of sentience. Read SP: prthivyader acetanam§a-pra- 
dhanyat karyatvadi-trayam cetanariisa-pradhanyac ca bhoktrta. 

10 This is nigamana ‘conclusion’. The nature of the primordial 
cause is the nature of all that are effects. The Atman is the cause 
of all. Hence, the Atman is all, i.e. all is nothing else than the 
Atman. 


FSFRTSTTT ^TcTRT ^ I 

SPJcft f^T qcUdt ll^ll 

h ^nrfa mx srakf wtfu crifa ctft ^ i 

o «\ 

TO TOffa W-nfa TOT tpTOfcTO ll^van 

fcFT '•H|U|c^H|c<rdWt 11301 
TO: TOFT fTO FTTrTO: TOFT ^ft3T5F: I 
^ Ff?T TOT $5 Mqf»T(H»T U3&II 

After having thus stated (about) the gross support of 
beings and also of the earth, (now) is stated (the sen- 
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ten ce),yas cayam... for bringing in (the information about) 
what is supported in them. [25] 

(The one) who is in this earth, possessed of the body (in 
the form) of lustrous knowledge, 1 is indeed immortal 
(and) eternal; 2 therefore, that one is not (at all) perish¬ 
able like a gross body. [26] 

He also is Madhu 3 of all beings and all those beings are 
likewise his Madhu, in the same way as I have already 
stated. 4 [ 27 ] 

Indeed, this whole world, together with the adhyatma 
‘embodied’, the adhidaiva ‘divine’ and also the adhibhuta 
‘elemental’, 5 exists for every Atman (Jlvatman) as its 
enjoyable. 6 [28] 

All would be the effect of all; all, the enjoyer of all. 7 This 
being the case, what is stated herebefore would become 
justified. [ 29 ] 


1 vijhana is ‘knowledge’ associated with the notion of duality. 
This is so because the individual consciousness (which is, in final 
analysis, not distinct from the Atman) is associated with the 
body and external objects and there thus exists knower-know- 
able relationship. 

2 This is to contrast the individual consciousness with the 
gross body. 

3 NKL refers this to the notions of kartr, kdrya , bhoktr and 
and bhogya. 

4 Stated earlier in verse 22 above. 

°adhydtma is what is associated with the individual conscious¬ 
ness, that is each of the various beings; adhidaiva , with each of 
the divine beings; adhibhuta , what is related to each of the 
elements, i.e. the things. 

6 The idea of the beginningless transmigration of beings in 
relation to the divine and the elemental world around is the basis 
of this verse. Consequently, there is reference to many Atmans, 
i.e. Jlvatmans. This is similar to the purusabahutva ‘plurality of 
purusas ’ of the Sarhkhya theory. The concept of the threefold 
world is held by the Sarhkhyas: cf. SK 1 and the Sdmkhyatattva- 
kaumudi and the Gaudiapadabhasya on the same. 

7 A11 refers to the transmigratory existence which is in reality 
the product of ignorance. This has been explained in the earlier 
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section of this Upanisad: cf. idarh sarvamyad ayam atma (BU 2.4.6) 
as NKL points out. 

3 Tssrn*r strVt: mftwiiNfHTWT: I 
* TO 3 W flcWdifa cTFT ^ II 3 °H 

o <\ 

The embodied one, who is described with reference to 
(any) embodied (being), and has resorted to the earthly 
portion, is (likewise) Madhu of all things around him. 

All (those) things also (are Madhu) of him. 1 [30] 

1 This speaks of the Jivatman and the things around as upa- 
karya and upakarin , i.e. mutually dependent. 

113311 

I I 

arfinrFTtsfa dumf^Thw : 113311 


Now is being explained the true nature of the group of the 
four, 1 beginning with the earth which has been already 
described (as that which stands) related as mutual 
cause (s) and the effect (s) and also as being the enjoyer (s) 
and the enjoyable (s). [31] 

In the way of the division of the group of the four, the 
Atman also, is being divided, even though it exists for 
itself. Undivided though he is (as comprising the group of 
the four), 2 he is the enjoyer since (the group of the four) 
exists (solely) for his sake. For this reason, he is understood 
here (as divided). 3 * [32] 

1 The group of the four comprises of prthivi , ap, tejas and vayu, 

2 avibhakto 9 pi implies vibhaktah; supply prthivyadicatustayarupena . 

3 That is to say: as the bhoktr among the four, viz. kartr , 

karya , bhoktr and bhogya. 




I 
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*T fc^J^TT ^IIH Mifil+<<fc4ci: I 

STcq^Hrtf^micWj ^effrfl^T |(3*(| 

qf^oiaRr^ m ^T^rmt s ^r ^ r ^d : i 
3TT?^ ST ffa cT*«ftST5r$fcTcT: n 3 *u i 

3T^f*Tc*TFT ?T^: i : <TT: I 

y n jc Tc q>P Ta fd3 STfKT ll^ll 

cTr^ Mr^lKH«f %dd: I 

^QM i d rT MH^ I dMfd i rd^ l d|^ : 113^11 


[Verses 33-37 are udbhasya vyakhyana ; i.e. they state what is 
anukta in the bhasya of Sankara, viz. the meaning of ay am eva sah 
in BUB; this has a reference to the group of the four bhoktr etc. ] 

He, who is distinct from the group of the four, stands pre¬ 
eminent on account of his being inside (all); (and) on 
account of his being directly perceptible, he is described 
as the ‘inner witness’ in the sentence, ‘ ayam ...’ [33] 

The Sruti has first made the statement ayam eva sah ; and 
now it declares the true nature, viz. the uniqueness of the 
individual consciousness even if it is stated as divided into 
four 1 by using (the two words sah and ayam) in the same 
case. [34] 

He who was earlier declared to be the being within and 
outside of the (four) beginning with the earth 2 is (to be 
known) as identical with the Atman; (but he is so descri¬ 
bed there) because of the rise (of the notions) out of ig¬ 
norance about the same (viz. the Atman). 3 [35] 

The subsequent (statement) beginning with yo 'yam 
should be (taken as) a complement of this statement i ayam 
...(i.e. the statement, ayam eva sah )’; this word eva is for 
emphatically asserting and it negates the idea of a contact 
(of these, viz. the Atman 4 and the group of four.) [36] 
The true nature of this group of the four is but (his being) 
the unique individual consciousness, which is neither 
differentiated (from anything else), nor (lit.) followed by 
(i.e. similar to) (anything else) and which has destroyed 
ignorance and what has originated from it. 5 [37] 
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iSee note 3 on verse 32 above. Alternatively, the individual 
consciousness can be understood with reference to the embo¬ 
died beings and divinities and then each of these two kinds of 
beings can be understood to present the relation of the support 
and the supported—that makes the division of the individual 
consciousness into four. 

2 This description entails the acceptance of duality in that the 
Atman is said either to need some support in the body or to be 
related to it from outside. 

3 This explains away the contingency of accepting duality. 

4 This explanation is necessitated by a possible doubt that 
the Atman and the group of the four are connected like a lotus 
and its blue (in the statement ‘the blue lotus’) where ‘blue’ and 
‘lotus’ are used in the same case (i.e. they have samanadhikara - 
nya). 

5 The four elements, which form a group, are unlike the 
Atman, vyavrtta and anugata . Further, they themselves originate 
from ignorance (about the nature of the individual conscious¬ 
ness); cf. note 3 above. 


STT H i 

ST Eft \ 

mdqe'Wd UlfaclH IlHH 

c ^ 

«y^frT jftfcnr i 

ST^ ||Vo|| 

qfacff srK snftftqrm i 

c x 

*s 

[This introduces the ukta portion of BUB] 

Or, the word sah could be the word that expresses the 
Atman (which is) taken up (for discussion). 1 So also the 
word ayam is used for expressing the group of the four on 
account of its direct contact (with the sense-organs). [38] 

(In the statement) beginning with sa evayam is mentioned 
the one who is described as one that should be seen and 
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also whatever is declared by Yajnavalkya to his wife as the 
immortal. 2 pgj 

(This group of the four is described) as the Brahman , 3 in 
which (all) difference is destroyed; the one which has 
been earlier stated (in the sentence) as ‘not this, (not 
this also) . 4 All (i.e. this group of the four) has become 
one whole is a (correct) decision arising from the knowl¬ 
edge of the true nature of the Atman . 5 [40] 

One should know all 6 (of) the earth, the earthly portion 
(in the body) and also the body (of a being) together with 
their presiding deities, as the Atman. The words neti neti 
are (but) an indication (of this ). 7 [ 41 ] 


1 The Atman has been the subject of discussion from BU 2 . 4 , 
i.e. the Alaitreyl-brahmana (]\4aiB); cf. the next verse. 

See idam amrtam (BU 2.5.1); cf. Yajnavalkya’s instruction on 
the doctrine of immortality (of the Atman) to Maitreyi in BU 
2.4.5 ff. And also cf. etavad are khalv amrtatvam (BU 4.5.15) as 
NKL points out. The sentences sa evdyam here and dtmd vd are 
drastavyah in BU 2.4.5 differ only in words, but they are identical 
in sense. That is to say: The Atman is immortal is the vakyartha 
‘sentence-sense’. Also, ‘the group of the four is immortal’ can be 
understood because the four arise from citsamanya. 

3 Refer to idam brahma. 

4 Cf. BU 2.3.6. 

5 Refer to idam sarvam ; but tasmdt tat sarvam abhavat (BU 1.4.10) 
as NKL points out. 

6 SP points out that all refers to the adhyatma and the adhi - 
daiva each of which is twofold, viz. sthuladvaya and suksmadvaya. 

7 This concludes the explanation of the statements, viz. idam 
amrtam , idam brahma and idam sarvam. 


cUcKwir 3c4hI I 

In respect of the subsequent sentences also should one ex¬ 
plain, without entertaining (even a bit of) hesitation (and) 
in this very manner, that only this is their meaning . 1 [ 
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2 . 5 . 2-10 will describe ap , agni, vayu, aditya , all di§\ can - 
dr a , vidyut, stanayitnu , akasa ; these are like the prthivi in BU 2.5.1 
and therefore, the explanation of 2.5.1 is to be atidista ‘extended* 
to them. 


qrf qiam t fa I 

c c\ 

n!<Wl4fVl||-il||IW«JT ^frCTTcW: 11*311 
qqtrfTT qq qqsfa srarRI: I 

>9 

q: qqfar aw ffq u**u 

rRW qnq qmwncqftRTOH: I 

qrwRT fipfN: n*!ui 


5n?*TCTraqqqlqWT7<T: I 
SRq«*qqq OTWTWntqTfmftqft 11*311 

irwwfqfd qiqqq frqwiyKHlfasTT ll*V3ll 


qsqiqqsqpfqfqfq qtsq qfpwrq: | 
sjTSTTOqqqqqH qqqqqqfapJW I 

C\ N <\ \ 

pT^fr^To^ tftssi OTffwtfer: 


(In the same way ) 1 the elements earth etc. and their por¬ 
tions, and also the portions of Hiranyagarbha 2 are 
declared as the various forms of (the Brahman) already 
stated. [43] 

That has the name dharma on account of which (all those 
fragments of Hiranyagarbha) that are stated before (be¬ 
come) employed (in their respective activities) and be¬ 
come useful to us all on account of their actions . 3 [ 44 ] 

* 

4 The effect of that (viz. dharma) (in the case of each indivi¬ 
dual being) is, on account of their common characteristic 
(effect) and the peculiar characteristic (effect) of each , 5 
stated here 6 to be twofold; thus, here (in respect of dharma) 7 
the common (effect) is the earth etc., whereas the peculiar 
(effect) is just a form (of the earth etc.) [ 45 ] 
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Since the effect of that ( dharma ) is here (i.e. in all deal¬ 
ings) directly perceptible, therefore, just for that (reason), 
(the phrase) ay am dharmah ‘this (directly perceptible) dharma * 
is uttered by considering that ( dharma ) in a secondary 
sense. 8 [46] 

In the statement yas cay am..., is stated the common pro¬ 
perty (< dharma ), (viz. that) which produces (the effect, viz.) 
the earth etc. So also is there a statement of the 
particular property 9 [47] 

in the words yaS cay am adhyatmam .... Thus, the Atman which 
is considered as the common and the uncommon property, 
is the maker of (the notion of ) ‘my body’. What is apurva 
is (now) explained. [48] 

The activity of Prajapati (the sacrificer) has no cause 
(for it) which is the inciter of all beings, and which is, with 
reference to a (being’s) body, the producer of a form. 

It is this property which is mentioned by the word 
dharma. [49] 

x This understands ‘as in verse 42 above’. 

2 These are the bases or support for the elements; bhuta - 

sariradharah (SP). 

3 Each portion of Hiranyagarbha has its own karman ‘duty to 
perform’; svatmakarman is svariipasadrsakarman ‘action (prescribed) 

as particular to one’s own nature’. From this verse onwards, the 
word dharma is used in more than one sense. Here, it means duty 
prescribed for one by the scriptures, and also indicative of its 
result (something lik z punya or adrsta) ; cf. BU 1.4.14. 

4 Verse 45 answers a possible objection, viz. dharma is imper¬ 
ceptible and known only from the Sastra, that is to say: It is not 
directly perceptible; as such, the reference to it as ayam ‘this one’ 
is unreasonable. 

5 The common characteristic activity is their act of offering 
support to the ‘being’ within and the peculiar characteristic 
activity is that which distinguishes itself from that of any other 
among them. See verses 47-49 below. 

6 I.e. in the Sastra. 

7 The second iha refers to vyavahara ‘actual activities’ asso¬ 
ciated with the elements. 


18 Suresvara s Vartika on Madhu Brahmana 

^dharma and karya are described metaphorically as identical 
and therefore dharma is perceptible. 

9 asadharana is the same as visesa above; dharma here refers to 
kriya ‘activity’. 

*T ^ SR: SR {[Yo\\ 

> N 

RR7 S R^Pm feSTT [ 


In the same way, only that, which is directly perceived in 
the form of some conduct, is dharma ,* the eternal existent, 
which would cause the regulated order 2 (of the universe 
or of beings). [50] 

That (viz. regulator conduct) also is, like dharma , twofold, 
viz. the common and the particular, because of its being 
the cause of the arrangement of various objects, both 
common and particular. 3 [51] 

1 dharma is the cosmic Truth which causes/regulates the course 
of the worldly things. 

2 vyavastha is varnasramaoyavastha (SP). 

3 Cf . y as cay am asmin satye with reference to the common object 
and yaS cayam adhyatmam satyah the particular. 




& sr wfaRci rtrt awreg n^n 


This Immanent Hiranyagarbha, 1 comprising of all 
(human) species, is (but) effected by dharma , the eternal 
existent, and has its subtle form as its own characteristic. [52] 
In the statement idam manusam there is the mention of ‘the 
entire human race’ (and it is indicative of all species (in 
the same). And 2 the explanation of that (viz. all species) 
is like the one given before. 3 [53] 
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J Cf. note 2 under verses 55-57 below. 

2 The word tu here means ca. 

3 Viz. (in the explanation of) dharma. On the previous verse 
the word dharmavat is related to the common characteristic of a 
certain group of (and also of the particular characteristic of) an 
individual who is a member of that group and in these verses 
the word is expressive of the entire group known after its com¬ 
mon quality —this last thus refers to dharmin instead of dharma. 


sirctr tr: gpctfcr: i 

rTsT^: 


[In verse 54, Suresvara states the general purport of BU 
2.5.1-13 and its relation to BU 2.5.14.] 


That statement ayam atma is the description of the One 
who is already described in one section after another, viz. 
as the earth, the embodied one etc. (and) the Immanent 
Hiranyagarbha. 1 [54] 


J-This is the explanation of the statement ayam atma. Of course, 
in earlier text, the sentences iyam prthivi... referred to various 
parts of this whole, i.e. Hiranyagarbha ( avayavin ); cf note under 

verse 42. 


TOccf \ wx\\ 


fMfcft f^TF5T: 5Wft ^TrT: I 

fa c ^ ^'l^rT g RRTT ferFTT?*TT Sf^ftTcT: 11**11 


Since up to now is stated the character of Madhu in 
various fragments of Hiranyagarbha and also of elements 
(in different sub-sections), 1 now is being stated the whole¬ 
ness of all of them. 2 [53] 
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It is held that the first mention 3 of the Immanent (Atman) 
occurs in the words ayam atma and, therefore, in the word 
atmani , which ends with the locative (suffix), is then men¬ 
tioned the subtle Atman (residing) in each individual. 4 [56] 

and whose meanings are ever the Atman in the form of 
the cause and that in the form of the effect, who is men¬ 
tioned in the words yaS cay am atma and (yet) whom they 
know as an individual knowing Atman. [57] 

5 In the words conveying the illustration of a lump (of salt), 
is introduced the individual knowing Atman (viz. Jlvat- 
man) 6 as that Atman (lit. it is made to enter the same), 
who has the nature of one that is beyond (lit. has destro¬ 
yed) the manifest and the unmanifest. [58] 

1 This refers to prthivi, ap , tejas etc. as the fragments of the 
Viraj and Sarira , caitasa, vanmaya etc. of the elements. 

2 This verse thus introduces the description of the Hiranya- 
garbha as a whole. He is the first and the subtlest manifestation 
of the Brahman, when it is somehow and inexplicably affected 
by Maya. He is considered to be the first sacrificer, so to say. 

3 It is doubtful if the word prathamah does not stand for pratha- 
mdntah=prathamantam pad am in view of saptamyantena which 
follows. 

4 SP clarifies that this is so because it is later described as tejomaya 
‘full of lustre’ etc. 

5 Verse 58 reaffirms that the Immanent Atman is the Jlvatman. 

Wijhanatman is Jiva whose knowledge can be described as 
arising out of subject-object relationship. The word pravesita 
should be understood in the sense of ‘made known as identical 
with’; cf. BU 2.4.12: sa yatha saindhavakhilya udake prasta udakam 
evdnuviliyeta, na hasyodgrahanayeva syat... 

wfaiiHcthd m ud: listen 

tftSH’raf^RTT I 

Sftsj tTTSTTm cTcT^FTT ll^o|| 

3TH?HRK 3TTr^ PTH: ll^ll 
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H 37 ^cqrf^t II^M 

SfvTFsftfk ^TfVsrt H^rT^qKcicq^ i<<4Id 1 
TT^frT <Md TcT md^fa^d l cH^HId 

rT^rrsf^MPd^kiH ^^Td ? e37rf?TSjt3% l 

[Verses 59-64 describe the nature of the Jivatman and its 
relation to the Brahman.] 

Since there would be utter impossibility (of the existence) 
of ignorance and its effects, when that (Jivatman) which 
has destroyed the darkness (of ignorance) by the knowledge 
of the Brahman (and has thus) settled in the Brahman. [59] 

Now (i.e. when the love of Madhu is obtained), owing 
to Knowledge, this one, who had formerly become, owing 
to ignorance, an embodied transmigratory being, as it 
were, himself is (but) the highest Brahman. [60] 

This one whose ignorance and what has arisen from it are 
destroyed is of the nature of mere sentience (or knowl¬ 
edge), 1 the endless and boundless Atman existing in his 
own greatness. 2 [61] 

3 The (part of the) work, beginning with sa va is explained 
together with an illustration in order that one comes to 
know the true nature of the individual consciousness which 
does not have any preceding (i.e. origin), any succeeding 
(i.e. end), and a middle. 4 [62] 

The word raja (is used in the passage) owing to his (newly 
acquired) shining (i.e. glow), his knowledge (about the 
Atman) which is never lost and on account of his complete 
awareness ‘I am Brahman 5 , i.e. because of its having des¬ 
troyed the darkness (of ignorance). [63] 

So also, the word adhipati expresses independence (of the 
Atman). The individual consciousness (exists) for its own 
purpose, for the Atman of the universe (the creator of it), 
and of its cause (viz. ignorance), exists for it. 5 [64] 
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1 The word satattvaka literally means ‘accompanied by the truth 
(viz. its nature) 5 where satattva means svariipa ‘ (its) own nature’. 

2 Thus is stated that the Jivatman is but the Atman, viz. 
the Brahman, owing to the acquisition of the knowledge of the 
true nature of the same. 

3 SP points out that verse 62 refers to the support from a state¬ 
ment in the Sruti for what was described in verse 62, viz. the 
vidyaphalabhuta Atman , as the sum and substance of verses 58-60. 

4 apurvanaparamadhya shows the ever-abiding uniform nature 
of the Atman. See tad etad brahmapurvam anaparam anantaram aba- 
hyam ay am atma brahma (BU 2.5.19). 

5 Hereby is explained away the possible idea of the fault of 
punarukti ‘repetition’. In common parlance, the words rajan and 
adhipati are understood as synonyms, but the Upanisad uses them 
with a specific purpose as Sankara points out in BUB 2.5.15 
rajatvavisesanam adhipatir iti bhavati kascid rajocita-vrttim asritya raja , 
na tv adhipatih , ato visinasty adhipatir iti (p. 354, fines 4-5). This 
means that the w r ord rajan can be associated with the nature 
of a human being for offering protection to others, being good 
to them etc., whereas the word adhipati expresses his indepen¬ 
dence. An adhipati is a master of himself and does not depend on 
others w r hile he enters upon any activity. Thus verses 62-63 
bring to the fore two aspects of the Atman, viz. the supreme 
lustre and absolute independence. 



SRRTcSM’: I 


■s i ws ft mi ^ ^TfRT: I 

3TTT« HsffaTT: 'KkhIh 


[This is Suresvara’s introductory remark on the illustration.] 

The subsequent passage of the Sruti beginning wfith tad 
yatha f seeks to reveal to us directly the accomplishing of (i.e. 
becoming one with) the Atman of the universe by merely 
giving information about the individual consciousness. 1 [65] 
Just as the spokes (of a wheel) are fixed in the hub and 
also on the (outside) rim, so also are prana etc. woven 
lengthwise and crosswise in the highest Atman. 2 [66] 
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lr This is the purport of the words tad yatha ...in the Sruti 
passage, 

2 This is the paraphrase of the Sruti statement tad yatha ratha - 
nabhu 

c 

WIforfcT^f(1^911 

\\\*\\ 

^q^rHId I 

c^nf^ T 33T IlHH 

3T^r EWm tTPJTO I 

IIV90U 

tTcTR^T^N^t ^TT^Tf^h^Tn l 
3tfenfclfh‘<‘FSn*Tt wiMcsroftw^fd' ||V9^M 

fN fitdctnfa^^TO t tflPRt fa ?nr qr*r i 
tr SJTSJ ?T fa^ctfa fdSlW qr*T *TcTT: IIVS^II 

STc^N? JnfiRt l 

srcfattjTvr #: nf: mvi 

C C\ 

[Suresvara’s discussion of Bhartr’s view (introduced in verses 
65-66) with the illustration occurs in verses 67-89. Verses 67- 
73 represent Bhartr’s interpretation of the illustration in the 
preceding verse. ] 

But some knowers 1 of the Brahman explain this illustration 
(in respect) of the Atman 2 in quite another way, viz. for 
establishing the meaning of the enunciation beginning with 
samasta . 3 [67] 

Having fixed one’s own self on the imperishable highest 
Atman, and having considered the self (in relation to the 
universe) as the hub of a wheel, [88] 

the body as the rim of the wheel and this universe begin¬ 
ning with the deity as its spokes, the wise one should ever 
meditate (on the nature of the self) with his intellect fixed 
on the thought about (its) mode. [69] 
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For one who is ever meditating (on the nature of the self) 
in this way of meditation, 4 there results oneness (with the 
highest Atman) which is similar to one (whole) ball of hot 
iron and which is difficult (to occur) in transmigration. 5 [70] 
(The wise) one who has attained this state ceases to have 
the status of a meditator (and), (being one with the Brah¬ 
man) becomes the object of meditation for those who are 
blinded by the darkness of ignorance. [71] 

He who has (thus) ascertained (for himself the nature of) 
this unthinkable (Atman reaches the highest abode of the 
Yogins), having attained which they do not return (to 
the transmigratory existence, 6 (for they) have attained 
final liberation (lit. extinction of duality). 7 [72] 

Indeed in each of the beings rests (i.e. is present) this wheel 
of the Brahman (brahmacakra) , but it (viz. that this is so) 
is not experienced by all those beings, owing to (their) 
not knowing of the same. 8 [73] 


J The reference to Bhartr in the plural shows Suresvara’s (as 
also Sankara’s) respect for him. This interpretation by Bhartr 
is not found in BUB. Hence it may be said that it is the anukta 
portion in Sankara’s comment. 

2 SP: drstanta-grahanam darstantkopalaksanam ‘The illustrated 
should be (taken as) implied by the illustration.’ 

3 Upanisadic enunciations meant by Bhartr are idarh sarvam 
yad ay am dtma ‘All this is what is (called) Atman’, saprapanco 
’yam atma ‘This Atman is accompanied by the whole of the 
universe.’ 

4 The use of ‘meditation’ ( nididhyasana , dhyana according to 
Bhartr) is introduced: Meditation effects oneness of the indivi¬ 
dual consciousness with the highest Brahman, i.e. it effects the 
destruction of one’s bondage after knowing the true nature of the 
self. 

5 avrtti-durlabha is avrttau durlabha. This means that oneness of 
the Jlvatman and the Atman is not experienced by one so long 
as one is subjected to transmigration. 

6 It appears that there are echos of the thought expressed in 
BG. See BG 15.6 b : yad gatva na na nivartante tad dhama paramam 
mama 11 
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7 The meditator (dhyatr, yogin) does meditation ( dhyana , nidi- 
dhyasana ) on dhyeya the highest Atman and having determined 
the true nature of his own self as identical with the dhyeya , attains 
the highest abode, viz. para nilaya , i.e. parama nirvana. Thereafter, 
he no more remains in the condition of a dhyatr. He never returns 
to the status of a dhyatr. 

8 This verse offers Bhartr’s alternative explanation of the 
illustration. Further cf. BG 18.61 a : isvarah sarva-bhutanarii hrd- 
dek ‘rjuna tisthati\ 

Thus have some very clearly explained (illustration) 
thanks to the boon of Vaisvanara. 1 Yet, this (explana¬ 
tion), quite good though it is, has to be rejected, 2 for want 
of its proper construe (with the Sruti). [74] 

*We notice that time and again Suresvara refers to the favour 
of Agni on Bhartr: cf. BUBV 1.4.490; 1.4.1779; 3.2.41; 4.3.1187. 
Suresvara seems to suggest that Bhartr derived his knowledge 
from Agni’s favour—it was thus dependent on a deity. 
2 Suresvara clearly states his rejection of Bhartr’s view. 

[Hereafter follows Suresvara?s refutation of Bhartr's view up to verse 89 
and in the 90 th verse is reaffirmed the view of the Sruti acceptable to him] 

c 

IIV3V3M 

SRT: MVSSM 

c\ 
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cfeofefa c||<hm HcitatisM qi4^ imoll 

3TST tftSWIffafa *T4T | 

^ q iHf i qwHfa fsR amfefa % »rfk: nsm 
3Rnwa^a^Nn?«TO^i ^ i 
^feaifoSMI rfc^TO> simifW lie;?11 

44MM*4fed *TT^ 5T JTrT I 

>d >a s 

^ fer% c? ? fcre gfT iqa lle^ll 

3'nfafwn i 

«JWW>lfT ilcHd(<pFr4 ^fr^TTFT^ llsVll 

?WT cd’JiMI TOwfa 45^: I 

d<SlcHfe<nfes*rl dlMflddfeam+H 115*11 


Those who have known the (Vedantic) tradition have de¬ 
clared that (a doctrinal thought) 1 , though entertained (lit. 
obtained) on the basis of the force of the sense (in the illus¬ 
tration 2 in a passage from the Sruti), should not at all be 
accepted, if it is not expressed by the Sruti. [75] 

One can imagine (that there exist) quite good many 
things which, though not known (lit. perceptible), have 
authoritative proof for establishing their existence. How¬ 
ever, not even a hundredth part or fraction of some un¬ 
known (lit. unseen thing) should be entertained (lit. 
imagined), if it has no (such) authoritative proof. 3 [76] 

The (introduction of the) idea of the cycle (of the Brah¬ 
man by Bhartr) is not heard as enunciated first by the 
Sruti. 4 So also not (a word) is heard about meditation 6 
in the whole of this section (of the Upanisad, i.e. BU 
2.5). [77] 

The two distinct places, viz. the hub and the rim, are ac¬ 
cepted (by the Sruti merely) as an illustration; however, in 
the place of the illustrated is here heard only the (unique) 
Atman. 6 [78] 

The merger of prana etc. 7 in the individual consciousness 
is (directly) heard (in the Sruti). How can one accept 
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the merger of the deity etc. in the elements, (which is) 

not heard in the Sruti? 8 1^9] 

Such division as the exterior and the interior, and also the 
nature of being (related as) the cause and the effect is 
just here set aside (viz. rejected) with reference to this 
individual consciousness in the sentence tade tat . 9 C^9] 

And also on account of the rejection of the notion of the 
existence of discrete objects, in the Sruti sentence atha yo 
’nydm , 10 I think that (accepting) an injunction regarding 
meditation 11 on an object of meditation is not proper. 12 [81] 
Further, beside (acquiring) the knowledge of the Brah¬ 
man, 13 there is no other activity (to be undertaken) for 
attaining the Brahman, since there is only one obstacle, 
viz. that of ignorance, to the acquisition of the fruit, viz. 
the unity (or uniqueness) of the Brahman. 14 [82] 

Know (you) this: That, which is not expressed by speech 
and which one does not ponder over with mauas } is the 
Brahman, but not this which they meditate on. 15 [83] 

The definition of what is not the Brahman is (that) it is 
obtained (lit. limited or covered) by an act of meditation. 
Hence how can that which (one thinks as) similar to that 16 
(viz. abrahman c the non-Brahman ) be meditated on as 

the Brahman? . Pfl 

The statement (in the Sruti) drsyate tv agryayd buddhya 
manasaiva} 1 is for laying down the knowing of the Atman, 
but not injunctive of any meditation. [85] 


i artha is explained in SP as drstdnta-sdmartbydt tvadisto Wthah; 
so^also in NKL. 

~sdmarthya’ The determinant of the meaning is the force of the 
illustration in the passage, as can be interpreted by someone. That 
is to say: r l iie interpretation of an illustration should be in keeping 
with what is expressly stated in the Sruti; it should not arise 
from one’s imagination. 

3 Suresvara suggests that it is only the play of imagination 
that works while Bhartr posited his views on the drstanta under 
discussion and no authoritative proof of the Sruti has led him 
to do so. For Suresvara (and also for others), the Sruti is the 
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ultimate decisive proof. Also cf. NKL: evemvidhasyarthasya Srutatvat 
na kalpakapeksa. 

4 That is to say: It is not supported by the Sruti. 

5 There is not a single word expressive of nididhyasana as 
understood by Bhartr. 

6 See Introduction pp. xvii-xx on the illustration of ratha - 
nab hi, rathanemi and rathacakra. 

7 These are pranadayah mentioned in BU 1.4; or the sense- 
organs as mentioned in the Upanisad pertaining to what hap¬ 
pened at the time of death. See CU 6.8.6 and 6.15.2. 

8 Suresvara has already explained Bhartr’s idea of the brahma - 
cakra in verses 68-69. Now he raises here objection to the idea 
contained in verse 69. True, Bhartr has explained the illustra¬ 
tion logically, but he does not have any Sruti for support! He 
imagines those things which are not mentioned in the Sruti. 

9 The Sruti tad etat is tad etad brahmapurvam anaparam anantaram 
abahyam ayam atma brahma sarvanubhuh ; cf. NKL-footnote. The 
reference in Bhartr’s explanation to the exterior and the interior 
is not supported by the Sruti. 

10 BU 1.4.10: athayo ‘nyarh devatam upaste . .. 

11 According to Bhartr, the root upas - in BU 1.4.10 has the 
sense of the root dhyai (from which come dhyana and nididhyasana ) 
and, therefore, there is an injunction regarding meditation. 

12 Refer to SP: na hi bhedam vinopasyadi-prakarasambhavah pra - 
krte ca bheda-drstir apodyate tan natropasti-vidhir ity arthah Any medi¬ 
tation presupposes duality, viz. the subject and the object of 
meditation. Since the Upanisad under discussion clearly sets 
aside the notion of duality, any meditation is altogether impos¬ 
sible. 

13 This is in reality no activity, for it means only the removal 
of ignorance. 

14 Knowledge of the Brahman is, though the result, not the 
fruit of any activity. NKL reads brahmatmaikya for brahmaikatmya 
and that would mean ‘oneness of the Brahman and Jiva’. 

15 Time and again Suresvara refers to different Srutis in order 
to lend support for his view. Here, the first pada ‘quarter’ of the 
verse is identical with KenaU 1.5 (its first pada), the second 
pada compares with KenaU 1.6 (the first pada), viz. yan manasa 
na manute, and the third and the fourth padas (i.e. the second 
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line) are similar to KenaU 1.5-9 (the second line of each), viz. 
tad eva brahma tuam viddhi nedarh yad idam upasate. This precludes 
the idea of any upasana (or nididhyasana —cf. note 5 above). 

16< That’ in ‘similar to that’ means what is obtained (lit. limi¬ 
ted or covered) by an act of meditation. 

17 This is similar to KathU 3.12 (the second line): drsyate to 
agryaya buddhya suksmaya suksma-darsibih. 





W IrH I fafecTT I 

STcJsnuT^TrTt srfrRcmff ^RTcT ||CV9|| 

CO N 


[This as well as the following verse are meant for the inter¬ 
pretation of the Sruti quoted in the preceding verse ] 

Since the Brahman is not understood by one who is over¬ 
come by rajas and tamas ; therefore, one should know the 
Brahman within one’s {own) consciousness, being possessed 
of purified intellect. 1 [86] 

Or rather, the meaning of the Sruti (passage) could be 
that before there occurred their association with the non- 
Atman, the intellect of all human beings 2 rested in the 
uniqueness (of the Atman). 3 [87] 


1 The word suddha-cetas means suddha-citta. This citta does not 
belong to buddhi part but it belongs to the individual conscious¬ 
ness which is held to be participating in any knowledge situation. 
And this citta , individual consciousness, is identical with the body 
itself and brings about a favourable situation for the knowing 
mechanism. 

2 The word prana-bhrt signifies literally one who bears, i.e. poss¬ 
essed of, prana , i.e. a living being. Yet because of the reference 
to buddhi ‘intellect’, it is proper to translate it as a human being. 

3 cf. brahmaikatmya in verse 82 above; NKL explains aikatmya 
as cidakarata. 
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iTcftssrf i 

srssranrc ^TT^rftrfOTcT: nsmi 

This is the meaning of that statement; it could not indeed 
be any injunction for meditation, 1 since there would not 
be any injunction for meditation in the case of the unique¬ 
ness of the Atman, wherein the existence of discrete 
objects is completely destroyed. [88] 

1 This refers to yadvanatmabhisambandhat (upasavidhih) in the 
preceding verse. The purpose of this verse is to preclude the 
possibility of assuming that there is scope for an injunction with 
regard to meditation. 

d^dfef cT STfltScT: 

[Here is concluded Suresvara’s refutation of Bhartr’s inter¬ 
pretation of the illustration. ] 

Hence the notion of the cycle (of the Brahman) is not rea¬ 
sonable for the reason that it is outside (the ways of right) 
knowing, viz. sruti etc. 1 The meaning of the sentence tad 
etat... 2 should therefore be acceptable owing to the 
possibility of right knowing. [89] 

x Read BUBV 2.4.214: sruti-lihgadiko nyayah sabdasakti-vive- 
kakrtj agamartha-viniscityai mantavya iti bhanyatej / On this, see Hino 
(1982), pp. 177-178. Also cf. Arthasamgraha (p. 12): etasya 
vidheh sahakari-bhutani sat pramanani srutilihga-vdkya-prakarana-sthana- 
samakhyd-rupani. 

2 BU 2.5.19: tad etad brahma apurvam anaparam anantaram 
abhahyam... 

htsW amiTOw cTfuro Pnm: u$.oh 


In the passage beginning with tad ahur , ‘Now, they 
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declare 5 , 1 there is first stated the purpose of the knowledge 
of the Brahman, together with the objection to it, and this 
is the decision given in respect of that (viz. the sentence 
of the Sruti). [90] 

1 BU 1.4.9: tad ahuryad brahma-vidyaya sarvam bhavisyanto mam - 
sya many ante kim u tad brahmaved yasmat tat sarvam abhavad iti / 




Thus has the Sruti offered, in its five sections, 1 the expla¬ 
nation 2 of (or exposition on) the fundamental proposition 
‘only as the Atman’ 3 for the complete knowledge of the 
Atman. [91] 

Thus is completed (the instruction on) the lore of the 
Brahman, 4 for attaining the state of the Absolute, (the 
one) which Yajnavalkya imparted to his wife, at (suffi¬ 
cient) length. [92] 


1 I.e. BU 2.1-5. 

2 Here the word vyakhya does not mean ‘definition 5 ; it means 
‘exposition 5 . 

3 The so called (vidya)sutra ‘fundamental proposition 5 is 
atmety evopasita (BU 1.4.7). 

4 The purpose of this verse is to state that the complete ex¬ 
position of the fundamental proposition given so far is also the 
exposition of the lore of the Brahman. The two are in no way 
different. 


« N 

4 zuinti 115*11 
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[These verses are the link between the discussion so far on the 
knowledge of the Brahman and BU 2.5.16 and 17: They say 
that two mantras quoted in BU 2.5.16 and 17 have the same 
purpose, viz. imparting instruction about the knowledge of the 
Brahman. ] 

(Now) from this (ensuing) passage begins the narrative 
in praise of the lore of the Brahman (which is) thus dis¬ 
cussed (above), as subservient to (securing one’s) incli¬ 
nation (to proceed to the study of the lore). 1 [93] 

The Sruti has with great care (lit. respectfully) explained 
the meaning of the narrative in two mantras , 2 because a 
meaning (i.e. doctrine) which is presented (lit. praised) 
by the mantras of the Sruti possesses (lit. comes to have) 
acceptability. [94] 

^hat is to say: The narrative in BU 2.5.16-17 is purposeful 
like an Arthavada. 

2 The word mantra means Verse from a Vedic Samhita, (such 
as the Rgvedasamhita , the Tajurvedasamhita etc.) The mantras , 
the prose of the Brahmana and the Upanisadic passages are 
all called Sruti. Yet, mantra is supposed to be the greatest 
authority. 

[Now follows a discussion on Madhuvidya in the light of the nar - 
ativer of the Asvins ’ securing the knowledge of Madhuvidya and also of 
two other Vedic verses. ] 

M r tlpciac) W l UKMwWreMH IIS.*11 

*t^m m jn i 

rTrfr ;n*tn sotssitsr tth iis.^ii 

JTTUHHmfa cTSTT IISA3II 

3TCoUM4umW ft sl^lfailtfctTtTOttrf I 
qrSTFnfe^ffftffnPT WT«TT fwtS^Jmt IIS.ell 
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[These verses give the meaning of the two mantras quoted 
in BU 2.5.16 and 17.] 

The knowledge of (the nature of) the individual con¬ 
sciousness, which the lord of SacI (viz. Indra) guarded 
(i.e. kept from others), even though he had obtained his 
end of life (viz. god-head in heaven) 1 ; hence, it would 
be a means to the acquisition of (the most) profuse fruit 
(viz. liberation). [95] 

And since that knowledge of the Brahman was formerly 
(i.e. in the ancient times) obtained by the two Asvins with 
great efforts, 2 therefore, there could not be any greater 
means to liberation (than that knowledge). [96] 

As the greatest excellence abides in liberation amongst 
all the ends of human life, among all the means (to libera¬ 
tion), the best means is the (acquisition of the) knowledge 
of the Brahman. [97] 

Whatever transpired between the Asvins and Atharvana 
in respect of (the Asvins’) obtaining the knowledge of the 
Brahman is first made known by two mantras (of Rv) in a 
clear way. [98] 

1 Suresvara bases his verse on the Puranic notion that 
attaining the status of Indra was the highest fruit of sacrificial 
activity and the highest goal of human life. Even then, he did 
not part with Madhuvidya. This shows how much (more) precious 
is the knowledge of the Brahman. 

2 This has a reference to SatBr 14.1.1-2 where the ritual of 
Pravargya is discussed. The Asvins are said to have obtained 
knowledge of that ritual which made the imperfect sacrifice 

perfect. Thereby they attained a share of Soma at that ritual. 
This refers to the tvastra madhu mentioned in verse 114 below. 


sTfarot snfacftssRf TOfiraiPwf i 

>s 

$RrT: f?R: 11$. $.11 

sTrfr wfem f^rt i 

ftrc: nv°H 
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fe'r«n ftrc: sftuiid^ cRT: i 

%fET>s?csfa fa^ i rnrf^ri n^o^n 

fer^TT cTFTTO crf^T: l 

*nTtJvri ftrfts^FT fcflTiqclH H: II^O 

^rfe^S^T ftRfa ^stU||fi|«MI«lfr | 

^R^rfrt fert ^ftn^TRT *t: uv^h 

Wm^^4p sn fflWdW^lc*<H t \ 

_ C . ! 

*TrT IJq+intatHlr^cq Jnqcqa: M^oYn 

[The narrative of the Asvins and Atharvana is given here 
in brief. ] 

It is said that Atharvan (i.e. Atharvana) was requested 
by the Asvins (to impart to them) this knowledge of 
Madhu. To them he said, “Indra would cut off my 
head if (lit. while) I talked. [99] 

“Hence, out of fear (for him), I do not disclose (lit. declare) 
this lore to you two.” The two (Asvins then) said to him, 
“Even before your head is cut off by Indra, [100] 

we shall have cut your head and fixed (on your shoulders) 
a horse-head; then shall we hear (the knowledge of 
Madhu) from that (head). Disclose (lit. declare) the 
lore of Madhu with that horse-head, so that (we can 
attain) liberation.” [101] 

When he consented (in the words), “Be it so”, they cut 
off his head and fixed a horse-head (on his body). By that 
(horse-head) he then declared (to them) the lore (of 
Madhu). [102] 

Then, after that (horse)-head was cut off by Indra, the 
two Asvins also restored his own head (to his body). 
Then, with his own head, he — [103] 

declared to the Asvins the remaining part (of the lore of 
Madhu), (thus) wishing to follow rta (i.e. fulfilling his 
agreement). 1 Since this is so, therefore should one main¬ 
tain (lit. protect) Truth with all (of one’s) efforts. [104] 

htayat (Vedic adj.) wishing to acquire, i.e. follow, rta 
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‘the eternal order (of things)’ which comprises the ever obtaining 
Truth. This justifies the words satyam raksyam prayatnatah. rta of 
Vedic times paved away to the concept of satya ‘verifiable truth’. 


f i t rTTTTST I 

^ >3 

^ snwfirfrT IIVKH 



OV3I1 


This is indeed that Madhu, which was declared in another 
context (i.e. the book of this text), 1 for it is heard from the 
Brahmana (i.e. in a statement in it), 2 “Indeed, to these 
two Dadhyanc Atharvana...” [105] 

This is that (known) section on Madhu which was earlier 
fully (or clearly) explained, (the one) which Dadhyanc 
the son of Atharvana, declared to the Asvins, revealing 
(as it does, the nature of) the Atman. [106] 

Seeing with a seer’s eye this doing of the Asvins and 
Atharvana, the seer spoke (about it) in a rk. It is declared 
(thus) here. [107] 

1 In the context of the Pravargya rite, in the earlier section 
of SatBr. prokta is paraphrased by NKL as sucita. This indicates 
the unity of thought in SatBr 14.1.1-2 and BU 2.5.16. 

2 The quotation dadhyah ha va abhyam is from SatBr 14.1.1; 
it is earlier referred to in Rv 1.116.12. 



t liven 

N 


spares fenrerr si i 



?STFT ftrftsfasi ll'Holl 
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n 

^TrTFRRRrr^TR 11^^11 

3TTr^> ^ T^f SRr^rf: [l<\<\^\\ 


[In the preceding verses, Sures'vara gave a summary of the 
contents of the mantras in Rv 1.116.12 (accents are not shown 
here): tad vam nara sanaye damsa ugram aviskrnomi tanyatur na 
vrstiml dadhyan ha yan madhv atharvano vam asvasya sirsna pra yad 
im uvacajj atharvanayasvina dadhice ’sty am praty airayatam. Now 
he gives a philosophical exposition of the same ] 


That mighty deed of you two, which you did for a gain, 
do I proclaim (lit. reveal) today, O heroes, O knowers of 
(the) secret. [108] 

As the cloud would make known (i.e. proclaim) the 
coming of showers, so do I reveal (that) secret 1 deed of 
yours, [ 109 ] 

viz. that the seer declared to you, the (lore of) Madhu; 
that you had cut the horse-head of Dadhyanc after you 
had (earlier) cut off his own head, and O Asvins, [110] 

you had fixed a horse-head on him, and then, that seer 
revealed (lit. declared) to you that (lore of) Madhu, 
seeking the rta 2 i.e. wishing to prove himself truthful; [111] 

and thus he had fallen in danger of life. 3 4 And from that 
itself is it decided (lit. concluded) that truth should be 
maintained (lit. protected) by one with all efforts, even 
at the cost of one’s life. [112] 


1 Meaning ‘not to be known to common people’. 

2 rta (in Veda) means the established truth and satya, the veri¬ 
fiable truth. See Velankar, “Rta and satya in the Rgveda” 
pp. 3-6. 

3 Suresvara’s exposition well compares with a narrative 
composition. 

4 The use of the word atman in the sense of ‘life’ is to be noted. 






Brhadaranyakopanisad-Bhasya-Vdrtika 


37 


cdiw imcflxiwi®!: \ 

a 

| gSTTcrfq ygg Hca ?tr ^ r M l cU(^^M*( U^H 
etnsrt^ FTTcTTOTtsf^ft l 
5T ccHtd^^ 11 <1 <p?|| 


[Here is given an explanation of the words tvastr a and 
dasra in the Rgvedic verses.] 

Atharvana (i.e. Atharvana) declared the Madhu of 
Tvastr, having the Sun (viz. Aditya) as its object, 

“O wondrous, 2 (it revealed) even the secret (lore), 3 the 
knowledge of the true nature of the individual con¬ 
sciousness. 4 [113] 

Hence are the Asvins declared dasrau , viz. those who cause 
destruction (of malady). (As such, it is no wonder that) 
not only did (Atharvana) declare (the) Madhu oi 
Tvastr but also that which was to be kept hidden under 
the armpit. 5 [114] 

Mhis is the explanation of Rv 1.117.22: ... tvastr am y ad dasrau 
apikaksyam vam. 

2 dasra — dasrau (Vedic dual) is the most usual epithet of the 
Asvins who are known for their performance of wonderful deeds. 

3 The word kaksya means ‘secret’; literally ‘kept hidden under 
one’s armpit’—this follows the reading in Rv. It is apparent 
that Suresvara reads api as a separate word. This is against the 
Vedic tradition! He takes kaksya as secret and api as ca. See 
next verse also. 

4 pratyagatman is light itself. 

5 The first line explains the significance of the epithet dasrau 
and the second line, of the word api. Thus, BU has made a 
change in the Rgvedic idea wherein madhu is understood to be 
twofold: That which is related to Tvastr and that which is to be 
kept as secret—one in ritual contexts, the other in philosophical. 
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foatfrs mriwl frr ?nrr^ i 

O 

«rfif-HScftqn*eaftsaif ySUKlfk^ aw: u<m» 

>o 

[Concluding remark on the Asvin-legend ] 

Thus, having put in two mantras the knowledge about (the 
secret of) Tvastr (which was earlier) imparted in the two 
chapters on Pravargya 1 is now concluded (i.e. brought 
out) the secret knowledge (lit. that which is to be kept 
hidden under the armpit) in these two chapters. [115] 

And thus 2 is concluded the Madhukanda, because the 
thought which was given by the mantras in the Sruti is to 
be respected. [116] 

'Cf. SatBr 14.1.1-2 

2 tvastr a-jnana leads to kaksy a-jnana ; there is now a shift from 
ritual to philosophy. 

qsre: 

gft TORhrPr 

[These verses explain BU 2.5.18: puras cakre dvipadah puras 
cakre catuspadahj purah sa paksi bhiitva parah purusa avtiat / ] 

First he made cities, i.e. bodies, the bipeds, viz. the birds 
and the human beings, then he made the four-footed 
animals, by his own powers. [117] 

From the city, i.e. the body which was enjoyed (by him 
earlier); the bird is (the one which is) an indication; 1 
(thus is it stated here.) He entered into new bodies, like 
the moon, into watery places. 2 [116] 

1 The bird flies from one perch to another, likewise the Atman 
moves from one body to another; this is transmigration of the 
Atman during the continuance of ignorance. And entering into 
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the body requires ‘subtleness’ which is also indicated by the 
‘bird’. 

2 While introducing this verse, BU has stated that it has the 
same significance as the Asvin-legend. That is to say: Madhu 
is the all-pervasive character of the Atman. 

gWts4 tTcT: ST& H \ 

W^oW 

[Here is an incidental explanation of the word purusa in 
BU 2.5.18.] 

If one were to ask ‘why is that one called Purusa?’, the 
Sruti itself declared the meaning of the Purusa in the 
passage beginning with sa va so that there arises the under¬ 
standing that all is but the uniqueness of the Atman. [119] 
The Atman is Purusa because he resides in all (the bodies). 
Hence, he is described in this world, (as) ‘This is Purusa.’ 1 [120] 

1 This is an etymological meaning of the word purusa. It is a 
characteristic method of Brahmanas for explaining various 
names of the rites. See BU 2.5.18: sa va ayam purusah sarvasu 
pursu purisayah.j 


^VTRTiJcf RIFri 

?TTH^cT cTSTT ciftdn^c*|^d7 [ 

^U ic cn c g ^: 3T^Hi gWrlrT: 


If (one were to say) that this (definition of Purusa) in¬ 
volves the contingency of (accepting) limitation (on the 
Purusa in respect of uniqueness) 1 (then our reply is): do 
not say so, since it is not that, not even a little of this uni¬ 
verse is not covered by this one and also not pervaded (by 
this one) like a lengthwise woven thread. 2 [121] 
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So also there is not anything that is not wrapped by this 

Atman like a breadthwise woven thread. He is the Purusa 

• 

because of his fullness and, therefore, this Purusa is the 
unique Brahman. 3 [122] 

1 Because of puri kte one can postulate the idea of duality. 
2 Read BU 2.5.18: nainena kimcandnavrtam nainena kimcandsarh - 
vrtam. 

3 See verse 66 above; two similes in these two verses refer to 
the otaprotatva of the universe effected by the Brahman in BU. 


f%f%- 

fefa fcTOcW'- 

3TT3cf ( 

srfarfag n^vn 

confer ^FTtf UvK^Hk^Hl ^TcR M^SUI 


[These verses re-affirm that the Purusa is the same as the 
Atman. ] 

All this is pervaded (lit. filled) by that Purusa in compa¬ 
rison with whom there is nothing higher or lower, than 
whom not any other 1 is smaller or greater, and who stands 
alone like a huge tree steady in the sky. 2 [123] 

(This) whole universe which is ascertained as the Atman 
is pervaded by Knowledge alone. All that is wrapped 
(i.e. limited or covered by ignorance) is rejected (i.e. not 
understood as the Atman) ; (it is) what is characterized 
like some non-Atman. 3 [124] 

There is not a cause or an effect which is not included in 
itself by the Atman. (And also) there is no such cause or 
effect as is not covered by the Atman. 4 [125] 

1 This description of the Purusa is thus that of the Brahman. 
This leaves no scope for any notion of duality. 
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2 Suresvara cites this verse from the Svetasvataropanisad viz. 3.9. 
3 The first line explains what is meant in verse 121 and the 
second, verse 122. The words avrta ‘covered’ and samvrta ‘limited’ 
frequently occur in GK. 

4 The verse expresses the thought of the preceding verse, 
but by the vyatireka method; cf. Hino (1982), p. 47 ff. on 
anvayavyatireka method. 

TO TO SrfrT «TTO ^ * 

^ M3^ll 

TOTTfa: STO TO TTOfe qTORfefa: [ 

c o 

tot?* 113 Wi 

to wmm fTO>: I 

TO 5TO 113^11 

fcftSFT dgTORfafa IffTfftWt 1 

f ro Tre n TO>| ga : 113301 

t 

FTRItET TOT I 

o 

^TO F TO ^wfgTOTRfrT l 
to rnfq ^ttPit TOTfa STTf<TOTO: 1133311 

[These verses explain BU 2.5.19 which is originally an ex¬ 
position on Rv 6.47.18: rupam rupam pratirupo babhiiva tad asya 
rupam praticaksanayaj indro mayabhih pururupa try ate yukta hy asya 
harayah sata data/ 1 ] 

Indeed 1 did he become a counter-form for each and every 
form. Having entered into each body, he is reported to 
have 1 attained the shape of that body. 2 [126] 

On account of his powers, i.e. various types of ignorance 
about the true nature of the individual consciousness (or 
owing to false knowledge), is this one, though unique (i.e. 
one without a second) is understood as being possessed 
of many forms like the sun (which seems to be many) 
in watery places. 3 [127] 
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It is not possible in this universe 1 2 3 * to know Reality, viz. 
the form of the all-pervading (Atman) which is possessed 
of many powers, 5 without (the help of) the Sruti and teach¬ 
ers etc., in order that one can understand the true nature 
of the individual consciousness. 6 [128] 

If one asked the question, ‘How can this one have many 
forms? 5 , the reason (for saying so) is stated here 7 by 
the statement, yukta hy asya..., to say (that‘this is so) on 
account of its originating from false knowledge alone. 5 [129] 

As (the apprehension of) a stick etc. is, on account of 
non-grasping the truth about the wreathe (etc.), 8 consid¬ 
ered as right knowledge, so also are the sense-organs 9 
supposed to be related to the Atman because of the 
non-knowing about the true nature of the individual 
consciousness. [130] 

On account of their carrying away (the Atman) to the 
objects (of worldly experience) the sense-organs are called 
horses; 10 they are ten, a thousand, a hundred, according 
as they are grasped 11 as discrete beings. 12 [131] 

1 This is owing to the use of ha in the verse. The two parti¬ 
cles hi and ha emphasise the popular experience of duality. 

2 This is the meaning of rupam rupam pratirupo babhuva tad 
asya rupam praticaksanaya. 

3 This sets aside the possible notion that the manifold forms 
of the Atman have a material or an efficient cause. 

Hha refers to transmigratory existence. 

5 It should be observed that this verse also is taken by BU 
to convey the idea of Madhu as the all-pervading character of 
the Atman that is noticed in the Asvin-legend. 

fl These two verses interpret the second line: indro maydbhih, 
pururupa iyate. Suresvara interprets the word Indra in the iSruti 
to mean the Brahman and Indra’s powers (mayas) as upadhis: 
cf. Sankara on this at BU 2.5.19. 

7 This verse explains the significance of the line yukta hy asya . 

8 This is an elaboration of verse 129, in the form of an illus¬ 
tration with its explanation. 

9 harayaii are horses, here standing for the sense-organs; cf. 

KathU 1.3.4: indriyani hay an ahur . 
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10 According to Suresvara, dasa in the Sruti has to be under¬ 
stood as the sense-organs apart from manas. On this, see BU 
3.9.4: daseme puruse prana atmaikadasah; and also BSB 2.4.6 (p. 
635) wherein BU 3.9.4 is referred to and explained. 
u This is owing to ignorance. 

12 This is the explanation of pranibheda ‘notion of discreteness 
of beings’ in the last quarter harayah §ata data. 

TTFift i ^ ii 

cTTPOTT M993H 

I 

rT^TT^r: n*i3*n 

n 9 3sen 



[These verses explain BU 2.5.19: ayaift nai harayah ay am vai 
dasa ca sahasrani bahiini canantani ca in relation to yukta by asya... ] 

There is no other cause than ignorance about the sense- 
organs etc. (that makes one feel their being supported) 
in the Atman, since this one itself is the horses (i.e. sense- 
organs), (therefore) whatever (be) the number (ofthem), 
they are dependent on it. [132] 

The same Atman is conceived as being the organs and 
the body, so also (is) this one (known) by the various 
numbers, a hundred, a thousand etc. [133] 

The same Atman, (who is) formless (and) one without a 
second, is conceived by discrete names, forms and actions 
on account of ignorance, as I have discussed (lit. stated) 
earlier. [134] 

All this universe is then conceived as having a cause and 
(also) as having an effect; (nevertheless) being of the 
nature of the individual consciousness and a shining mass 
of consciousness in its (true) nature. 1 [135] 
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x The world, a product of ignorance, is conceived to be 
consisting of causes and effects, though it is in reality of the 
nature of the Atman. 

*1 1Q1 IC'T 

N N 

[Suresvara states how the previous discussion on the rks to 
the Asvins have lead one to understand the general purport 
of the Upanisads. It is specifically re-affirmed in the statement 
tad etat. • • J 

The statement tad etat is now the essence of all Upanisads 
without exception. The Sruti reveals it directly (just) like 
a Bilva fruit put on a hand. [106] 

3T5TTcT mFT5TTcf f^TmTcrfsTC I 

c\ 

Having reiterated in the statement tad etat that this uni¬ 
verse is (really) not known, known with doubt (about its 
true nature) and known falsely, (the Sruti) informs (us) 
of its true nature. [137] 

ST^jfcT 3TfrToi cJvT I 

\\<\^*\\ 

To begin with, the real nature of this (world) is stated in 
the word brahman , viz. this (world) is the Brahman 
itself, 1 even before the knowledge of the true (is acqui¬ 
red by one). Hence, this cannot be the result ol knowledge. 2 

[138] 


iThis explains the meaning of the word brahman. 

2 This sets aside the popular notion that knowledge occurs 
to one as the result of some activity. Cf. Sankara’s refutation of 
this notion in BSB 1.1.4 (pp. 125-128) 
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3T^fafrT ( 

The word apurva is uttered for declining the notion that 
it is of the nature of an effect; so also the word anapara 
is (uttered) for rejecting the notion that it is of the nature 
of a cause. 1 [139] 

1 This brings out the significance of the w r ords apiirva and 
anaparam. 


cRt 77RFT SrfcRSRTT I 

N 

crerfr m*on 

The word anantara is for setting aside the notion of any 
distinction of (the Brahman) from the two. So also, by 
the word abahya is warded off the notion that the Brahman 
is kept outside i.e. away from any cause and its effect. [140] 

sttt ^T*Rrd*nr 3^vH: t 

iwfts^n?T5^ cRt \\X*V* 

Or, by the word anantara is denied the existence of the 
Brahman (as a discrete object) ; so also, by the word 
abahya (is denied that it is) the distinctive feature (of 
the discrete objects)—from that (comes to the fore) the 
explanation of the sentence-sense (viz. the uniqueness 
of the Atman). [141] 

ll^ll 

d^jir^qfrT I 

^ cHTT 

faST ^rcR^RlcTOlftN tTOTcSR: l 

drddiqm+iHqfol ||^|| 


[These verses explain ayam atma brahma ] 
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Whatever was stated with the word apurva in the beginning 
cannot be possible in respect of anything else than the 
Atman. Hence, the Sruti asserts that the Brahman is but 
the Atman so that the uniqueness of the Atman is estab¬ 
lished. 1 [1^2] 

The statement, ‘The Brahman is but the Atman 5 is made, 
for rejecting the non-immediateness (of the Brahman). 

So also, the statement, ‘The Brahman alone is the Atman 5 
is made in order to reject the idea of transmigratoriness 
(of the Brahman). [143] 

Owing to the non-knowing (of it), the Brahman is taken 
as distinct (from other objects); in the same way, 
transmigratoriness (is stated) of the Atman. When there 
occurs the destruction of darkness (viz. ignorance) at 
(the rise of) the knowledge of the true nature of the Atman, 
there remains (only the awareness that) the Atman is (to 
be described as) ‘Not this, not this 5 . [144] 

2 This sums up the explanation of the words, viz apurva , 
anapara , anantara and abahya and conveys that the Brahman is 
avyavrtta , ananugata , nihsamanyavisesa as said earlier in verse 6. 

i 

agfsswr qarrjmrr: tt: i 


All this (universe) is but the (object of) experience, be¬ 
yond this is the experiencer of all, because of its fullness, 
it is all. So also, because of its nature of (being) Sentiency 
alone, it is the experiencer. 1 [145] 


x This is an explanation of the word sarvanubhuh in the end 
of BU 2.5.i9. 


ON 

The word iti is the reference to what is (already) stated; 
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the Vedic teaching is the instruction. 
etad vijnanam are the instruction. 1 


The words kartavyam 

[146] 


: This is the explanation of ity anusdsanam. 


3TTc*R: fT a r ^d l n<r*v9n 

In transgressing this (instruction regarding acquiring 
Knowledge), there occurs the fault, viz. the association 
with, (the) undesirable object, viz. transmigratory exist¬ 
ence. There will be great benefit accruing to one who is 
doing it (viz. the instruction of the Sruti). 1 The Atman 
will have done what has to be done (viz. one will be 
liberated). [147] 

following the instruction mentioned in the preceding verse. 










APPENDIX 

BUBV 2.6 


5r^rft^7T 3^1 cl I 

sretsr ii 

Now is stated the line of the knowers of the Brahman so 
that the lore of the Brahman is praised; for, this recitation 1 
(viz. that of the line) is enjoined in the Sruti as conducive 
to the knowledge of the Brahman. 2 [1] 

1 Sankara writes TnantTas cayaxh svddhyayarthojcipdTthai ca\ Sures- 
vara holds svadhyaya and japa as Duty enjoined on one by the 
Sruti: svadhyayo ’dhyetavyah (Taittiriydranyaka 2.15). 

2 Note the contrast between brahmavidya and brahmavijndna . 





(This sixth Brahmana follows the Madhubrahmana) as 
stated (in Vedic tradition) so as to effect the removal of 
a doubt that (the teaching of the Madhukanda) has arisen 
from human intellect and ratiocination. Or rather, this 
line (of teachers) of the knowledge of the Brahman is sta¬ 
ted by the Sruti time and again. 1 [2] 

1 This is the meaning of the word yatnat; cf. SP: yatno bahuso 
vacanam ; it does not have a technical meaning of ritual texts. 


^r: a fa rei a^ n 




Now is stated the work beginning with the word pautimasya 
so that there arises (in one) the knowledge of that Self- 
born whose instruction (it is). 1 










BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.1 

Asvala Brdhmanam 


o 

3Trf: bq|<oq|qd ^f^Tf ll^ll 

° o ^ 

(The disscussion of) the matter in the Madhukanda 1 is 
completed. Now hereafter will be clearly explained carefully 
the matter in the Yajnavalkyakanda. ' [1 

This is the traditional name for the first and second chapters 
of the BU. Yajnavalkyakanda or Munikanda, which follows, is 
the name for the third and fourth chapters. 

fa q I^c-6ERp-cp-m iru 

Cv O > 

The Yajnavalkyakanda (which comes) after this 1 Madhukanda 
(and which is) mostly discursive 2 is now begun thereafter. 

[ 2 ] 

*That is, which is discussed just herebefore. 

This is to invite attention to its contrast with the Madhukanda 
which is dg an tap radii ana, i.e. it enunciates the instruction handed 
down in tradition. (Sec note 2 under verse 5.) Read NKL: 
dganiapr adhdnam madliukandam , pranidndnugrdliakatarkapra- 
dhanam niwiikdndam id (addnanlaryam. 

^ ^ ii^n 
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Yajflai'alkya s Dialogues with Artabhaga and Others 


(One might ask:) ‘But there is being discussed here the same 
matter (as was) discussed earlier! And repetition (of matter) 
is not reasonable in (two sections) occurring in one (text of) 
exposition’. 1 [3] 

*SP points out that repetition cannot be tolerated on the 
ground that it would oppose the Vedantic manner of discussion 
which is adopted in the topic of sarvaveddnlapratyaya (BS 3.3.1). 
Also it observes that repetition does not produce any new 
argument. Yet read NKL: evani pwianiktiparihare 5 pi tadajndndt 
(read the editor’s note: ‘suggested by vicarabliuyistham in verse 
2 above’). 

nan 

(The Siddhantin answers:) ‘(But) lh ere is not repetition of 
(matter in) this, even though there is the sameness of (its) 
meaning (with that of the earlier portion) for the reason that 
the Yajnavalkyakanda is based on the prominence of rea¬ 
soning’. 1 [4] 

*SP points out: they do not consider such writing as repetition 
as is in support of what has been the prinicipal matter of 
discussion. 

It is (already) pointed out 1 that (the matter in) the 
Madhukanda attaches prominence to what has come from 
tradition. 2 (Now, this Kanda) here will stale (various) reasons 
for clarifying the mailer (which has come) from tradition. 

[5] 


1 Literally, described; cf verse 7 below. 
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2 We shall use hereafter in this section, only ‘tradition’ for 
instruction handed down in tradition. 

3 The word ‘tradition’ here refers to traditionally handed down 
doctrines or thoughts of the Sruti. 

^ WFFq M'trMckk'-HsUcI I 

wtv4 II&.II 

o 

Further (ca), the independence 1 of tradition is not denied 
(or set aside) by staling reasons (for proving its author- 
ilativeness) since the reasons convey other matters 2 which 
cannot be considered as (properly supported by) the means 
of knowing. [6] 

1 Its character as self-established or as its not having the need 
of any proof. 

That is to say; they are not wholly similar to what is conveyed 
by proper reason. Cf. NKL: apramanatvad iti (or, pramana- 
bhinnatvat as noted by the editor of NKL). 

Tjig: ll^ll 

(Again) it is pointed out that, in resepect of other Sastras 
also, all reasoning is (but) ancillary to that of all (other) means 
of knowing. As such, there is no denial 1 of the independence 
(of tradition) from this (adducing of reasoning). [7] 

1 Literally, destruction, i.e. setting aside. 

9 . 

SP points out the definition of reasoning (i tarka) as given 
in Nydyasdtra 1.1.40: pramandni tarkaviviktam artham yatha- 
bhiltam adhigamayanti and others follow it. It quotes, further, 
the views of the commentators and sub-commentators of 
Nydyasutra also. 


q^fwn I 

O 
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crmi«fc?ctFTO%^ ffesfel ll^ll 

And this reasoning, pertaining to matters conveyed by the 
(various) words (used in the discussion), is called reasoning 
(i tarka ). As against this (lu), the meaning conveyed by the 
(Sruti) statement 1 is understood only from tradition. Therefore, 
the statement (of the matter in this Kanda) is (in reality) 
independent (of any reasoning etc.). [8] 

^hat is, the matter staled in the Sruti. Cf. NKL: visayabheddc 
ca na sdpeksatd and the editor’s note: tvampaddrthasodhanam 
yuktisapeksam aikyanipavakyarthajrianam vakyamanadfunam ity 
art It alt. 


cl cflcfe ^ dfadd: IKII 

o o & 

Prominence of reasoning is desired (i.e. accepted) only in 
respect of the speech of human beings. As against this (fw), 
reasoning has to be having for its purport 1 (what occurs in) 
the statements which are not of human beings, 2 the meaning 
(of them, i.e of these latter) does not (occur to the listeners) 
on (the basis of) reasoning. [9] 

1 Cf. Sankara in BSB: tasmad brahmajinnasopanydsamukhena 
veddnlavdkyanitmamsd tadavirodhitarkopakarana nihsreyasapra- 
yojana prastiiyate (p.83) and srutir api srotavyo mantavyah ’ iti 
sravanavyatirekena niananam vidadhati tarkain apy atrd- 
dartavyam darsayati (p.411). Also NKL: andptasambandhasan- 
dehanirdsdya pumspramte tarkdpeksd , vedasya punar apauru- 
seyasya tdtparyanirnaye tarkdpeksd (y a) na svdrlhapramitdv ity 
art hall. 

2 Literally, utterances of non-human (beings) i.e. apauruseya 
Sruti. 


^aitfcldfclcciimc'MLlSfl ^ feci I 

o 
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3TFFTP4 *dlildcd«l ^FFlSWR ||?o|| 

As, in respect of the meaning conveyed by tradition, there 
is not any need of 1 reasoning, owing to its being beyond 
(the means of knowing, viz.) pratyaksa ‘direct perception’ etc., 2 
in the same way, there is no need of seeing (or observation 
in) tradition 3 in respect of the meaning of a (worldly) 
statement. [10] 

lr Thal is, dependence on. 

2 The word ‘etc.’ refers to inference and analogy. 

3 This refers to the independence of experience in worldly 
life. Cf. Sankara in Gitabhdsya 18.80: na hy agnir anusna iti 
vadanti srutili .... 

^«=lld^ ^Mo|^oqt|srai II? ?II 

Co C 

In respect of the Veda, 1 reasoning is adopted (lit. stated) 
in a way natural to human mind; but the (Vedic) tradition 2 
follows (a thing) in accordance with the characteristic of what 
is to be known. 3 [11] 


1 This refers to the discussion in the Vedic texts including 
Vedanta (i.e. the Upanisads). 

2 That is, makes its statement about things as they are. 

3 This refers to the Brahman, ritual etc. to be known only 
from the Vedic texts. 


[cej cpq ll?3ll 


But, (one might ask:) ‘In the Madhukanda also, there arc 
slated illustrations 1 of a drum etc.; how could it be said then 
that they are dependent only on tradition?’ [12] 
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*cf BUBV 2.4.275-282, 395. The word ‘illustrations’ stands 
for reasoning on the basis of analogies. 

nun 

^armfq nun 

O Cv >=> ° 

(The Siddhantin answers:) ‘This is not a fault, since all 
reasoning (based on illustrations) is (there) merely sub¬ 
ordinate/ancillary (to the matter to be enunciated). In the 
Yajnavalkyakanda, (however,) it is held (lit. stated) that all 
(such) reasoning is principally accepted t 1 ^] 

because reasoning and tradition, coming together, become 
capable of informing (one) about (even) an extremely subtle 
existent matter (as clearly) as a berry (placed) on the palm 
of a hand’. 1^1 

'That is, functioning together. 


As such, here, in this Kanda of Yajnavalkya, are stated reasons, 
pertaining to the prinia facie view and others, in the man¬ 
ner/way of talk in common.' U 

lr The word jalpa may not be taken as a technical term in 
Nyaya. This is well brought out by the editor of NKL thus: 
vijigfsukatlia j alp ah, tattvabubhiitsukatha vdclah. 

hOT^cII: I 

Rrtc nun 

An enquiry is now undertaken for the clarification of (i.e. 
for deciding or ascertaining) such matters as the Udgltha etc. 
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which were discussed in the Madhulkanda before. [16] 

This clarifies the relation between the Asvala Brahmana and 
the Madhukanda. 

glfaFqqqiefa qq?#dq W3M): ii^ii 

O > 

Therefore, here is accepted (lit. desired) the unity of purport 
in respect of this philosophical treatise; so also is it accepted 
in respect of the meanings/matters conveyed by the two Kandas. 

[17] 


Read NKL: adyabrahmanoktopasandsesatvam atra liiigam ... 
dvitiyabrahmanaprabhrtyabhihitayuktinam madlmkandoktatattvam- 
ddipadarthaninidyakatvad ity artliali. and, for clarification, read 
further the editor’s note 3 thereon. 

Now follows the discussion of BU 3.1.3. 

qfqq ebJWliSlfcKHIER qcqqjcgqq i 

cqfaqq ||^|| 

All this, i.e. whatever the means of ritual activity (viz.) the 
owner (of these means), the Mantras, the priests, the fires 
etc., is overpowered, swayed (i.e. mastered) and possessed by 
death. [18] 

Here follows the explanation of the words in the BU sentence: 
yad idam sarvam mrtyundptam sarvam ... atimucyate. 

qreFf qcqqfeq I 

qfqjq Mowin')5# qcqrqpwsqq limi 


Ignorance is the cause (i.e. bringer) of limitations on them; 
it is associated with attachment (to momentary pleasures and 
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Yajhavalkya’s Dialogues with Artabhaga and Others 


pain) and (is consequently) called death. 1 Then what is that 
by which is the sacrificer freed from meeting (lit. attaining) 
death? 2 [19] 

1 This refers to ritual activities. 

Cf. NKL: ragayukturn ajnanam brahniaksatradibhedabhranti- 
janakam mrtyuh. 

i 

nPra: |Ro|| 

o o 

(Also) whatever that can be the means for a mortal 1 is also 
mortal and is born (i.e. produced). The goal is inferred from 
the means of reaching it also there is stated in the words 
kena ... ‘by which (liberation from it) is possible?’ is then 
obtained. [20] 

l It refers to activities connected with ritual. 

2 This refers to what is perishable. 

^HlccMlPnni W5\ I 

‘By the Hotr priest, viz. fire, i.e. by speech, is one released 
(i.e. kept from) meeting death’ this answer to the question 
did Yajnavalkya make (lit. utter) to him. 1 [21] 

^he word ‘him’ refers to the sage Asvala; see the next verse. 

IR3II 

Here, 1 Yajnavalkya is the exponent and him do Asvala and 
others ask (their questions). (Thus), in the assembly with the 

'j 

king in it, there is carried on (lit.made) a profound discussion. 

[ 22 ] 
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l It means: In this talk; cf verse 15 above. 

2 SP refers to jalpakatha as explained in Nyayasiltra 4.2.50 
and its commentaries. Cf. the definition of jalpa quoted under 
verse 15 above. 

LMW'W tn?T | 

|R?|| 

That Hotr would become like this 1 if he knows these two, 
viz. the vac of the sacrificer and the Hotr priest, to be 

'X 

possessed of the nature of what rests on the divine (fire). 

[23| 


This explains vag vai yajnasya ... (BU 3.1.3). 

1 Literally, of this sort, i.e. of one who has overcome death. 
2 SP points out that vac is adhydtma ‘in a body’, i.e. ‘in the 
body of the sacrificer’ and that, the Hotr priest, i.e. in the body 
of the Hotr who invokes the gods in a sacrifice, is adhiyajna. 
Cf. yajno vai yajamanah (not traced). 

' adhidaiva: what rests on the divine, i.e. Agni. This indicates 
that the sacrificial activity is in reality the worship of Agni. Cf. 
sa cdgnir lxotagnir vai hold (not traced). 

TlPra: ^ IR8II 

o o 

That Agni who is possessed of innumerable forms/bodies is 
the Hotr (beyond) 1 death, as said (earlier); he is the (cause 
of) liberation 1 for a sacrificer and so also the liberation 
par excellence. [24] 

This describes seeing of the real nature of Agni and the 
achieving of liberation. It explains sa muktih ... in BU. 

1 That is, beyond the clutches of death. 

2 Sankara describes it as ‘seeing the (real) nature of Agni’. 
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3 This is described also as renunciation or a means to liberation. 

o o 

Here liberation is described as the attainment of the divine 
(nature) 1 by such means as are demoniac (viz. performances 
rooted in ignorance about the nature of the inner self) 2 and 
liberation par excellence means obtaining what is to be achieved 
by the divine (result), (which in itself is) what is to be finally 
achieved. 3 [25] 

This states the intended meanings of the words mukti and 
atimukti. Read in this context NKL: jndnahinam (atra upasanam 
jrianam abhipretam) punyakannasurasadh an am, daivam hiranya- 
garbhddyupasanam ... daivasadhanaphaldptih (siilrdder dp till) ati- 
muktih. 

1 This refers to becoming Agni which is the deity of vac. 

This is sacrifical performance which is considered to be 
impure, i.e. demoniac sin (asura papman) mentioned in BU 1.3, 
be it accompanied by knowledge or otherwise. Cf. drstavad 
anusravikah in Sdmkltyakdrikd 2. 

Becoming one with the deity of vac is only a step towards 
further achievement, viz oneness with Prana. Thus, this is a 
movement/progress from one sadhya to yet another. 

^ |R6,|| 

o 

(One would ask:) ‘If it is intended to speak of mere 
differentiating 1 (of the sentience/self from the body) by means 
of the worship (that is) thus prescribed, what is the purpose 
of the lore of the Brahman, since there is no other result 
(thereof) than (mere) separation?’ 2 [26] 

1 This refers to kaivalya of the Samkhyas by means of 
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vyaktavyaktajnaviveka ‘discrimination between the gross body and 
the subtle knower, i.e. sentience or Purusa’. 

2 This separation (or, differentiation as said earlier) being the 
final end, what other thing is there to be achieved? or considered 
as liberation? Hence, the lore of the Brahman is unnecessary. 

Now follows the discussion of BU 3.1.4. 

' 5 ll J .t J Ir^HuTl I 

o c o 

Here (i.e. in this context), liberation par excellence is stated 
to be that (viz. freedom) from the demoniac 1 (ritual) activity 
and liberation is stated to be freedom/escape from (i.e. 
overcoming of) death, by transcending Time (or Death) by 
means of giving up (lit. going beyond) activity (in ritual). [27] 

This is to emphasise the idea that mere overcoming of the 
demoniac inclination does not mean liberation; for, there is the 
need of overcoming death also. 

l It signifies ‘which really (or, in the final analysis) involves 
sin’. 


c 

The means (of a sacrificial performance, viz.) the material, 

1 O 

the agent etc. 1 are only intimately/inseparably associated with 
the performance (of a ritual) and (consequently) * all that 
is separated (from it) 4 on the completion of the performance 
of that. [28] 

'The word ‘etc.’ refers to the deity. 

2 

That is, inherent in. 

3 This is the force of the word ca. 

4 This refers to the basic notion of (or the accepted 
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differentiation of) what really cannot be differentiated. 

y4l*l|o|Rfc)*dE^ WT5 MMl'Id: I 

■N 

(The above is stated) because lime 1 keeps on continuously 
affecting all that is accessory of the performance (even) after 
the completion of the (ritual) performance and (also) before 
that performance. [29] 

kjr, by pun, Death. 

2 Literally, reducing it continuously, bit by bit. 

g#5fq trC: ||?o|| 

O 

Therefore may Death be understood as Time by its extension 
beyond (the period of) the (ritual) performance. (And) since 
it is to be stated that liberation par excellence is achieved 
(in reality) after that; therefore, the subsequent (portion of 
the Sruli) is (now) begun. [30] 

sprats? fsfei: ^tsfKrsram: i 

imii 

o 

Time is described in two ways: one characterized by day and 
night and the other by lilhi 1 etc. Here (in what follows) is 
staled (about) freedom/liberation 2 from the two. [31] 

This is stated for the purpose of making the subject-mailer 
of BU 3.1.4-5 distinct from the earlier section. Read NKL (note): 
kandikddvaydtmakasanmddyasya kdldt muklininipane tdtparyam. 

*ln relation to the phases of the sun and the moon the 
latter in particular. 

2 That is, overcoming such differences as constitute liberation. 
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gq^iqtra: cM STO# TRJ: I 

37fTC!% cigl tfcCFclIVXn nfel: cj5^[ *l^?t ||?;>|| 

‘But’, (one would ask), ‘since day and night (are for one), 
who begins/undertakes (some ritual) performance as also for 
one who completes (the same), therefore, there is (certainly) 
death (for that one); how could there be liberation (then)?’. 

[32] 

Read NKL (note): kalamukti visayap r as nay oh prathamah yad 
idam sarvam ... atimucyate iti prasnah tasya. 

irq \ 

u??n 

o 

(The Siddhanlin answers:) ‘The eye 1 in the body and the 
Adhvaryu priest at the sacrifice are both the sun of innumerable 
forms considering/lhinking (to himself) thus (i.e. this truth), 
the performer (of ritual) is liberated’. [33] 

Yajnavalkya’s reply adhvaryunarlvija ... sdtimuktih is under 
reference. 

*This is for two eyes. 

3is.c|ikgii31d ^tsnc^c^i ii?aii 

O c o 

‘He is released, thinking (to himself thus:) ‘This sun is but 
an aspect (lit. a limb) of the Atman (and) my eye is the 
sun and I am the Adhvaryu priest (at this sacrifice)“.’ [34] 

This explains caksur vai yajnasya ... dlmasahdena yajamanah 
(BU 3.1.4). 

Now follows the discussion of BU 3.1.5. 
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^^icifcsrmvTti g qsrateqqtegqi i 

c o 

ckHIUrqi qSRlvq} fqqq^q% ll?'*ll 

O 

‘Similarly (tallid) is released he (who thinks to himself thus:) 

“I am the moon having in both these halves (of the months) 
the waxing and the waning of the digits, I am the agent, i.e. 
performer (of the ritual)”, attaining thereby (the nature of) 
the two halves.’ [35] 

This is the answer to the question in yad idam sarvam 
piirvapaksdparapaksdbhydm ... (BU 3.1.5), according to the 
reading in the Madhyandina recension of the text. 

q^fi qppq^q*Fc[q: I 

qmtqrqRq q>q: 113&.11 

Since the wind and the moon are (each) the agent respectively 
of waxing and waning; therefore, the conculsion (of the 
discussion) is stated as (the meditation on the nature) of the 
wind and the Udgatr. 1 [36] 

*SP points out that this verse follows the text of the Kanva 
recension of the BU. 

q%Eqjci} | 

^ qrs.Tifcqqj%: n^vsii 

O 

The Sruti statement of the Madhyandina recension is: ‘Since 
manas in the body of this performer became the Brahman 
priest in the sacrifice; therefore, the moon is its superintending 
deity ...’. [37] 

Read NKL: udildnuditavat sakhabhedena \yavasthitatvdl kalham 
viruddham dhydnam itcyale iti na sankantyam. 


Now follows the discussion of 3.1.6. 
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c r>4d: I 

ct 113^11 

This (i.e. the performer) is liberated from (the clutches of) 
Time (and) of Death (and therefore) attains to heaven. ‘By 
what support (i.e. step) will he go there?’—this is the question 
asked (now). [38] 

This explains yad idam antariksani ... (BU 3.1.6). 

^rfTEFf Tfcf: I 

3FcfcsWTTEIK ^ t#[S|EFTR II?? II 

(The answer is:) The question here is asked regarding the 
means to attaining to (i.e. reaching) heaven, since the sky 
is supportless and therefore prohibiting any means of going. 

[39] 

This justifies how the question in the preceding verse has 
a propriety (referring to galisadhana view). This can be the view 
of Bhartrprapanca as is noticed from the introductory remark 
in SP on the next verse. Also read NKL: andrambanam iti heluli 
nisedhanam yatali ity arthah. 

^ d Spq: Hnfd M^dR I 

o c 

tf: SPfyRimfed: ll»o|| 

And there cannot be asked (such) a question about a goer 
when there is (reference to) having a body. Already it is 
asserted that this (performer) has a body on account of his 
considering (himself and his own limbs, viz. vac etc.) as Agni 
and others. 1 [40] 

This refutes Bhartrprapanca’s justification of the question, as 
noted in the preceding verse. 
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1 This has a reference to so ’gnir abhavat ... (BU 1.3.12-13). 

mantis (of the sacrificer) is, in the context of sacrificial 
performance, the Brahman and the Brahmana 1 priest is the 
moon among the deities; (therefore) by manas , by the moon, 
(which is) the support (for the sacrificer), he reaches (lit. 
will reach) the world (of the Brahman). 2 [4 

This is a part of the answer to Bhartrprapanca. Read NKL: 
brahmana ityadipariharartham aha. 

The form brahma in the masculine as opposed to brahma 
in the neuter. 

2 Possibly this refers to the god Brahmadeva. 

W] ^ Mto 1 ]: I 

^ f^oRTf ||#3|| 

Prana 1 in the body (of the sacrificer) is the Udgatr priest 
in (the performance of) the sacrifice. And (lu) this should 
be the explanation when the reading in the Madhyandina 
recension is (accepted, viz.) sa vdyiih 2 [42 

Now follows the explanation of the passage which occurs in 
the Madhyandina recension of BU. 

J This is sentience in the body, JIva. 

2 Cf. BU 3.1.5. 

Owing to the unity of purport of this (Asvala) Brahmana and 
the Udgitha (Brahmana), the recitation (of Abhyaroha) is 
caused by, or for the purport of, the sacrificer; 1 the knowledge 
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(does) not (belong to him) 2 — let this be concluded thus. [43] 

*The word yajamano japah should be understood as yajamano 
jap ah ; cf. SP: yajamdnasvamikah ; and yajamanagam in the next 
verse. 

^ It is knowledge about Prana as the deity of the samagana. 

^TRF^q Tfpfrf: I 

In the various worships (in the Udgana), it 1 cannot be thought 
of as belonging to the sacrificer— this (is so) on account of 
the (proper) means of knowing. Well may it belong to the 
Udgatr but not to the sacrificer. [44] 

This is knowledge mentioned in the preceding verse. This 
refers to the vijiianas which are rtviksvdmikdni, i.e. tatkartrkani. 

Sab’-t^ifanlsn ^ navtii 

(The word) iti 1 refers to what is (already) stated—it is (used 
in the) expression for extending (the idea of atimoksa ‘liberation 
par excellence ’); whatever be (the references to) atimoksa 
(made) elsewhere should also be (understood) in this very 
way 2 — let this be noted. [ 45 ] 

^This is ity atimoksah in BU 3.1.6; it is the same as atimukti. 
They are also atidesartha. That is to say: the procedure in 
respect of vac is to be extended to the sense of touch etc. 

3#Wt8Tl: na£j| 

° > 

Seeing them 1 with the notions of being possessed of the nature 
of those among deities, 2 (though they are) of the nature of 
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the means (of sacrifice), they would everywhere 3 be (i.e. result 
into) liberation par excellence , on the ground (viz. by the 
indications) 4 stated (earlier). [46] 

1 This refers to the pranas. 

2 These are the superintending deities or gods, viz. Agni and 
others. 

3 That is, in all sacrificial performances. 

4 This refers to devatdtmadarsana. Read NKL (note): laksandt 
kdrandd iti ydvat. 

"N 

Cv 

Now is discussed meditation based on resemblance 1 in (even) 
smaller (i.e. less significant) ritual(s); this, at places, consists 
in that the rituals which bear fruit, become similar to the 
great (i.e. more significant) ritual(s), 3 on the strength (lit. 
support) of (even) little similarity. [47] 

After completing the discussion on udgithopdsana in its entirety, 
there is now discussion on at ha sampad .... Also read: agni- 
hotrddikarmand asvamedhadi may a kriyate iti dhydnam ity arthali 
(NKL). 

*For example, the performer of a small rite like Agnihotra 
considers that he is performing the Asvamedha ritual (SP). 

2 These refer to the minor riles which are subordinate to the 
Udgatr’s performance. 

3 They refer to the Udgana, Asvamedha etc. which deserve 
richer results (sampad, sampatli). 

qfe cn ftfePFWik I 

Or, (it could be understood thus:) Obtaining the result of 
that (smaller ritual) itself becomes in the ritual of Agnihotra 
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etc. the acquiring of (greater) result, on the strength of some 
similarity. [48] 

This explains phalasyaiva va in BUB 3.1.6 (p.379). 

IIS'CM 

If by such meditation 1 in respect of the rituals such as 
Asvamedha and others there is obtained the result, then the 
persons of all the three Varnas would have their recitation 
of (the texts pertaining to) them as yielding some result! [49] 

NKL comments: sampadam aphalatvdt tallaksanam (na) 
kartavyam ity alrdhah .... 

*This stands for ‘meditation based on resemblance’; cf. verse 
47 above. This extends to other cases in this section where 
sampad is referred to. 

it ^ i 

^XJ^f5^t5Ec|7 ^ ||9.o|| 

If (the study of) the scriptures would be having that (viz. 
such result as the) purport, then that (viz. the study of them) 
is not for our intellect any great burden. And (va) the path 
for the knowers to well-being is nowhere obstructed. [50] 

Now is discussed BU 3.7.7, viz. on the nature of sampad. 

3 ny.cn 

o o o o -\ 

By the word tisrbhih 1 the Sruti has declared the decision 
in respect of matters signified by the number (of the res to 
be recited); and (tu) by the statement about puronuvdkyas 
‘verses for the fore-offerings’ 2 (is declared) the matter (viz. 

























20 


Yajfiavalk) r a's Dialogues with Artabhaga and Others 


the res) to be known (i.e. as to be recited). [51] 

This verse seeks to avert the idea of repetition in respect 
of the words tisrbhih and tisrah. 

l For the explanation of the three read the editor’s note in 
NKL edition: puronuvakya yajya ca sasyaiva trlfya. 

^puronuvakya^ are introductory or invitatory verses (res) in 
the Prayaja offerings. 

wira uy.3ii 

C "N O 

Because of the similarity (of the number of these puronuvakya s) 
with the number of the worlds, there would result (for the 
reciter) the conquest of all living beings; 1 (this is possible) 
because the birth of all those living beings would be in these 
very three worlds. [52] 

This has reference to the Prayaja offerings offered with the 
recitation of prayers. 

^ead the note on pranabhrt by the editor of NKL: sarvam 
pranijatam ity arlliah. 

Now follows the discussion of BU 3.1.8-10. 

Because of their similarity (with the divine world) in respect 
of resplendence, there can be meditations on the result; in 
respect of this (matter), it is not intended to state any ritual. 

[53] 

This refers to the kannaphalasampads of the devaloka, referred 
to in BU 3.1.8, i.e. devalokam ..., for clarification read the note 
of the editor of NKL. 
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ny.an 

Brightness, (loud) sound and lying down (i.e. sleeping on the 
ground) 1 of clarified butter, flesh and streaming waters 
(respectively) would have the meditations of (becoming/being) 
the divine world etc. because of their being possessed of 
brightness etc. [54] 

This refers to the offerings which have the potence of producing 
those results that are bright like the devaloka. 

*It means: flowing down along on the sacrificial altar. 

ddid) fd'-dfd I 

mams is infinite because of the innumerable functions it 
performs, 1 thanks to the vast numerousness of words etc. 
Having rendered these functions of manas into all gods 2 on 
account of the similarity in respect of vast numerousness, [55] 
he, the meditator thereby, i.e. with the (herebefore) stated 
meditations, secures (for himself) endless world, yea, by right 
knowledge, himself being the sacrifices [56] 

Now there is reference to anantam vai manali ... in BU 3.1.9. 
*Or alternatively, modifications which it undergoes. 

2 Or alternatively, Visve-devas. 

fTO M-CHdlddlUl W3'- ddddlR'cn: I 

rn^n RdTd fdidi: 3#? RTTO ll^n 

Those three puronuvakyd res etc., which are mentioned before, 
are themselves to be understood here as stotriyas ,* not any 
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others. 

The word t is rah refers to stotriyah stosyanti. 

*It means: verses in praise of gods. 

‘Dd^ccilsrosi cn 3iE.Tncrt 35^ gi ^ 1 

y|«|IMWo^H*.i)| 3J£.Tnc4 ?f|: ll«.=:|| 


[ 57 ] 


‘What are the songs in the sacrifice? and (tu) what (again) 
are those having reference to the body (of a sacrificer)?’—(on 
this) they declare them to be in the body (and) having the 
nature of (the three winds) Prana, Apana and Vyana . 1 [58] 

*The second line explains prana eva. 

>3 'S 

Conquest of the (three) worlds, beginning with (this) earth, 
is (spoken of) on account of the similarity in respect of number. 
Thereafter Asvala stopped (asking questions), because of the 
decision (given to him by Yajnavalkya in respect of his 
question). [ 59 ] 

This explains prthivi lokani eva purovakyaya jayati. 


#1 

c C 

W4 WpTR imi 

















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.2 

Artabhaga Brahmanam 


Verses 1-8 bring out the connection between BU 3.1 and 3.2. 

6 ^ o cn v 

imi 

In the preceding Brahmana are discussed the two, viz. mukti 
and atimukti from Mrtyu (and now) the subsequent Brahmana 
is introduced for ascertaining the nature of Mrtyu. [ 

Yet read SP: mrtyor iti brahmaksatradiparicchedahetoh 
rdgadisahitat mithydjnanat karma tasmdt ... kalat ... mrtyor muktim 
vyakurvata tvamarthasuddhir vihitety art halt. 

J-lci-Hld SPdlfect I 

C o 

tHdiy-Md 35 s.tr} irii 

As (the thinker of Upanisad) is incited by the question, “By 
what nature of Mrtyu is this one 1 grasped, i.e. over¬ 
powered?”, 2 it is told that this one is overpowered by (Mrtyu) 
of the nature of Graha and Atigraha ‘the organs and the 
objects acquired by them’. 3 p 

See the next verse. Also NKL states mrlyunipam as 
indriyavisaydtmaka. See note of the editor of NKL: grahdh 
indriyani, atigrahah in dr iy avis ay ah. 

*This refers to Hiranyagarbha which a worldly sacrificer 
became by the worships earlier explained. 

2 Cf. verse 10 below. 

3 These are explained in verse 10 below. 
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Cv 

kh<*I II? II 

c o 

Mrtyu is of the nature of Graha(s) and Atigraha(s), i.e. of 
the nature of the result(s) accruing from limitations (on the 
inner self) which pertain to the elements and the sacrifices 
etc. 1 and which is the abode of delusion and attachment. [3] 

lr This refers to kriyd ‘activity’, kdraka ‘instrument’ and phala 
‘result’ etc. 

wci-w qrracrq i 

O >D > 

gen nan 

C\ 

I have already stated in the Udgltha Brahmana and also in 
the Asvala Brahmana that Agni and others are the forms of 
one (who is) liberated from this (i.e. worldly life). [4] 

Agni is identified with Aditya and the other deities, viz. those 
which superintend over different parts of the human body. 

^ SFWdHi I 

o 

g^KticiifecM ||y.|| 

'S "S 

And also this is desired as the result of the activities of those 
who are possessed of the knowledge (of the actions and what 
is associated with actions) (and) therefore, owing to their 
connection with origination etc. 1 the (result) would 
perishable like a pot of clay etc. 

This indicates that becoming Sutra is not liberation. 

^he word ‘etc.’ refers to five other bhavavikaras. 


be 

[5] 


srat g^Vdi^'ir^icyis-'ggisRgisMg i 

<ri<Hi<jg'-^ eHK'HIS?: iisji 

O 
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Therefore by (causing the rise of) knowledge ( jndnahetutali) 
one should effect liberation from the worldly existence which 
comprises the ends and means 1 that are already stated, viz. 
the bondage. [6] 

1 This refers to the ritual activity which is a means to bring 
about the result, viz. heaven etc., cf. kriya , karaka and phala 
noted above under verse 3 above. 

awifei fc°R qfe rtr qrlfeciR i 

RfrfRRisFsiR RRifq Rraito era ii'sii 

-\ 

Yes, even though the result of knowledge and action (combined 
together) 1 was earlier pointed out as divine, that is still bound 2 
by the ties of Graha and Atigraha. [ 7 ] 

J This is becoming Sutra. 

This is from the root so ‘to bind’ (not ‘to cut’). 

RRRTR I 
Rrat RRR: SRIRfa: ||*R| 

O 

The forms of Graha and Atigraha do exist even in the one 
of the nature of three foods (viz. Hiranyagarbha or Sutra) 
as the forms of Vac, manas and Prana and therefore Prajapati 
is not (entirely) free (from them, i.e. liberated ). 1 [ 8 ] 

* Read SP: savisayanam tesam prajdpatau sattvam evatali- 
sabdarthah. 

BU 3.2.1 is under reference. 


RmraRi Rfi 5irareraRseR RiferafsraR i 

o '■N 
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The Grahas, viz. Vac and others are already known and (yet) 
their being four (in number) is not (specifically) intended. 1 
Now then is slated here the specific (points of) distinction 
among them in view of (or, on account of) the extension of 
(the notion of) atimoksa. [9] 

This has reference to earlier discussion of the four, vak, caksus, 
ghrana , and manas 

1 Read SP: ... atimoksa iti vdgadav uktanyayasya tvagddav 
atidesad grahaikavad avivaksitam catustvam ... (and further 
elaborate comment which is not imperatively necessary!) 

BU 3.2.2-9 is under reference. 

^ 4^; nun 

By Grahas are to be understood ghrana and others 1 (and) 
Atigrahas are smell and others (viz. their objects). Smell etc. 
are grasped by Grahas. Thus Grahas ‘organs’ and also the 
Atman ‘inner self’ are grasped by the different objects. [10] 

*This refers to the different organs, ghrana is for prana in 
BU, this by context. 

nun 

As the smell which is brought by exhaling (apdna) becomes 
grasped by the nose, so (also) the organs, viz. the eye etc. 
are similarly (become grasped) by those (objects) that are 
subordinate to nose etc. {prana ). [11] 

The word prdnddisacivaih conveys that the Atigrahas, viz. nipa 
etc. must be connected with the inner self who grasps them. 
Thus, there is the relation of being bound mutually. 
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sfcqi: I 

5T£p31% fi> ll^ll 

Since objects, viz. smell and others, which are abiding in 
intellect are revealed (sambodhita) by actions (of the organs) 
and then indeed (hi) do they put the nose etc. to action, 
therefore the objects are called Atigraha(s). [12] 

This verse implies the idea of the inner self. SP adds: visaydndm 
indriyaprerakatvam anubhavasiddhani ili hisabddrthah. 

BU 3.2.10 is under reference. 

C O Co 

3#cf Hl-tdfd ?lf^ qsflcieTR II??II 

CN > 

(A question is asked to Yajnavalkya:) Tell me clearly, O 
Yajnavalkya, if there really is or is not another Mrtyu for 
that Mrtyu which you have described here (i.e. in BU 3.1). 

[13] 


hikIhRIh! ^ %% i 

n?an 

C 

If there is one, there would be infinite regress', if there is 
none, there would be the absence of liberation. This, 
(Artabhaga) asked, having thought to himself that an answer 
to his question was difficult. [14] 

^ Cfife-Mfjli-Icil ^ I 

Co o 

ll?y.ll 

c o 

There is not any definite bhdva ‘positive entity’ which is 
described as Mrtyu; since Mrtyu is called the destroyer of 
them which can be destroyed by it. [15] 


































28 


Yajrtavalkya's Dialogues with Artabhaga and Others 


This verse aims to set aside the popularly accepted notion 
of Mrtyu as Vaivasvata (Yama). 

^ y4^ c cMcc(ctiKU|ig ||^&,|| 

(Indeed) I have said that there is certainly Mrtyu even while 
Mrtyu continues to exist and this does not involve any infinite 
regress for the reason that all (objects etc.) are subject to 
Mrtyu. [16] 

This explains asti lavan nirtyor nviyuli in BU. 

c o 

Since he eats all the foods, therefore is Agni Mrtyu of them. 
And even he is known to become the food for waters that 
are in plenty, himself being smaller in form. [17] 

irar: i 

wfrri UR’JFWq: wi Vlfa ll^ll 

Co o 

Agni or (even) Hiranyagarbha has waters as the origin 1 and 
it is well known in the world that the cause is the Mrtyu 
of its effects as it destroys them. [18] 

1 Cf. apa eva sasarjddau tasu bfjam avdsrjat ... (Manusmrli) 

ll^ll 

The knowledge of the real nature of the inner self is Mrtyu 
for what has the form of ignorance, viz. what is the cause 
of transmigralory existence, and thus there is not (at all) any 
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infinite regress involved here (i.e. in respect of what is under 
discussion). [19] 

This has the basic acceptance of the inner self as not having 
any cause for its existence. (It is really avydkrta.) 

'S 

As the knowledge of the real nature of the inner self does 
not hinder the origin (of things etc.) and similarly (it does 
not cause) the destruction of them as well, so, there is no 
infinite regress in this way also. [20] 

3FET5# I 

SiWcHFErfq SFmfa g: irch 

O 

Mrtyus other than this one are (really) secondary and (in that 
case) there is a birth for an individual after he is dead. As 
against this (tu), right knowledge 1 destroys all our births of 
the past as well. 2 [21] 

lr That is, ekatmajndna. 

This is used only for conveying the idea about the births 
of all the three periods of time. 

o o 

^ IR3II 

o 

And this statement about (the accruing of) the result 1 will 

be reasonable only if the explanation which is staled (is 

"i 

accepted), but this is not so accepted in case one is informed 
about the proper nature of the Atman which destroys the 
entire transmigratory existence. [22] 

} This refers to apa punar mrlyam jay'ati in BU 3.2.10. 
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This refers to the explanation of Mrtyu and its cause. 

Now BU 3.2.11 is uder reference. In the case of the knower 
of the true nature of the Atman, there is no movement upwards 
etc., after that person's (commonly known) death. 

tKt IR3II 

C o 

Informing an individual about the proper (nature of) the Atman 
is Mrtyu, for the darkness is (in fact) the Mrtyu of all (the 
transmigratory beings). Now the subsequent portion (of this 
Upanisad) is introduced for informing an individual of the 
result of that. 1 [23] 

This explains yatrdyam puruso mriyate ... in BU 3.2.11. 

1 Namely, atmdvabodha. 

tppj | 

^ ^M u Mc1W IR8II 

(One asks:) ‘When this person, who has properly known the 
true nature of the Atman, dies, 1 do his pranas move upwards 
or not?’—may this be told. [24] 

utkrdnti gati ‘upward movement’ at the final end of the journey 
for a man of transmigratory world is already discussed earlier. 
Therefore, this Brahmana, it is pointed out, pertains to the 
life-breath of a person who has known the nature of that. 

states that the time referred to is marked by the exhaustion 
of the karman which has already begun to produce its result. 

SFI3 351 I#: |R«.|| 

c O O O C 


‘If it is accepted that there is an upward movement of (j) ran as), 
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Chen there does follow the absence of liberation, (just) because 
Mrtyu is always to precede the ensuing birth. 1 If again there 
is absence of any upward movements (of the pranas ), there 
is then the absence of death; for while pranas do exist (in 
a body) how could there be death?’ [25] 

This explains the purpose of the questioner in the previous 


verse. 


J This refers to Gita 2.27ab: jatasya hi dhruvo ntrtyur dhruvam 
janma mrtasya ca. 

^ IR&JI 

Having thought that such a question as he has put is very 
difficult to answer, Artabhaga asked that, and the knower (of 
the knowledge of the Atman), the sage on his part, answered 
him in the words ‘No .... [ 26 ] 

|R\9|| 

There is impossibility of any upward movement of pranas 
because there cannot be resorting to another body by an 
individual who has his ignorance destroyed in every way 
(sarvatah) by means of the full {pari) knowledge of the Atman 
as the non-agent (of any actions). [27] 

MFJ1: ■yiaq: ^ d^qitdi ipq|| 

Just at the very lime when the proper knowledge about the 
Atman has occurred to this person by (hearing of) the 
statement of the Veda, all of his pranas , together with their 
causes, have been abandoned, leaving no trace of themselves 
behind . 2 | 2 gj 
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This seems to slate that pranas of the knower of the Atman 
do not function with any purpose as in the case of ordinary 
persons. 

1 These are desires and activities etc. (i.e. vasands). 

2 This refers to ignorance (jniilakdranam avidya ) which is the 
material ( upadana ) cause of transmigration. 

'MllM I 

|R^|| 

o ° 

(Now) the inner self does not tolerate any continued connection 
(of itself with something else); nor does it tolerate the 

possibility of a relation to the absence of any others. (This 

is so) because the thing, viz. the true nature of the inner 

self has for its cause immutability and singleness. [29] 

This argument sets aside the notions of the Atman being 

non-distinct from the discrete worldly objects etc. and also not 
having a character distinct from that of any other object(s). 

^Suresvara uses vyatirekata , while vyatireka is expected in 
contrast with anvaya. 

c 

Therefore, in the case of a person who has destroyed his 
ignorance by this knowledge (of the Atman) there would be 
the merger ( samavanaya ) of what have the nature of causes 
and effects in the seer, as in the case of a serpent and others 
while there (really) exists a wreath (etc.). 1 [30] 

This explains atraiva samavamyante in BU 3.2.11. 

1 This is one more instance of Suresvara’s loose phraseology 
sarpadi would expect its counterpart sragddi. 
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H * c^W uiWFfP'M sHdW^dd: I 

^ ^5lH qfc ||?^|| 

There is no contact (of the inner self of a person) with its 
own cause (i.e. ignorance), owing to (this person’s) having 
acquired that knowledge (which is) the very concealment (i.e. 
removal, of ignorance); (and) if there remains any association 
(of it) with the cause, then his knowledge would become useless 
(lit. fruitless). 1 [31] 

1 Read SP: sati jriane karyanam karatiasamsargase cet tadvinapi 
tatsambhavaj jnanavaiyarthyam . 

^ ^yiuii gf| i 

^ ^ fgiR) ^ ll?3|| 

(One would ask:) ‘If the pranas (of this person) do not move 
upwards, this one would not be considered as dead.’ (The 
answer is:) ‘This is so, only where there is the death of the 
body (and) never does the inner self die.’ [32] 

Suresvara takes pranas ‘sense-organs’ as belonging to the body 
and therefore the upward movement does not bleong to the 
inner self. The upward movement of pranas implied their merger 
into their causes, viz. elements etc. This is his primary position 
and he confirms it in the following verses. In other words, it 
is only the body that dies, i.e. becomes subject to decay. 

ii?? ii 

Mc^bal ^4-Ruj ll?8ll 

[That il is the body which dies, i.e. decays, is supported by 
anubhava , i.e. pratyaksa-darsana. ] 

‘(This is so) indeed 1 on the basis of (lit. because of the Sruti) 
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statement jivdpetam ... ‘what is devoid of JTva ...’ 2 and also 
there is rejection of the originatiion etc. (of JTva) 3 on account 
of the connection with which even a non-sentient thing is said 
to be living [33] 

the body of that (moves) upwards etc. How can the death 
of the inner self be reasonable: For the death (viz. destruction) 
of the body alone stands to reason, it being directly perceived. 

[34] 

l Cf. BS 2.3.17 which explains the use of hi ‘indeed’. 

CU 6.11.3 which refers to the self; here is meant the inner 
self which is identical with the self. 

3 Kathopaisad 2.1.18; cp Gita 2.20. 

BU 3.2.12 is under reference. There follows in verses 35-40 an 
exposition of kim enant na jahatiti named— i.e. the name , viz. 
description lie is liberated ’ remains after a person leaves the 
worldly body. 

C 

faiWluilfeMfe-Mri: n^n 

(One asks:) ‘In the case of a dying person, who knows (about 
the nature of the Atman), is it only the pranas that merge 
(into their causes)? or, is there anything else (that so merges) 
in its entirety? or that which affects (the activities of the 
sense-organs) etc., 1 without (leaving) any remainder?’ [35] 

prayojaka refers to desires which cause activity and ddi to 
the world of the objects of desires. 

lisail 

o 

(The answer is given:) ‘(If it is held) that there is death (i.e. 
merger) of only pranas , then there would certainly be a birth 
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(for the dying knower) again, since there has remained that 
which causes activity . 1 And if you accept that there is a 
destruction (of those pranas) together with those which cause 
activity in them, then there does reasonably follow liberation 
(of the dying knower).’ [36] 

For the dying knower of the Brahman there is not any more 
any connection with the sense-organs and also their objects; this 
duality does not exist in him. It is this thought which underlies 
this verse. 

't 

This implies what we have mentioned in the note on the 
preceding verse. 

C ^ 

^ H3v9|| 

o 

(Then the Siddhantin when) asked: ‘What does not leave him 
(i.e. this dying knower)?’ answers, ‘(It is only) name.’ This 
is in the same way as it is a commonly accepted notion that 
a (dying) person does not leave anything—nothing is left 
(behind) him. [ 37 ] 

This explains the commonly accepted notion which forms the 
basis of the preceding verse. 

q RtasqlW era 113^11 

As it becomes known from (lit. in) the (popular) speech, viz. 
‘That has remained only in name’, that there is nothing left 
(of a thing); so that is here (in the answer). [38] 

This explains the commonly accepted notion (prasiddhi) 
mentioned in the preceding verse. 
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C\ 

Since the meaning of a word is but a form (i.e. some manifest 
form) * , therefore, name does not (ever) perish and this name 
has infiniteness and perenniality, though it does not assume 
many manifestations. [3 

This verse explains anantam vai nama. 

What remains is the name but not the differently named 
individuals; for instance, in the statements like ‘Suka obtained 
liberation’, ‘Vamadeva obtained liberation’ and such other 
statements about different individuals, those individuals have died, 
but their names which are used in worldly dealings ever continued 
to remain. 

Read SP: vyaktibhedasya prasiddhatvdn na tadvaktavyam 
brahmavidhah svadrstya namapi na sisyate pra( = loka)drsya 
tadavasesoktih ... ato namanityatvam vyavaharikam. 

*Cf. the discussion in BU 1.4 on ndmanlpabhyam vyakrta , 
as SP has pointed out: akrteh sabddrthatvam trtiye (i.e. BU 
chapter 1) vyutpaditam. 

There is now in brief the statement of the purport of BU 3.1.3. 

IIKoii 

Now in order to ascertain the notion of what causes Mrtyu 
which is of the forms of Graha and Atigraha, the subsequent 
Sruti has begun. [4( 

This refers to yatrasya purusasya mrtasya .... 

Verses 41-44 state the view of Bhartrprapailca about the meaning 
of kirn enam na jahati (which is already explained in BU 3.2.12). 
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qi## ||8?ll 

Some (persons) of great intellect 1 have, owing to the favour 
of Vaisvanara (viz. Agni), said in this connection ‘Even if 
there is separation from both the bodies, 2 the person 1 is 
still not at all liberated’. [41] 

The second line refers to Bhartrprapanca’s theory of two 
sanmccty’as in relation to liberation. This is mentioned in the 
next verse. 

^uresvara thus expresses his mock regard for Bhartrprapanca. 

2 This refers to both the sthiila and the silksma bodies. 

3 That is, the person with the inner self. 

'TOciR: qRfclM'bfaaqlquqMI Ii83li 

That (person) remains just midway between (the state of 
liberation and the existence on the earth), having only the 
name as his remainder, kept apart (lit. cut away) from the 
highest Atman (as he is) by ignorance 1 which has the nature 
(similar to that) of a barren land. [42] 

l Read NKL: brahmaprapya samsardc ca muktah antarale 
avidyamatravyavadhanas tisthati . 

That person has his desires and (ritual) activity cut away by 
the enjoyments of all the fruits (i.e. results) of the same. And 
also he has his entire notion of them destroyed by the 
destruction (lit. decrease) of their cause. [ 43 ] 

The second line points to how the antarale ’vastliana (men¬ 
tioned in the preceding verse) finally comes to an end. 
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||tftf|| 

o 

Now, the subsequent portion of this Adhyaya is begun in order 
that the seeing of duality on the part (of that person) is 
removed by the sight of non-duality and that there is the 
acquisition of the lore of the Brahman by him. [44] 

Verses 45-121 give blame to the view of Bhartrprapailca in its 
various aspects (these are shown as subsections below). 

MH^q-dpKI TO lltfy.ll 

o o o c "N 

Whatever is to be stated as the refutation in this respect has 
been already stated by me time and again (lit. not once); 
therefore, I feel embarrassed to repeat what is said as the 
restatement of the same at length (bhrsam). [45] 

'This refers to BUBV 1.4.1692ff. in relation to BU 1.4.15. 

spt Cj5«i XR I 

C\ C\ 

Therefore, I shall state (only) that which is gathered from 
the comments in the Bhasya and not at all (katliam cana) 
what is not stated by him, since pointing out the entire (mass 
of) faults in his view (m. prima facie view) is like grinding 
what is already ground. [46] 

The word bhasyopatta has to be understood in relation to 
the writing of Bhartrprapanca and not to Sankara’s writing. Again 
the word anupatta stresses how various shades of thought which 
arise from Bhartrprapanca’s comment (without his own knowing!) 
are in this place avoided—Suresvara has not done so earlier. 
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Read SP (followed by NKL): bhasyoktam dusanam katham 
api na brumalx , kim tu tenanuktam bhartrprapancabhasyoktam 
lai/x svadosatvenajnatam taddiisanam apiirvam varnayatnah. 

C\ 

Owing to (the dead person’s) seeing of duality (in its proper 
perspective;, there is the destruction of the entire (world of) 
effects of duality, therefore, there is not even a little of a 
seed of taking up the elements (for the body by the Atman 
of the departed). [47] 

This verse originates in Bhartrprapanca’s own statement: 
dvaitadarsanena krtsnadvaitakaryam ucchinnam na bhiitamatro- 
padane btjam. 

HlRd IIS^II 

Since there has already occurred the accomplishment of the 
end of human life, scriptures become (only) redundant (lit. 
return); for their purpose is (already) achieved. And, 
consequently, on the acquisition (lit. vision) of non-duality, 
the scriptures have no purpose to achieve. [48] 

This means Bhartrprapanca’s theory of the first samuccaya 
of dvaitabuddhi and karmajnana effects the removal of the 
transmigratory existence. And, therefore, there cannot be any 
purpose for the scriptures to achieve. This is to say that the 
man is already apavrkta ‘(rendered) devoid of (any purpose)’ 
and therefore krtartha. 
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For this very reason, the effort (arambha) of the scriptures 
for leading a person to the sight of non-duality does not 
become reasonable, for all the ends of human life have been 
achieved. 1 [ 49 ] 

A In the view of Bhartrprapanca, add here dvaitadarscmenaiva. 

Therefore, there rationally follows that (viz. the effort of 
scriptures) is useful in that the seeing of duality and also 
of non-duality could together have their effectiveness, each 
being useful for (its distinct) different purposes; (this) would 
be like (the effects produced by) the (upper and lower) teeth 
of a person and a morter and a pestle. [50] 

The use of the teeth of a man is for chewing the food and 
that of a morter and a pestle is to pound the grains so that 
their powder becomes eatable. Different parts of the Sastra give 
rise to the awareness of duality (related to ritual) and non-duality 
(of the Atman); thus, these two are different in their purposes. 

3?rcrf ^ iismi 

C\ o 

As 1 it is held by the view of duality (between the Atman 
and the varied worldly objects) that the effects 2 of attachment 
become destroyed, so here (i.e. in our view also) it is accepted 
that attachment itself (eva) is the material cause of the 
elements. 3 [51] 

^This is for tatah which literally means ‘because’. However, 
the intention is to point out the similarity between the dvaitadvaita 
view of Bhartrprapanca and the Advaita view. 

The singular form karyam is indicative of the plural karyani , 
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i e . jatav ekavacanam. 

3 In the Advaita view also, attachment to worldly objects is 
considered to be the material cause of bhutadisrsti ‘the world 
of objects which originate from elements’. But, of course, it should 
not be forgotten that asatiga ‘attachment’ is earlier stated to 
be papman ‘evil, or root of evil, i.e. transmigratory world’. Cf. 
BUB 1.3.1 (p.44): ko ’sail svabhavikah papmasatigo mrtyuh and, 
in particular, BU 1.3.10 and 11. 

^ ^ § cl <^0*41^ c b4 L ISRl cb I 

C\ 

This is thus the refutation (or discarding) of the view regarding 
(ritual) activity in the light of the view of duality; and (it 
is shown that) desire is (but) impressions which have (been 
expressed) as preceded by (the word) maharajana ‘turmeric’. 

[52] 


This explains the thought of verse 51 in its fullness. 

im?n 

(Further, a question is asked by the Advaitin:) ‘If (in your 
theory) all (the world of objects) has become destroyed (lit. 
turned back), what else does there remain then?’ (The answer 
to the question can be:) ‘There (yet) remains ignorance which 
is otherwise called vijnana , ‘the knowledge on the part of the 
inner self’ which delimits it (lit. cuts it away from its natural 
status).’ 1 [53] 

This verse is supported by SP with a quotation: yathahuh 
vijnandtmanah kim avasisyata iti, vijnanatmanah avasisyata iti 
bhasyenottaram aha. This is further explained in verse 54 below. 
^KL states: tatparicchedakaranam ajnanam ity arthah. 
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T^rar qRke!'J5iHt|c( g ny.an 

O 

It is ever accepted that, at the beginning, an activity is the 
specific modifier of its own substratum (and), being possessed 
of a certain magnitude, the characteristic of the state (of the 

inner self) as an agent of the activity it is only the specific 

knowledge 1 of the inner self which cuts it away (from the 
Atman). [ 54 ] 

Bhartrprapanca hereby reaffirms the effect of ritual activity 

only insofar as the stale of duality is accepted and ignorance 
still continues to be there until the real state of non-duality 
is established. 

l We have specific knowledge in the light of what Bhartr¬ 
prapanca has in mind, as explained in the next verse. 

fNRl^i wi I 

o 

This 1 is that ignorance which cuts (the inner self) away from 
the highest Atman, and by which there results transmigratory 
existence for the highest Atman; (this highest Atman, thus) 
delimited (lit. cut off) from its natural state, comes to have 
the nature of Vijnanalman. [55] 

This explains the nature of Vijnanalman mentioned in the 
preceding verse. 

1 This refers to knowledge mentioned in verse 54 above. 

fgfatwiiiuto geniq g i 

W ii'y&.n 

Even if this one has turned away (from the status of) duality, 1 
it still is in the state of a transmigratory being, on account 
of its difference from the Brahman and also its being subject 
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to duality. [56] 

Both AnSS and NKL misread - visayadyadyapyesa . 

*NKL points out pi athamopastisamartliyat which is 
paraphrased by the editor as dvaitopasanabaldt . 

o 

ll^ll 

o 

Since the intended sense (lit. the sentence of Bharlrprapanca) 
is not complete (in the light of above explanation), 1 the final 
end of the human beings (moksa) has not been accomplished; 
therefore, that inner self proceeds (to perform activities), as 
before, in order that the merger into the Brahman is (finally) 
accomplished. [57] 

lr rhat is, is not meaningful ( anavasitartha ). 

Thus, these two statements, which relate to duality and 
non-duality, form one unified sentence(-meaning) (and) there 
does not occur destruction of delusion and thus the complete 
achievement of (the final) human end is not accom- plished. 

[58] 


fa^ccj IWSII 

C o 

strain ^ i 

^HfMg Sf4 II^O II 

^ t?n4 wwtcmfsrau iimii 

o o ^ 


It is only that which ceases to exist (lit. turns back) whose 
effect is delimiting (the inner self); but, when darkness 1 is 
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destroyed, there still continues to be the character of activity, 
viz. that it modifies (or affects the nature of the inner self)! 

. . [5 

And, attachment to the objects still continues to be there just 

the same. Thus, these two (viz. attachment and activity) being 
continuous (lit. not having turned away) are capable of 
generating ignorance. ^ 

Thus, since (attachment and activity) have at all times not 
existed mutually apart, and, the stale of duality is not purified, 
it is impossible to experience (lit. see) non-duality. [6 

This relates to whose effect’ as already staled. 


This and such other (argument) will be pointed out among 
the faults in the statements of the prima facie view; yet, for 
fear of prolixity of the work, I do not slate the whole of 


We should remember here that the prima facie view holds 
singleness of the Atman consisting in samasta and xyasta forms 
(viz. in collectivity and individuality’). Suresvara makes only the 
faulty statement of Bharlrprapanca as the objects of refutation, 

as said in verse 46 above and as will be clear from the verses 
that follow. 


In verses 63-83, there is refutation of the view: The first 

combination of knowledge and activity results in removal of 
duality. 


31 ^3 5pc3T 33TC3lldf3 31333: l|&,?|| 

In this respect, many faults have been pointed out by the 














3rd Adhyaya 2nd Drahmana 


45 


Sruti and he himself (has said faultily). 1 (This is clear) indeed 
by the statement (of the Sruti) puruso va ... 2 and similarly 
from the statement asmat ... 3 (by Bhartrprapanca himself). 

[63] 

1 This means that these faults in his own comments are to 
be gathered from his own interpretations of the Sruti. 

2 This refers to BU 1.5.2 and on this Bhartrprapanca in BUBV 
1.5.27-58. 

3 This refers to BU 1.4.15 and on this Bhartrprapanca in BUBV 
1.4.1644-1658. 


ii^yn 

In this view, 1 the Purusa who has not become manifest etc. 2 
creates from the imperishable cause (i.e. the Brahman) the 
grains of rice etc. 3 [6 

l This is mentioned by SP in the sense of ‘in this world which 
is the substratum of various enjoyments’. This could not be set 
aside altogether. 

The word ‘etc.’ refers to things like Vac, body and intellect; 
see verse 66 below. 

This refers to other kinds of grains like barley. 

<4>q<vj4-| | 

^ I IIWII 


This being so, if this (vrfhi etc.) is not created by only the 
eater, then, therefore, it could not either decrease or be 
reproduced. [65] 


This verse answers the question that the food being con¬ 
tinuously eaten could not be eternal. The answer means: as the 
food is being eaten continuously, therefore it is imperishable. 




















46 Yajfiavalkya's Dialogues with Artabhaga and Others 

Read SP: bhogasya sargdvindbhavadyotfti hisabdali. This is further 
explained in the next verse. 

t$c||?|j-ik4-ii l 

iis^h 

As this Atman ever keeps on eating (the food etc.) by means 
of his Vac, body and intellect/ then, in the same way, by 
the continuous performances of actions which do not get 
exhausted (i.e. do not cease to be), he also creates the food 
etc. [66] 

Wac refers to Prana, body to the sense-organs, and intellect 
to the internal organs. 

sfcwiuilfa cfTtfaj ERH I cMH : I 

C\ 

q^tsfafa: ||S^|| 

0 o 

Since these foods (lit. elements), continuously decreasing, are 
created by the (manifest) Purusa, through his activity (or the 
activities of Sutra), i.e. by the highest Atman; therefore, that 
Purusa (is described as) not having any destruction. [67] 

M4 c b-Mf L i4f T Tt 33 : qwii Tjvrrem: i 

atHiqitlt'tpi: ||S^c;11 

O 

Whatever, auspicious or inauspicious, be the enjoyment by the 
Purusas of the kannan s/ done earlier owing to the particular 
attachment of the Purusas to them, the latter (i.e. enjoyment) 
goes on being created ( prakriya ) again and again. [68] 

The underlying thought in the verse is: As the enjoyment of 
this life is the result of the formerly performed karnians , so 
there is the effect of the enjoyment for the mixed life through 
(or, as the result of) the activity. That is done in this life, thus, 
there will be continuity, i.e. absence of decrease, in the enjoyment 
or food. 
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lr rhis refers to kormm done in earlier life (or lives). 

31cl: ^Wtei^qvtic^iKbri ||&.^|| 

This being so, since the beings are generally having attachment 
to the objects or enjoyments, therefore the food is again and 
again produced on account of the contents of the desires (of 
the present life). [69] 

*rarp(i: n^on 

cs 

(Thus) some elements and their matras decrease through their 
enjoyment (by the Purusas) and some others are created by 
(their) activities. This is in the same way as the continuity 
of a lamp which gives rise to (more) flames. [70] 

fci51MlcqfVRK®V l|\9?|l 

Thus, this entire world keeps on revolving as it is set in motion 
(lit. is begun) by the Vijnanatmans, depending on various 
impressions such as being mutual eaters and having 
characteristic of what is to be enjoyed. [71] 

feTHIcTfi Tf: ^tkcp4 u ii ifa ttHfad I 

uFTcT: 11^9^11 

CS > 

Whoever 1 be the Vijnanatman and whatever 1 be his activity, 
that is the cause of. the creation of this world together with 
what is related to the elements and what to the gods. [72] 

J This indicates the process mentioned in the verse irrespective 
of the states of the Vijnanatman, whether high or low, and the 
nature of the activity, whether rigorous or mild. 
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^=f TfSTT | 

^qqHifctiHRi^sn ^pik^Rm: lhs>3ii 

This is stated by the Sruti itself, viz. activity never ceases to 
be; so also (never cease to be) the becoming of the divine 
wealth as well as that of Vac etc. in the case of the one 
who knows (lit. sees, i.e. understands) the nature of the three 
foods. [7 

This has a reference to BU 1.5.2 and 18. 


In the statement idani tat and tad idam * the Sruti has declared 
the perennial nature of this existing world, in all three times; 
the world is merely the modificalion(s) indeed (tu). [ 74 ] 

This verse expresses Bharlrprapanca’s idea about the non-origin 
and, therefore, the perennial nature of the world. 

l BU 1.4.7: tad dhedani ... which, according to NKL, is 
samanadhikaranyasruti. 

The Sruti has stated yad yad kamayate cdsrnat and thereby 
declared the non-destructible nature (of the world) which has 
been abiding in the Brahman. [ 75 ] 

gprj) ^TRTf cp|4Hcp4 u Tl- I 

o 

Therefore, by obtaining fullness , 1 there is not destruction (or 
loss) of (both) the desire and activity. Since there is the 
authoritative means (to show that); therefore, what you have 
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said is not proper. 


[76] 


x krtsna here stands for Sutra; this is to achieve the fullness 
of Sutra. 

This argument of Bhartrprapanca is against Kevaladvaitavada. 
According to him, it is to refer to the statement that knowledge 
and activity destroy both the forms of human being and Sutra. 

Wu||ci^| s^ : ( 

^qKHiIV(Piqi4ci n^>v9ii 


And what you have said as heard in the Sruti, viz. the 
destruction ol the manifestation (of the objecl(s)) * as having 
the nature of the cause and also a similar destruction (seen 
by us) in the sleep state, ^ is not denied by us. [7 


Liberation is attained by the Kevala Advaita as complete 
removal of the notion of cause and effect. Bhartrprapanca 
opposes only on the ground that since such removal of cause 
and effect relation is revealed in sleep therefore liberation should 
not be specifically mentioned as different from sleep. Therefore 

there is no end of effort to acquire the knowledge of Brahman 
without it. 


JCf. yat prayanty abhisamvisanti (Taittinyopanisad 3.1). 

Read SP: svape \pi siddhes tadartham samuccaydnusthdnam 
vyartham ity art hah. 


And this statement of yours, viz. the very birth of the complete 
knowledge ol the true nature of the inner self becomes the 
cause of the destruction of duality (and) there would not be 
desired any other end of human life. [7 

This verse discards the authority of the Sruti in relation to 
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pursuit of the end of human life. 

^ cM cb4 u IIH I 

fc|Pi4)*i: VKf$ld: ||v9^|| 

In the Sruti statement tcuu etani there is clearly shown the 
employment (or usefulness) of all the activities in causing the 
rise of the knowledge of the inner self. [7 

Bhartrprapanca asserts that activity done according to the Sruti 
injunction is helpful towards the rise of knowledge and thus 
the Karma- and Jnana- Kandas are complementary together; cf. 
SP: pranddikanvayanurodheneti yavat. 

cpi#t ||t;o|| 

The knot of the heart is loosened; all doubts are cut off; 
and all the activities of this person come to a slop *; 
immediately as the highest one is known (lit. seen)/’ 2 [8( 

This is a verse from Mundakopanisad, viz. 2.2.9. Translation 
is reproduced from Hume’s edition. 

This refers to that the karrnan in this verse is taken by 
Bhartrprapanca as an aid to knowledge. Hereby he justifies his 
theory of the combination of knowledge and activity. 

1 Literally, they become destroyed. 

Literally, the one, who is the high and the low, is experienced. 

"^ T TSTL| u i ^ _c b4 u IIH I 

sin 3TK®m>i4 u ii ^ u^h 

In the case of the knower (of the Brahman) also, the cessation 
(lit. destruction) of the activities, which he has begun in this 
life in relation to the rituals, both desired and prohibited, 
comes into effect only through enjoying, i.e. experiencing the 
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(same) results. But (this is) not so happening from only a 
person’s knowing (about the nature of the Brahman) from 
Sruti. [81] 

3HV|c|Kl^c1Hi ct ySfawfa C^U||4^ I 

cs 

There is cesssation of all the activities (whose effects) a person 
has obtained from his very birth, but in the case of the activities 
which he has not begun (there is similar) removal revealed 
from the rise of proper knowledge (of the Atman). [82] 

TfPf ^4 u li fefci W | 

8R^ TfFi ^ ||c;^|| 

As there obtains in the rise of knowledge (about the nature 
of the Brahman) the means towards the destruction (lit. 
diminishing) of (ritual and other) activities, so do we not notice 
(lit. desire) any means towards the destruction (of the same) 
in securing (the nature of) fullness: ^ a means to their 
destruction. jg 3 j 

This verse answers a possible argument that obtaining oneness 
with Sutra can, like the knowledge (about the nature of the 
Brahman), effect the destruction of the effects of activities. 

A This is becoming one with Sutra. 

Verses 84-89 discuss ignorance as the delimiting agent. 

mR-'WI ^ cRiRm ^1 w\: I 
Sii-^iRcpia: ^ \\^\\ 

(A possible objection of Bnartrprapanca:) And ignorance also 
is not (i.e. cannot be) a delimiting adjunct (of the Atman), 
since it is of the nature of darkness’. (Answer is given:) It 
is merely a cover and therefore (there is) the mention of 
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it (in the view of Bhartrprapanca as of the Atman having) 
the form of totality and individuality’. [g 

The argument of Bhartrprapanca conveys that ignorance can 
affect the Brahman by obscuring all its forms. 

^ ^llq | 

hP oifa 31?i5iH TRrnfq n^y.ii 


(But) ignorance is not false knowledge (which is) accepted 
(lit. desired) as a delimiting adjunct. Does (indeed) the 
knowledge (i.e. the viewing) of the blue * (really) cover the 
sky, even a little? [85] 

l This refers to false knowledge that the sky is blue. 

'Hdl o^jo-viicp J-tM ^ g clccb^Tlcpi^clcI I 

feR: \\^\\ 

A means of knowing reveals only that which is existent, but 
it is not like a potter (a creator in relation to a pitcher). 

Knowledge (lit. intellect), (however) has the nature of a 
delimiting factor, since it follows 1 the object to be known. 

[ 86 ] 

This refers to the cause and effect relation between things 
if the cause has in it its effect in a potential form. The simile 

given in the second half of the first line refers to instance of 

opposite nature; that is to say a potter does not have in him 
the effect, viz. pot, in a potential form. Only clay can be called 
the cause of a pot. Thus it refers to the nature of a delimiting 
factor where the means has a relation to the effect, that is: 
the nature of the cause is in agreement with that of the effect. 
This is noticed in intellect with the impression on it of the object 
to be known, for only then the object is grasped. 

^hat is, it covers or (fully) grasps. 
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^TTcTR I 

H^cl ’Mlqq4 ,_ yt <^I ^qifgqqq ||e;\9|| 

If it is held that ignorance also has the character of being 
in agreement with the thing (i.e. object to be known) as it 
is, then the object to be known, being (already) liberated, 
there would ever be the state of liberation, and, if otherwise, 
(there would ever be) bondage. [87J 

This verse answers the possibility of holding ignorance also 
as being in agreement with the individual just like din ‘intellect’, 
viz. the inner self as said in previous verse. This is because 
there would be in that case, at all time, the state of liberation 
or bondage. 

^dl^K^qiq % d*-qq: 11^11 

The Atman cannot be the material cause of the product of 
non-Atman because of (their) not having one nature; indeed 
threads do not (i.e. cannot) produce a pitcher. [88] 

This verse emphasises the necessity of tdddtmya ‘having one 
nature’ of (what are a cause and the effect). This is clarified 
by an instance ol threads and a pitcher, which do not have 
taddtmya between them. 

"^qqbfq^i | 

3fF7% ^ cqfq^iqi qq^d^qd ||c;^|| 

o 

Ignorance on the part of the highest Atman comes into 
existence, on its own but (i.e. and) the externally obtaining 
desire and its object have not come from (i.e. are not produced 

by/from ignorance (and) this (i.e. latter) is what you yourself 
have said. jg^j 
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Read SP: ksiter lisaravad avidya parasmat svato jay ate 
kamakarmani tu savasane piirvapurvakamddivasad uttarottare 
prattcy utpadyete navidyakrte ity etad bhartrprapancair evocyate. 

Verses 90-101 refute the view that desire and activity related 
to it effect removal of ignorance. 

^ qqj ||^o || 

Also, desire and its object are not capable (of producing) 
ignorance which did not exist before, because they are not 
the cause of its production, like softened clay which can 
produce an elephant, a horse etc. [90 

Verses 90-101 refute that desire and its object can produce 
ignorance which is already destroyed by knowledge. 

^ ^icM-aKHai spn 35|<um | 

^ ETCi qfir%tvi#54-<sKld ll'UH 

° 'N 

Indeed, in the world, no cause can effect the rise of what 
is absolutely never-existent; there never can be the rise of 
a lotus-creeper, even if there are good rains coming from 
the sky unless there is the earth (for its basis of origin). [91] 

ii^^n 

(A question is asked:) If it is held that the Brahman itself 
is the cause (or, origin) of ignorance, how could there be 
the destruction of ignorance while that (viz. the Brahman) 

ever continues to exist? m?i 


31k^Rcl c Pl cpi^u) | 
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If there would be absolute destruction of ignorance while the 
cause of this perishable ignorance has continued to exist, then 
what is necessity of the means of the destruction of this 
perishable one? Tell me. [9 

^ ^-lobfqsii Tfsffi ^iw4uj) | 

o ^ 

O sD o >, 11 


If those, viz. desire and its object (which we have already 
stated), are not capable of protecting ignorance while it exists, 
how would they be able to achieve (lit. do) that, when it 
becomes destroyed? j 9 

oyuptii gqj ||^V.I| 


(An objection is rasied:) If ignorance continues to exist even 
when desire and (its related) act are given up, then the 
explanation of the statement fieti neti would be opposed. [ 95 ] 

5t«TR: flrl'wdpHMSlffg I 

C *\ 

(The answer is:) The first word neti is for denying what has 
a form and what does not have a form, and the second (word) 
neti is for setting aside the bltavand ‘impression’ of it. [96] 

This verse shows Suresvara’s opposition to the explanation of 
nenti neti which is given by Bhartrprapanca. 

o 

What continues to exist (lit. remains) even when particular 
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impressions arc destroyed, is then taught (i.e. described) the 
spotless, the highest Brahman in the words neti neti. [9 

This is the meaning of the sentence neti neti ; it opposes 
Bhartrprapanca s explanation of the sentence as given under 
Murlamurta Brahmana. 


^TRt ^ ^|i|FikkRdH: | 

That the Brahman is known as it is and that ignorance did 
not go away from it would not be a contradictory (statement 
of Bhartrprapanca) (only) on account of the favour of Fire. 

[98] 

Here Suresvara is mocking at Bhartrprapanca, who, by having 
the favour of Fire, claims to have the right understanding about 
the nature of reality. 

effcw! focrfsmr i 

t o c 

J-MilfecM ll'Ull 

o ^ 

What kind of purification of the world consisting in duality 
is intendedd (by him)?, and also a non-relation to non-duality?, 
or even the destruction which can be compared with wiping 
away of dirt? [ 99 j 

*This refers to the Bhasya of Bhartrprapanca. 


In the view of totality in difference, there 
as existing apart from non-duality. 


cannot be duality 
[ 100 ] 


gcfeTT ^Tlfq t\7m I 

"S 
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Owing to their having a unified nature, the destruction of 
(hem also cannot be postulated. When duality is destroyed 
in its entirety, there would not be any experience (lit. seeing) 
of totality and duality. [ 1 Q|| 


Verses 102-107 refute the postulation of the theory of totality 
and individuality in relation to reality. 

$i)ciMl4)R°| l-KwR-ORrI: i 

II? o^n 

How can there be an invariable association, in one place, of 
the properties belonging to totality and individuality, which 
are mutually opposed in qualities like hot and cold? [102] 

CV o o o ^ 

^I?cR u iiIm Pmd *W- L d°>-i- L cl<ilciR: h?o?h 

O 

It is not possible for even the Lord to explain (as coming 
from) the Sruti sentences the totality and individuality with 
reference to the Atman, while there are (postulated) apurva 
etc. and living (transmigratory) beings! [103] 

This is for specifying that the Sruti sentences arc in stark 
opposition to the view of Bhartrprapaiiea. 


n^otfn 

Also, there cannot be any seeing of the Atman as of the 
pot etc. on account of its having no (association with) any 
dilfercnces; (again) there would be the contingency of holding 
its nature as that of some non-Atman on account of (holding) 
distinction between the seer and (what is) seen. [10 
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c c 

SUc^qifd ^c)qW^H>iHi u i ii^oyji 

If this is not so, then the seeing of individuals is already 
pervaded by the seeing of totality and (thereby) the Sruti 
statement dtmani ...* would be contingently unauthoritative. 

[105] 

This argument is based on the opposition to Bhartrprapanca’s 
view by CU and Mundakopanisad. 

*Cf. dtmani vijnate sarvam idam vijnatam bhavati. 

’Hdfafd *RmMd qq: I 
Scqifc qfq$£' *qm qiMl^ILKI fife n?o€ui 

Also, in that case, the statement(s) of the Sruti, viz. yenasrutam 
srutam ..., 1 kasmin nu ... 2 etc. 3 would be quite opposed; and 
there is not any other knowledge possible in his view. [106] 

'CU 6.1.3. 

Mundakopanisad 1.1.3. 

3 The word ‘etc.’ points to ekam evadvitfyam (CU 6.2.1). 

qmdo'-Hd^i-el 71 fqfe^fq | 

^ u tai^j>acqis^itiH^<iRedd iKo^ll 

C\ O O C > 

In the view of totality and individuality there is not seen any 
means to knowing it, (in respect of the Brahman) seeing so 
would be like one’s seeing a serpent etc. in the place of a 
rope (etc.) 1 owing to (the Atman) being a whole and (is 
yet seen variously) owing to just one cause, viz. ignorance. 

[107] 

^Suresvara’s use of ‘etc.’ after a serpent entails this second 
‘etc.’. Use of such similes as are not fully expressed is usual 
in Suresvara’s verses. 
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Verses 108-115 discuss the futility of holding the view of totality 
and individuality in respect of the Brahman. 

yfcfiHH 1 ilKilcHd: I 

^ 11^oc?n 

(Holding that view) a person might be able to collect (i.e. 
get to know) each one of the numerous atoms, without much 
effort, even if he does not know each one of these so many 
different objects that comprise duality! [108] 

ziFFrn gfa n?o<?n 

O 

Then, if (by any chance) somebody has seen all the different 
objects of duality, there will be infiniteness of them and in 
that case, getting to know the Brahman would be extremely 
difficult. [109] 

This emphasises the impossibility of knowing all the different 
objects which are held to comprise the Brahman. 

srcfi Xfsqr I 

cl«tesFcl HHIHIM) ||??o|| 

As the properties blue etc. can be seen (i.e. known) on seeing 
(i.e. knowing) the substance (viz. a lotus), so cannot be seen 
the non-Atmans on seeing the Atman because of the opposition 
(between them 1 ). [110] 

Namely, the non-Atman and the Atman. They do not have 
tadatmya as blue and a lotus have. 


Stcijqtasg II?? (Ill 

C O ^ 
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To that effect, here is a statement of the Sruti, viz. pararici 
khani ...^ which clearly denies the opposite character of the 
experiences of the Atman and the non-Atman. [Ill] 

1 Kathopanisad 4.1. 

sncTTI ^1 3TC ^WIc^SFI fsrffet: I 

In the statement alma va are ...* there is not at all an injunction 
regarding seeing the non-Atman (as the Atman); but it is the 
seeing of the Atman prescribed only after restating (the various 
non-objects that is only the Atman in reality to be). 2 [112] 

*BU 2.4.5 ( = 4.5.6). Yet more more proper example is CU 
6.7.1: ya alma ... so ’nveslaxyah sa vijimdsitavyah. 

2 Cf. BU 4.4.6. ' 

And wherever is there noticed 1 such an injunction, it has 
been only with reference to the Atman as the object of it. 
There is a specific laying down the seeing of the inner self 
by merely reaffirming non-Atmans. [113] 

j Cf. CU 6.8.7: aitaddtmyam idam sarvam .... 

q^T^sf IIU8II 

The knowledge of the relation of what is to be accomplished 
and what is the means to accomplishing it is not obtained 
from elsewhere than in the Sruti (related to rituals) -and that 
is only in relation to objects other (than the Brahman); because 
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they can be perceived by the means such as direct perplion. 1 

[114] 

l That is to say. The nature of a sacrifice etc. can be known 
from other means. 

^FTfpj UKK'JLU 

From that (it follows that) the Sruti, being superior to all 
(other) means, is a good means 1 for getting to know the 
Atman just like a statement which awakens a sleeping man. 

[115] 

J Because it removes ignorance about the Atman. 

& verses 116-121 point out that the Mantra in the Sruti does 
not refer to the combination of knowledge and activity as a 
means to kaivalya. 

^ 5feccK4j ||? ^|| 

R'<lH^co|i^=r t I 

As to how a Mantra from the Sruti is so staled as not opposed 
to (the combination of knowledge and action), we shall say 
later; let (only) this much be therefore well-said: [H6] 

There are two lores stated in the Sruti in relation to their 
difference as one being higher and the other the lower, viz. 
there is a statement made about knowledge and ignorance 
for showing that they effect the end of ignorance. [117] 

^ ^ fwi i i 

error 

c o 
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(ii is said) that penance and knowledge (of the Atman) is 
for a Brahmana the best cause of the highest bliss; the 
Brahmana destroys (his) sin by penance and obtains the 
immortal Brahman by knowledge. [118] 

This is a verse taken from Manusmrti 12.104, with a slight 
variation: kilbisam is used there instead of kalmasam. 

II? mi 

How would a dullard (i.e. non-intelligent person) proceed to 
follow the injunction ‘(The Atman) should be seen ...,’ (the 
one) who has destroyed (i.e. is not aware of) the (confusing) 
mix up (of matters) pertaining to the body and who entertains 
merely delusion in regard to the inner self? [119] 

siichh^c^ ii?3on 

CN 

This and such other (arguments) are the blamish which is 
already mentioned in respect of those who have spoiled 
themselves (by holding wrong theories), 1 in relation to the 
passage atmanam eva ...; therefore, that is not stated here 
again. 2 [120] 

This refers to BU 1.4.8. 

j The word diisitatman means one who has obtained and 
entertained the wrong information about the Atman. 

2 In respect of the fault in the theory of Bhartrprapanca. 

squish i 

n? mi 

The Bhasya (of my teacher) does not at all expect (any 
comment on it) because of its extremely clear meaning; 
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therefore, let the remainder of the matter in the Brahmana 
be known irom the words (lit. letters) in the Bhasya themselves. 

[ 121 ] 

Verses 121 to (the end, viz.) 165 are exposition of BU 3.2.12. 
There is decision regarding the abode of a transmigratory being 
on death. 

Vl^lfdi^H dOWd ^ | 

(Usasta) then said, O Yajnavalkya, who caused (lit. employed) 
the bond which has the nature of the organs and their objects; * 

(this he asked) with a view to ascertaining what caused (that 
bond)’. [ 122 ] 

After some other thoughts have been expounded, there is now 
discussion taken up of the BU text proper. 

1 This refers to graha-atigraha in BU 3.1. 

^diqi fawcte-d ll^^n 

Here (i.e. in this context) is understood (a man) who does 
not know (about the Brahman), because of the characteristic 
(of him), viz. his being the performer (lit. substratum) of (ritual) 
activity, and also because the (grammatical) case (of a purusa ), 
(already) under reference has changed into (lit. taken recourse 
to) another case. [1 2 3J 

In BU 3.2.12, there was reference to a man who knows the 
Brahman ( vidvan) in the words yatrayam purusah ... and in BU 
3.2.13 also there is reference to a man in the words yatrasya 
puritsasya. Therefore, on account of the proximity ( sarnnidhi ) 
of the two forms ayanx (in the nominative) and asya (in the 
genitive), a doubt arises if there is here in Bu 3.2.13 a knower 
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of the Brahman under reference. The verse discards the idea 
of a knower of the Brahman. The performance of ritual activity 
is a clear characteristic ( liriga ) of a non-knower of the Brahman. 
This is a stronger reason for understanding the reference to 
a non-knower of the Brahman than the proximity already pointed 
out. Besides, the change of grammatical case—from the 
nominative to the genitive—can be an added reason. The 
reference by SP to yad agneya ... and that by NKL to sarvandma- 
prasiddhamatralambanam may be further useful! 

O O C o 'S 

^RlPi n^8ii 

When ( yatra ), i.e. after the loss of life in the case of the 
non-knowing man, his speech merges into its source and so 
also does prana ‘of principal wind’ enter into the Wind, [124] 

This refers to the merger of the organs into the elements 
which have been their sources. 

tjcPi ^ qlw n^ii 

the words vac etc. express those different parts (in relation 
to the deities) such as Agni etc. that have been won by the 
(ritual) activity (of a person) for the enjoyment (of the different 
things in life) —they are (intended here, and) not those parts 
which belong to a human body. [125] 

This verse explains what are called in the preceding verse 
sources of different organs. 

SP shows the relation of this verse to BU 1.5.15. 

to i 

3TOqife%TOT: ^STOTOfK II? 36.11 
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The deities, Agni and others, withdraw their own respective 
portions (in a human body), when there is the complete 
cessation (lit. decrease) of a man’s (ritual) actions—this is 
what is called up as author a 'withdrawing’. [126j 

These (very) deities, each of them, place their portions in 
various parts (lit. places) of the body of a man, when he 
again assumes a body in order that (the man) acquires the 
enjoyment ol (i.e. the results of) his (earlier) activity.^ [127J 

The singular form is jatav ekavacanam. 


\W^\\ 


It is akasa in the heart which is (to be understood as) the 
Atman, since even the Atman * has a merger (in the sky); 
(it refers to) the mention of the knowing individual self as 
the subject-matter of the question. ^ M2 


This explains the meaning of the word atman 
This does not refer to mukhyatman , which 
into bin!takas a. 

2 

Cf. the question kvayam .... 


in akasam atma. 
is said to merge 


^ ii^n 

The various organs, viz. vac etc., which are (then) separated 
from the superintending one (i.e. the inner self), are indeed 
similar to a weapon for digging, which is laid down (by a 
person) and are not capable of effecting (i.e. bringing about) 
the enjoyment of the human being. n 2 
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This justifies the propriety in the question with reference to 
even a subtle body ( lirigadeha ) which, though accompanied by 
the individual self (jfva ), is not possessed of the (gross) limbs 
that can secure for it the enjoyment of objects. 

tqc^qq: qqiq ^q^q qj-ilfqfd I 
31133 3^f3 ll??o|| 

O O 'V 

‘Where is there this 1 man, who is now without a body and 
the deities (of the organs in it)? and where? — thus he (viz. 
Artabhaga) asked the great (. sattama ) sage about the support. 2 

[130J 


This clarifies the question under comment. 
l esa explains ay am in the question. 

asrayam (in accusative) refers to the object of the verb, in 
answer to kva. 

Pp q’K u ii<r-Hai^fd 31 3>3f33l3331 l 
3iqf3t>43 <3*13 Pp 31 33^3 3f33: limil 
3»IF3I 3fe 3>l3i 31 ^3^3 31 I 

o 

33^1 33f3 3F3 f33Rl ^Pl 133313 IIUHII 

C c\ > 

Is it that he (i.e. the departed man) becomes the Atman which 
is the cause? or does this one find support in (i.e. the help 
of) some Atman? or- does he resort to (some) activity itself? 

[131] 

or some Gunas? or some lord (or god)? or time? or Time? 
or chance? (or the world of deities?) or continuity (of 
knowledge)? or void? or destruction? Let (this) be told? [132] 

Here Suresvara refers to various theories about the support 
for a man’s self after death. The first question refers to the 
Atman (i.e. the inner self) about which there existed ignorance, 
the second to some Atman which some fellow-Vedantins 
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(svqyiithyas) have posited as the cause of the transmigratory being 
(cf. CU 8.3.4: esa samprasado ’snide chanrdt ....) Then the 
questions arise respectively from the Mlmamsakas, the Samkhyas, 
the Naiyayikas, the Astrologers, the Mythologists, the Lokayatas, 
the Yogacaras, the Madhyamikas, and finally the Jlvakarya- 
tvavadins (viz. minor sect of Advaitavadins, SP calls them 
svayiithya). 

The seer who was impressed and pleased by (his) question, 
took hold of his hand, surprised that he was (at the thought) 
‘This one has asked me some uncommon question.’ 1 [133] 

*The singular is expressive of the many questions converging 
on one point. 

sfpj: ll??g|| 

Therefore, in order (o make clear (lit. establish) the 
uncommonness (of the question), the seer said ‘Let only two 
of us .... (This he did because), in the Sruli also, there is 
many times noticed secrecy (maintained) about the lore (taught, 
or talked about). [134] 

SP and NKL refer to some passage from the Sruli, viz. 
Sdtydyana 33 and SP further cites Manusmrli 2.109 and 113-114. 
These are meant to support this verse. 

11 ^ 9.11 

Let this knowledge, which has been there herebefore, be known 
only for two of us; so shall we, only two of us make it known 
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to others hereafter, as said (below). [I 35 

This verse explains the significance of dvdm .... Yet read SP: 
idam vijildnam iti prayojakagocaram ucyate etasya prayojaka- 
vijilanasya yathoditam svanipam ity art hah. 

^ 5P7^FlfiR STcfjq 

O *\ 

This question will not be decided, if it is being explained 
(while we are) among (the assembly of) the people. This is 
certainly the purpose in the statement ‘Between only two of 
us ...’. [136] 

This brings out the purport of na nav etat sajaiie. 

ppqt cfftrl TRRdd: ||*3\9|| 

Indeed, Yajnavalkya did not say this for fear that somebody 
else might say (something about the matter) because, in any 
discussion ( jalpa ), 1 none else than the speaker (vadin) speaks. 

[137] 

l jalpa is a kind of disputation (overbearing reply and disputed 
rejoinder). Cf. ubhayapaksasadhanavati vijigisukatha ( Gautama- 
siitravrtti 1.2.2). Read further SP: vijigisus tatradhikriyate yatha- 
hidi, vijigtsuna saha jalpavitanda iti. tatha ca tadiyasaktinirnaya- 
paryantam nanyapravrttir ity arthah. 

mRI^I^cnIh | 

^Mdlfcld ^TTd: *qi^4lfrdTWd< u W 11^ ^^11 

(Later), having gone beyond (the place of the assembly), he 
explained even the remaining questions, therefore, from the 
word ‘from among (the assembly of) the people’ there is not 
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to be understood any cause of fear. 


[138] 


Since Yajnavalkya made answers to other questions as well, 
it is not proper to suppose that he was afraid of the people 
around. The reason why he preferred to go away from it is 
already stated in the second line of the preceding verse. 

Having considered that this was the proper thing to do, both 
of them, viz. Yajnavalkya and Arlabhaga, moved away from 
among (the assembly of) the people, and having gone to 
another place, spoke to each other. [ 13 c 

This is the meaning of tau ha 


^ 3 $ 11^011 

All that, which the two talked between themselves after having 
gone to another place away from (the assembly of) the people, 

the Sruti has clarified with a desire to do what is good for 
(lit. dear to) us. 

^K*rfi|qfq<:qi?| ^TcTfl ^5KU||SR; | ( 

This is not taken (lit. desired) to be (that man’s) own support 
on account of his dependence on (his own earlier) activity, 
(but) because he is (still) in the world of transmigralory 
existence, it is his inner self (viz. the Atman) which is the 
cause, the support. 

This verse has a reference to kenacid atmana ... mentioned 
in verse 131 above. 
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*This points to the continuance of the enjoyer-enjoyed relation. 


^ ^ ^ T^Rl wtiAn ll^tf^ll 

"N 

Pradhana etc., 1 being devoid of sentience, would not be 
accepted (lit. desired) to be the resort for the man; nor (also) 
does he resort to (any) activity, since he does not know the 
result of it, 2 nor also does he get united with Sutra. 3 [142] 

This refers to the possible alternative supports of Guna, Kala 
and Fate which are mentioned in verse 132 above. 

This is to preclude the idea of an insentient support for 
the man. The mention of Pradhana is owing to the mention 
of Guna. 

2 

The man does not know if the (newly acquired) state was 
the result of any (particular) activity. The view of the 
Mlmamsakas is thus refuted. 

This refers to Ka as Hiranyagarbha, i.e. Prajapati or Sutra. 
There is not authoritative means to show that the man, becoming 
Sutra, acquires (another/some) body. 

'fa'iKN'jxXHUH) 9Mcil ^#1 11^8311 

Not also (is possible) the man’s stay with/in (i.e. in the form 
of some) lord/god since that would involve the contingency 
of non-following (the dictates of) the scriptures; 1 for, that 
being so, there would result for the man the loss of (the 
result of) what he has performed and acquisition (of a result 
of) what he has not done. 2 [143] 

This refers to yet another alternative, viz. Isana ‘a Lord’ 
mentioned in verse 132 above. 

^he man’s stay with/in a lord (or god) would have already 
secured for him either heaven or liberation and thus there would 
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result the want of effectiveness (i.e. uselessness) of the activities 
to be performed according to the dictates of the scriptures. 

2 Also, the man would secure all enjoyment through the favour 
of the lord (or god) and that should mean his continued existence 
in the world of enjoyments! And that would invite the two 
well-known faults; krtahaiii and okrtdbhyugania. 

^ckli ^cWUjL|i{£|^| 

o ^ 

^scqiRRi qq'hxi! ^ u?aan 

If (it is held that this) man would be active, being guided 
(lit. superintended over) by deities 1 or being under the sway 
of (previous) activity or time (or Time); 2 that also would not 
be reasonable; for in this (case) also, there would be the fault, 
viz. on account of (their) being insentient, as already stated. 

[144] 

This also has a reference to verse 132 above. Also by referring 
to the world of deities (daiva), Suresvara’s objectors who seek 
to avert the two faults mentioned in just the preceding verse 
require an answer—that also is given here. 

This is not an effective alternative, since deities, though 
sentient, are themselves not independent—they depend on the 
aid of the organs and the insentience of these latter continues 
to become the basis of the fault. This has to be remembered. 

even if the other two faults, viz. krtahdni and akrtdbhydgama 
are averted. 

2 f 

time or Time’ also does not have independence. Yet, cf. 

SP: agnyddidevatanam caitanye 'pi svalantryabhavat tadyuktasya 
kdldder na bhoktrasrayatvam ity arthah. Actually, this note suffers 
some confusion of understanding on our part. 

nmn 

%o[^cj4g: ^ | 

(jcqqgiqiq *rn^qli|c£) n^n 
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II it is held that the propounding (samarthana of) the earlier 
staled (view) that (the man s support) is having the deities 
(associated) with it, then (the question would be) ‘Is there 
any activity or non-activity obtaining even owing the powers 
(aisvarya) of the deities?’ (It [145] 

is so asked since) there is no reason for determining ( iiiycinie) 
the same (i.e. either of them), that (viz. one of them) will 
be (ever) obtaining as a rule (naiyarnikf sthitih). [146] 

^ ^4 to TRT: I 

3T^dqcqilHcq<:q<4^fcc qrlfcdJ-l ll^^ll 

O o 

Nor also is (or, can be) mere activity the support for the 
man, since it is affected by the (two) faults, viz. insentience 
and transitoriness—as has been stated (by us) earlier. 1 [147] 

1 Cf. the second line of verse 142 above. 

^Mlfcfq^q ^TFT EcjfeR: cjnfrl: ^cf: \\^^\\ 

o 

How (or, whence) can there be (on the part of that man) 
the knowledge of the flitting ( dhvamsin ) activity with regard 
to the time for (in that he would be required to hold:) ‘This 
one (i.e. deity) is to be followed by me as he has been for 
me the agent (of the activity). [148] 

This verse clarifies the thought (already) expressed in verse 
142 above, viz. na ca kasyaiti samgatim. 

TO TOTO: ^ I 

TO TORlTOtJTOTOR: ll?a^|| 

° o 

Since this is so, therefore all (of) Time, deities, Lord and 
others, who have (ritual) activity as (their) principal (guiding 
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force), would be the best support for that man. [149] 

This implies that none of Time and others can be determined 
to be the impeller ( prayojaka ) of activity and therefore only 
karman has to be accepted as that. 

qfSBiT ^nf«RTT: I 

3crat WTO: limil 

Absolute (or necessary) force, chance, (and) fate 1 are not 
resorted to (by that man) as being the cause (of activity). 2 
and, in respect of continuity, 3 (it has to be said that) there 
is unsteadiness 4 and there cannot be in that the nature of 
a resort (for him). [150] 

l SP and NKL point out that these words (each one of them) 
convey the meaning ‘the nature of things (svabhava)\ 

2 Namely, prayojaka or pravartaka. 

' There is here reference to the Yogacara view. 

4 anavasthana means ksanikatva ‘momentariness’. 

^ % mRuiw: w^w^ertto! nmn 

O 

Activity cannot be reasonably held to obtain in (or, to belong 
to) the earlier existing skandhas ‘aggregates (of elements)’ 
which have already been destroyed (i.e. not existing any more); 
nor also could there be (understood their) full development 
(or, resulting into effects) noticeable for (i.e. as related to) 
the later skandhas. [151] 

^ limil 

Nor also activity, which has ceased to continue, 1 would 
anywhere yield a fruit (i.e. result) and there cannot be the 
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existence, at (just) one place and one point of lime, 2 of the 
origin and the destruction (of activity) owing thier (mutual) 
opposition. jj 52 

l This is based on ksanikalva ‘momentariness’ of activity also. 
This is on account of the momentariness (i.e. the flitting 
character of activity). 

Nor is any thing other than skandha accepted (by the holders 
of the theory of momentariness) as steady towards which this 
(viz. activity) and a person, intending to secure (lit. related 
to) enjoyments and/or liberation, proceeds (or strives). [153] 

This is to refute the theories which hold that there are 
momentary skandhas. 

ii^y.8n 

Cn 

And since there is noticed this inaction (lit. non-beginning 
of activity) * and there is impossibility of (the existence of) 
knowledge (for more than a moment), 2 (the theory of) siinya 
Void’ 3 does not at all 4 appear to be reasonable. [154] 

*This pertains to what is prescribed by scriptures. 

That momentariness of it cannot be proven by any means 
of knowing. 

3 That is j Frauds a (SP). 

4 SP stales: pramanato yaktitas ca. 


c\ o 






















3rd Adhyaya 2nd Brahmana ^ 

Since this is so, it is only reasonable to hold that the support 
of this man is only activity, right from the time that he has 
been on the level of transmigralory existence where activity 
is the principal thing. [15 

Here Suresvara affirms his own view, after completing the 
refutation of others’ views. 


5fn%n£TFi|£}c||cl: | 

O 

Therefore, the Sruti of itself declared the principal significance 
of activity since it is urged by Time, the deities, the lord 
from the beginning of lime. [ 15 ( 3 ] 

fen ^ Tfj^n ^4 h^^ii 

There results variety of elements (only) when there is activity. 
The word activity expresses knowledge, meditation and activity. 1 

[157] 

This is the meaning of the word kannati in karma haiva 
tad licaluh . 


In any act of the body, it is not accepted that (there is need 
ol) capacity for activity alone. Therefore, this triad also is 
expressed by the word karman. [15 

This explains the purpose of the second line of the preceding 
verse. 


° o ^ 
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n^^ii 

C\ o 

Having thus decided together-this which is free from 
blemishes 1 that are mentioned-they declared that activity 1 
alone is the s*upporl for one who is desirous of going to the 
yonder world. ^ 

lr This refers to the kannan mentioned in verse 157 above. 


eft ST^r^t^RT: I 

||?&.o|| 

And among the various causes, which the two mentioned (as 
a support for such a man), only that which those two praised 
is just activity alone (as stated above). [10 

^Ku Kq ,pc|piM5fq % TO FjpHdl gFt I 
^h: ^Tlc^i^cj WK^KW 


When one thinks about what is (of) principal (importance), 
when there is no specification made about what has the nature 
ol the cause, there can be only a praise of action, since it 
is only reasonable to hold the prominence of it. M6 


c l9Tl <: Pc:^9 0 KI<?ir , i c bK u llP : T | 

^4 ^ $(EfR ^4 4^7 era n^^ii 

Since activity 1 is seen to succeed (in bringing about its 
elfecl(s), like an independent (cause), after bringing under 
its control the (other) causes, viz. the Lord and others; that 
activity is the principal (among all causes). [16 


1 


This also refers to 


activity’ mentioned in verse 157. 


f^n 4? cK i apq I 

ronfafcl iiy&^ii 
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Isvara ‘Lord’ etc., which has not become subservient to 
activity, 1 does not succeed (in being the support for that man), 
therefore, ‘activity’ among all of them is described as the 
principal among them all. [163] 


,r The word kriya stands for kamian. 

nprq: quq.-| qm: qjtfq q>^u|| | 

o o 


Since this is so, therefore, a man who has departed from 
this (world) and separated from this body, (superintending 


over his various organs) [164] 

becomes, owing to his principal support in activity, pious by 
pious activity and/or sinful by sinful activity, even in the absence 
of the deities; this statement from the Sruli has to be known 
from the lone authority of the Sruti. [165] 


IRII 







































brhadaranyakopanisad- 

bhasya-vartika 

3.3 

Bluijyu Brahmanam 


All these worldly dealings-{even) vaidika dealings cause but 
transnugratory existence. * 

CWT ^Kcl l li^ I 

F^5fq g^tn q^ ; , m , 

^uj | 

Of Ze^o" th h CarliC ; Chap,er) lhal > in lhe case of some 
. , 3rC e,ng reicased from the transmigratory world 

<1 are also are transmigralory here (i.e. in this world) there 
■s (noticed their) rebirth, even when the destruction of the 

the \ f S u U ‘r ‘ he Same and ’ in ,he case of some others 

occu^/owiL I' ^ y ClC ' absolu * e al, d also which would’ 

( g o the cause,) whether present or absent. [1-2] 

This tefers to BU 3.2.1 and BUBV 32.1-7. 

otnfe: ^mldRi ||31| 

nature d oft d / ‘ hat ^ CaUSe ' ° f) Mr( > ru > wt >ich is of the 

now is s ated r ^ “ (Vedk actiyi W- Therefore, 

,how much 

lAI 

This states the purpose of this Brahmana. 
is to bI,'3 21-7° Pra) '° ,aka in VCrSe 2 ab ° Ve - Here > ,he reference 
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WFfcff WTF4 lltf II 

o ° 

There is clear demarkation ( xyavasthiti ) of Vcdic activities 
owing to the generality 1 and the particularity (ol them); the 
particular nature ( avastha ) of them is explained earlier and 
now is discussed the generality (of them). 1 4 1 

There is a reference here to the effect of karman in a general 
( samasti ) and a particular (vy’asti) form. Cf. BU 1.3.12: so \gnir 
abhavat which is for the \yasti form of kannaphala. 

! This refers to the samasti form of the result, viz. attainment 

of the form of Sutra. 

Pw# oiiilvRliHoiHg^ cfnfri: i 

117.11 

Bhujyu states (lit. asks) here as to how much is the extent 
of Vedic activity in this world which has revealed itself in 
the general and the particular forms. 1 [5] 

l Thc general form is ablmyakla in the sense of Sutra. It 
is very minute whereas the particular ones are very clearly visible 
as gross objects, viz. cattle and other wealth. 

||&j| 

Here is (now) stated the extent (of the result) to be effected 
(by Vedic activity), viz. delusion regarding the true nature 
of the inner self 1 ( pratyak ). When this is clearly (or well) 
explained, there is nothing to be left to be explained. [6] 

This is to clarify the statement in verse 3 above. 
iNotc the difference Irom the ‘individual sell (JIva). 
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fcW ^^kpiihIh qTqqifq 11\9|| 

There cannot be a greater sin or merit than the killing of 
a foetus or (the performance of) an Asvamedha, respectively 
thus there are numerous statements of those who write on 
Dharma. 1 [7 

SP refers here to Maixusmrti 12.55 and a verse dhanixarajjvd 
vrajed urdhvam paparajjvd vrajedadhah (source not known). Also 
he refers to CU 5.10.7, but NKL states brdhmahatydsvamedha- 
bliyam na par am punyapapayoh (source not known). 

'That is ‘law-givers’ as generally translated. 

qjq^T q^l: q>l4q^qqifq fqq qq: | 

i|c|| 

C\ 

Since the result of an activity resulting in sin' is known ^ 
trom other sources, therefore, it is not stated here again; and 
also because that, being undesirable, there is disregard for 
“• [8] 

1 NKL refers to the statement in BU 1.3 etc. These are 
naturally disregarded or avoided, while the Vedic activities are 
not so disregarded. The underlying thought is: Vedic activity, 
be it of any kind, is not regarded as resulting into sin; it may 

result into adrsta or attainment of Sutra form. 

2 

This is for rnitam. 

qrq^TW^n ii^ii 

An activity innvolving sin is not discussed here, because desire 
to abandon it occurs by itself; but (the result) of the activity 
called Asvamedha (is intended), as there is profuseness of 
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the rich fruit of it. There can be no Vedic instruction regarding 
doing activity which results in sin. [9] 

This is the underlying thought in the verse. 

Now follows a doubt regarding the nature of Vedic activities. 

qrci ^4 ff | 

o o > 

Indeed, activities which are meritorious are the means to the 
entire collection of the ends of human life -thus have all the 
Srulis and the Smrtis mentioned on several occasions. [10] 

Here is uderstood the sentence in the Sruti regarding the 
desire for heaven ( svargakamah yajeta and the desire to know 
the Brahman of BU 4.4.22 etc.) dhanndt sukliam ca jndnam 
ca (source not known), Gita 3.20 and 5.2 are referred to by 
SP. 


sfa: IIHII 

Since there can be a doubt that, in the case of liberation 
also, (Vedic) activity can be, means to merit, as in the case 
of the desire for obtaining the human goal of heaven 
(svargakdma ...)— for, they are all, ends of human life in 
common therefore, this subsequent Sruti has begun with an 
intention to remove that doubt. [11] 

R -MHIMIm IR3II 

O 

In the case of the activity in respect of the best of sacrifices, 
which is strengthened by knowledge, the attainment is only 
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in ihe sphere of transmigration (samsaravisaya), (but) in respect 
of liberation, that (attainment) does not appear to be even 
a little. [12] 

This verse explains what is meant by asankanivrtti in the 
preceding verse. 

The basis of this verse is jiwnasahitakarman which also results 
in transmigratory existence. Therefore, it is to be clarified as 
to how the activity for achieving liberation is not related to 
transmigratory existence. 

fr>-M|cpKcp^L|qM | 

o 

In respect of the thing, which has (by its nature) kept from 
the entire activity and its means, there is clearly seen delusion 
regarding the true nature of the inner self. 1 [13] 

*Cf. verse 6 above. 

o 

[This verse raises an objection of those who consider ritual 
activity accompanied by knowledge as the cause of liberation.] 

Now, as regards what is said by some, who have (really) not 
known the true nature of Atman, viz. activity which is 
accompanied by knowledge and which, without any connection 
with desire for (or hankering after) the result, leads to 
liberation. [ 14 ] 

ll^ll 

To show as to how (the ritual activity), which is the cause 
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of bondage, can lead to liberation, viz. as the cause of an 
opposite result, 1 there is an example stated in the word 
visadadhyddivat} [15] 

The bandliahetu is used as an adjective of karman. 

^he thought is: ordinarily any activity leads to bondage and 
liberation is the absence of bondage. Therefore, ritual activity 
is supposed to produce bondage and not freedom from bondage. 

2 This is a reference to BUB and BUBV. Cf. verses 31-32 
below. 


O 

Therefore, to obviate its (argument), it is rightly stated: ‘This 
is not so’ and, in order to declare the reason for it, there 
is a statement made about (liberation) as not having any 
beginning. [lb] 

Here Suresvara introduces the statement of BUB: andrabh- 
yatvdn moksasya. 

o o 

f^=rq ll^ll 

If it is accepted that liberation is a thing having a beginning, 
only then would that, which is said (by those already referred 
to in verse 14 above) hold good, but this, viz. liberation, is 
what is never begun and what establishes itself only on account 
of knowledge. [17) 

It is clearly denied that there is connection of liberation with 
any ritual activity. 


ll^ll 
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On the basis of (the Sruti) statement brahma va idam ... (BU 
1.4.10), there is established the existence of the Brahman as 
(the true nature) of the world, even before knowledge (of 
the Brahman) has arisen; therefore, from this (it is clear that) 
liberation is not a product of Vedic activity. [18] 

The purport of this verse is to indicate that there does not 
exist any illustration for establishing liberation as an effect of 
(some) Vedic activity. 

qfc iroa to q#t i 

qtsnq TOq: imn 

[This verse proceeds from a doubt regarding the Brahman 
as bound by something else or as free from bondage, by its 
own nature.] 

If the thing (viz. reality or the Brahman) is taken to be free 
(from bondage), by its own nature, and bound by another, 
only then there would be (an effort) which would effect the 
result (i.e. liberation); otherwise, (it would not be) so. [19] 

The argument in the verse: The cause of bondage of the 
Brahman may be real, i.e. existing apart from it, or that is 
imaginary. It is really in the first case that an effort for liberation 
is meaningful. If the cause of bondage is not real, there is no 
need of any effort! 

to# IR o 11 

In respect of the thing which is established by its own nature, 
this knowledge is only (its) 1 revealer; indeed, in respect of 
that, there does not appear in the world its potence (to begin, 
i.e. to cause) that (liberation). [20] 
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This verse is called for by verse 17 above, cf. jndnahetutah. 

In this world, the example of clay can be shown as the cause 
of a pitcher etc., but nothing can be shown as the cause operating 
for effecting liberation. 

^hat is, of the Brahman. 

51H IRS! II 

In respect of the thing (i.e. reality) which is covered with 
ignorance only, there can be knowledge (alone) operative. (But) 
in respect of an object to be produced, knowledge is inoperative 
just, like a lamp, on account of its having a potence (only) 
to reveal an object. [21] 

Just as a lamp reveals an already existing object, but it does 
not produce the same, so knowledge also reveals the already 
existing Brahman, it does not produce it. 

IR^M 

It is not accepted that there is any bondage, in the case of 
liberation 1 except ignorance, viz that which is removed by 
ritual activity, accompanied by knowledge. [22] 

^hat is, in the case of the Brahman, which is ever free or 
in the state of liberation. 

Md^dcibtd<! <: t> u i ir?ii 

"SO "N 

Since (also) it is accepted that liberation of the Atman is 
merely the destruction of ignorance (about its nature), 
therefore, in case there exists any apart from that, then 
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[23] 

This is another reason for not accepting knowledge accom¬ 
panied by ritual activity as a means to liberation. 

^TO: IR^II 

o 

There cannot be the destruction (lit. concealment) of delusion 
(about the nature of) the inner self by any means other than 
proper knowledge about it. Therefore, there is no combination 
of knowledge and activity (as the means to liberation). [24] 

j£ ^>4 u i: |RV(|| 

Also, because the effects of the force of the ritual activity 
are very clearly known in respect of its objects, viz. the result 
of the ritual activity (is known everywhere), 1 in this world, 
viz. those four, beginning with production. 2 [25] 

^This is the meaning given by SP, thus sarvatrapTtyaperarthah. 
Those are production, attainment, modification and puri¬ 
fication (polishing). According to SP, liberation cannot be accom¬ 
plished thereby. 

'Hldb-<Mc c b4 u i: ^TOt TJTO) |R8j| 

Indeed production, attainment, modification and also puri¬ 
fication (polishing) are the results of activity; 1 (and) there 
is no other (effect to be produced) by activity, therefore, that 
(viz. activity) is not accepted (as a means) in respect of 
liberation. j 26 ] 

SP states, the purpose of hi is to suggest that there is not 
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any fifth kind of effect produced by a cause. 

^he sigular form kriydphalam is used for the sake of metre. 

^ ?F5P1 I 

IRvsil 

y<^oL|c|£lF[ 5Wi 4tWJ% IR^II 

None of these four kinds of effects can be understood with 
the reason in respect of liberation, since they are invariably 
connected with non-elernality. [27] 

Since liberation is accepted as having only ignorance as the 
cause of its obscurity, there indeed does not stand to reason 
(that there is) any authoritative means of proving it to be 
covered by anything. [28] 

The thought is: Liberation is eternal, while all the effects are 
non-eternal, and therefore, liberation cannot be any one kind 
of the effects enumerated. 

The second line of this verse anticipates an argument that 
there can be for liberation a covering other than ignorance. 

fceilfer-b^lcircj q}4 u i: I 

cl cTC^I Twi STloTj |R^|| 

O 

Since 1 mere ritual activity is associated with (only) a perishable 
result therefore, the result of the same (karnwn) which has 
accompanied knowledge is eternality—this is the objection. 

[29] 

1 cit ... iti is for ‘since ... therefore’. 

2 This is the force of iti, referring to codyavivarana (SP). 

5l3c>-R<V ll?o|| 

^ccRcR^IMlMlfeMI^M^qcl: I 

c-llfa^cH^cl ||? ?|| 
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(An argument can be made thus:) ‘There can arise another 
polence (in a certain cause) by selling aside the earlier 
(existing) potence, [30] 

since this is noticed in the case of poison (and others) on 
account of their mixture with other things. (The answer to 
the argument is:) Do not say so, since there does not possibly 
exist any other authoritative means for knowing (such a mixture 
of it with another thing) as in the case of (other) worldly 
things. [31] 

As poison and others can render unusual effects on account 
of the other things accompanying them, karman cannot have 
similar mixing with other helping causes which can produce 
another effect. 

c\ 

In relation to liberation, there is not accepted any means other 
than Agama (i.e. Vedantic tradition) which is authoritative 1 
as in the case of poison, curds etc.; therefore, this statement 
is not properly made. [32] 

The purport of the verse is to point out that any argument 
regarding liberation cannot be made on the basis of an illustration 
(SP). Cf. [Vol.l:Introduction on drstdnta]. 

^he first line anticipates and answers away an argument that 
obligatory religious performance associated with knowledge, can 
produce liberation. In other words, this would be the means 
of effecting liberation. 

wiNwirti ^ ii??m 

There is no knowledge about Vedic activity in relation to 
causing any one of the (four) effects beside those which have 
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been stated in the same way as in the eause of poison and 
food ete. [33] 

The verse aims at pointing out that any obligatory Vedic 
activity, be it associated with or not associated with knowledge, 
cannot produce liberation. 

5tFi h g n?8ii 

o O * 's 

^ cpsj xR I 

o o o 

Knowledge, which is of the nature of repetition of what is 
to be accomplished, 1 is only a (kind of) activity, since it 
depends on what is not-the-thing 2 , (or, reality, avastulanlra) 
and knowledge is indeed dependent on the thing 2 (or, reality) 
but it is not (ever) dependent on any means of activity. [34] 
Therefore, such kind of activity (as you have mentioned) 
is only accompanied by (another) activity; indeed it is not 
connected with knowledge in any way. Therefore, this is (only) 
a combination of activities but not of knowledge and activity. 

[35) 

*The words ‘to be accomplished’ refer to the mode of worship 
which implies a worshipper’s act in relation to the object of 
worship, and, therefore, it is kartrtanlra ‘dependent on an agent’. 
Read SP: sddhyam dhyeyam vastu talra pralyavrtlirup op astir 
avastulantralvdl kannaivety arthah. 

This refers to vastu the Brahman. 

According to SP this word suggests that Upasana is a menial 
activity. 

^IS.TRT1£RWE( 31FT^WW: I 
mciiH ^ m srat 113&.11 

o o o 

The relation between what is to be accomplished and what 
accomplishes it is understood to be having Agama ‘traditional 
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scriptures’ as authoritative means; but nowhere in the Sruli 
is heard any activity as a means to achieving liberation. (36] 

The first line of this verse sets aside the idea that pratyaksa 
etc. can lead one to understand that liberation is but an activity, 
whether associated or not associated with knowledge see SP 
and NKL in relation to the first line, to state that the effects 
of the relation of sadhya and sddhana (SP) belong to the other 
world (Cf. the words pdralaukika ili sesah) and the second line 
emphasises the absence of any activity in relation to liberation. 
Here also both SP and NKL make a mention of the Vedic 
passage apdpnia somam amrta abhiima (Rgveda 8.48.3; Taillinya 
Samhita 3.2.5.4) as a Vedic passage related to activity (karma- 
sthavaka). 

^ cfRt II3V9II 

For us, liberation consists in the abandonment of ignorance; 
an activity is not a means (for achieving it). Indeed an activity 
does not destroy darkness in the same way as a darkness 
arising from (another) darkness (does not destroy it). 1 [37] 

*Here lamas is equated with ajnana. Yet, in the first line, 
ajilana refers to avidya and it is so understood in the simile 
also. But there it relates to ignorance about the nature of worldly 
things giving rise to the notion of another worldly thing (cf. 
SP: rajjvajriane ... blmjangajndnam). 

few iis^ii 

O 

Even though both knowledge and activity are of the nature 
of having arisen from mere ignorance, knowledge 1 has an 
excellence in that it tollows (or emphasises) oneness in nature 
with what is to be known. [38] 
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Here, Che word dIn is used for jndna. 

^Idtafq^i cRT ll^^H 

"S 

For, activity cannot, without transgressing ignorance, follow 
(i.e. lead to) oneness with the Atman (understand the singleness 
of the Atman). Therefore, that docs not (i.e. cannot) destroy 
ignorance by merely being born from ignorance. [39] 

^TPf #TT ^ cl ^4 ntfoii 

° "s 

Because it is associated with mere rise (of the knowledge) 
of the single Atman, which is established by itself, knowledge 
destroys ignorance completely but karman docs not do so, 
owing to its association with ignorance. * [40] 

l tamonvayat is for tamomatrabhijanatah in the preceding verse. 
Also svatah ... mdtrotthdnatva is for ... mdtrotthdnavattva. 

iHciVlWe I 

n«t>n 

Cs o 

Even if it is accepted then the appearance (or notion) of 
the inner self (is rooted in) the triad beginning with ajnana; 1 
yet it is not accepted before the rise of knowledge (though) 
it is associated with what is possessed of knowledge. [41] 

These arc ajnana, mithyajndna and satnsaya. 

WtAA | 

mkhWki ny^ii 

o o 

Therefore, in no way can karman be reasonably accepted as 
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the cause of liberation. It is, however, accepted as reasonable 
only after the destruction of ignorance itself (and this) in an 
indirect way. (42] 

This verse clarifies in the second line that the discussion, done 

S 

so far, is not opposed to the Sruti sentence regarding vividisa , 
viz. iam elam veddmtvacanena brahmana vividisanti ddnena 
tapasdnasakena (BU 4.4.22). 

fl> cn qqq iiasii 

CN C 

And, when thus liberation is (said to be) achieved by activity, 
which one of them causes liberation? or whether all the 
activities (operating) together bring about the cessation of (lit. 
destroy) transmigration? [43] 

IlSSII 

O 

(In both these alternatives), there are three alternatives thus: 
whether (liberation is effected) by performance (of the activity) 
only once, or by repeated performances, or by continuing to 
perform them till the end of life; and whether by offering 
a fee of one or many or all cows? [44] 

qttctf qfe qi ll«W.ll 

Or, is liberation accepted to be resulting from (or, effected 
by) actions related to desire? or obligatory rituals? or from 
(the performance of) all of them? or is it by (only) the Srauta 
rites? or only the Smarta riles? or by both of them together? 

(45] 


^ ■iiW'Hyl 1 ! qqHWP?q: i 

O 
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felT ||&&,|| 

o 

And also, in combination with knowledge, there should be 
accepted three alternatives, as both of them (i.e. knowledge 
and activity) are together being equally important, or related 
as the principal and the subordinate. (Thus) there should be 
understood a threefold option in respect of the accomplishing 
of the result, viz. liberation. [46] 

c o > 

If each one brings about liberation, even as the offering of 
barley or rice grains etc., then, because the end is achieved 
by any single one of them, one should not perform any other 
(action). [ 47 ] 

qfmiqi ^ qRT%q qf^R: I 

3W Wifai 44a o4d na^n 

iia^n 


This manner of activity is similar in respect of the performance 
and also of offering fees. (As for other alternatives,) if all 
the actions combined together bring about liberation, [48] 

then, indeed, there would result only oneness of activity in 
respect of all of those activities and there would contingently 
result the undesired effect, as in the case of the rite of darsa 
etc., since they have only one result. [49] 

^FTEfFlt I 

fel cf ^1 119.01| 

>D OO 

(Also,) in respect of ritual activities proceeding from desire, 
there is heard (in the Sruli) a result which is other than the 
result, viz. liberation. It is not heard either from the Sruti 
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or from elsewhere that they have liberation as their result. 

[50] 

^ ^ TTR fed v^\: nvt^ii 

Nor also does the procedure in the example of Godohana 1 
stand to reason, in respect of the rites done with desire, since 
there is indeed not any authoritative means to inform that 
they result in liberation. py 

The verse emphasises srutivirodha to the alternantive in respect 
of kamyadi rites. 

SP quotes here, very possibly, the view of Bhartrprapanca: 
yathahuJi anydrtham api samnihitam auyena sambadhyata iti. 

It is the rule about the result from Godohana. It cannot 

be reasonably understood in respect of ritual acts performed 
with desires. 

Cp. kamyasukldnam mahavrate ajyasastratvena yathoktanam 
godohananyayena punisarthatvam eva na kratvavthatvam ( Tait- 

lirfya Aranyaka Sdyanabhasya 1.1.1.16). Also cf. Sahara’s Bhdsya 
on Jaimini Sutra 4.1.2.2. 

Suresvara states in the verse that this example of Godohana 
is not reasonably accepted in relation to more than one 
kamyakamians functioning together. 

I 

yfra cjnqflnj qfe ny^ll 

e\ o 

If It is held that all the ritual activities (performed) together 
would bring about liberation, all that is said (in Mimamsa) 

by way of defining the distinctions (of activities) would be 
unaulhoritative. 

This argument, which is related to the performance of all 
the rites together as a means to liberation, points to the 
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contingent unauthoritativeness in the MImamsa text that discusses 
the variety of different ritual activities. 

^ \U%\\ 

o 

For us, the knowledge regarding what is to be accomplished 
and what accomplishes it in relaltion to the other world comes 
from the statement (in the Sruti). And I have not anywhere 
heard from (any) sentence or from the Sruti that ritual activity 
has liberation as its result. 1^1 

ii^ii 

The sentences na tatra daksind yanti, l vidyayaiva tadapyate 
and also the Mantra vedaham ... 3 set aside any other thing 
than knowledge as the way (to liberation). [54] 

{ Satapatlia Brahmana 10.5.4.16. 

2 Not traced. 

3 Taittinya Aranyaka 3.12.7. 

^ FJ=FH dHIdFdt cjfecfj \K-hH: I 


By (the performance of a) ritual activity there does not result 
inferiority and superiority in respect of the inner self; its 
greatness is eternal thus it would be declared later also. [55] 


This verse seems to be based on BU 4.4.23. 

^he mention of the inner self refers to state of liberation. 
No excellence is added to it or diminished from it by any activity. 
The attainment of oneness with the single Atman, which is implied 
in liberation, cannot be produced. 
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grxft IhcMI Ef: I 

r^qr ||^8,|| 


‘The world that is obtained by ritual activity is perishable, 
whereas that which is obtained (lit. won) by knowledge is 
eternal,’ thus there is a clear statement in the Sruti; why do 
you not (accept) this regardfully? [5 

ljPK|cf>d: I 

As for the combination 1 of knowledge and activity, it is well 
refuted (by us) already and here we should discuss it again, 
but, now, only because it is occasioned and (we shall state 
the refutation) not in extent. pc 


refers to the threefold combination already mentioned, 
i.e. knowledge and activity are on equal footing, they are related 
as the principal and the suboardinate and vice-versa. 


^ ^TFl ^WlM f^R'^qfcl | 


Knowledge and activity, being together , 1 cannot set aside 
ignorance because of their relation as an end and a means 
and because they cannot belong to one point of time. [58] 


Performance of rituals is a means of purification of manas 
and knowledge is the end to be accomplished. Therefore, they 
must belong to two different points of time and, as a result, 
there cannot be any relation between them as the principal and 
the subordinate. 


The word sannipatya means ‘coming/falling together’, the idea 
°f it occurs again in the note on verse 66 below. 
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ii^n 

And, since (hey are in a relation of what is to be stultified 
and what stultifies, they cannot belong to one place, in the 
same way as a lion and a ram; therefore there cannot be 
a combination of the two. 1^1 

This is to set aside the idea that knowledge and activity can 
combine, being on equal footing. The simile of a lion and a 
ram vividly points to the impossibility of their being together. 

Here we should remember that activity is badhya while 
knowledge badhaka. 

ll^°H 

(Yet one might argue:) Let there be a combination of the 
two standing in relation of what is to be stultified and what 
stultifies it. (But this cannot be) since neither of them will 
have given up its own nature * in the same way as what is 
burnt and what burns. t^l 

Fire and grass cannot remain together because fire burns it. 

In the same way badhya and badhaka cannot coexist. 

1 It literally means ‘potence’. 

<Jq?||ek4lR^ Ill'll 

Ignorance is a thing 1 which is not the thing (i.e. reality) as 
it is and activity is opposed to it; therefore, a combination 
of the two, thus (proposed), will be like that of the sun and 
darkness. l 61 l 

1 It is merely an appearance of something which is later proven 
as not existing; for example, a serpent appearing in place of 
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a rope. Thai is, both of them cannot have their effects at one 
and the same time. Such is the case of knowledge and activity. 

'P’nfc ^ich*h 15 Ic«T ll^^ii 

Knowledge is dependent on the thing (i.e. reality or the 
Brahman) and ( lallia ) activity is dependent on an agent (of 
an activity) and (the notion of) the agent etc. are but the 
products of ignorance. So also, in the case of the Atman, 
there is no agency of an act of its own. 1 j 6 ; 

*U ^ on| y through ignorance that the variety such as an agent 
is superimposed on the Atman. 

fqy) Sl^cp4^Ju| ||&.^|| 

As Ksatriya does not proceed to perform the Brhaspatisava 
sacrifice because he does not have the Ego (i.e. awareness) 
o (possessing) Brahmanahood. So also, a Brahmana does not 
enter on an activity prescribed for Ksatriya (because he does 
not have the Ego or awareness of being a Ksatriya). 1 [63] 

SP points out that this clause is warranted by the word va 
in the verse. 

^tilimc+i^ngdcspiii #£3%5fq ^ ||&^|| 

A person, who does not have the Ego of having a gross body 

. e ta ) ancJ who is devoid of any subtle body ( vitasandeha ), 

' S enl| ghtened (by the words in the Sruli) neli neti. In the 
same way, (in the self), which looks on a body etc. as some 
non-Atman, does not ever consider (lit. see) any act to be 
performed by that (as its own). . 64 . 
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The words videha and vitasamdeha are used by Suresvara with 
special meanings. Read SP: sthiiladehabhiindnahvio videhali satn- 
sayddidharmakasiiksmadehdbhimdnasunyas ca vftasandehah. Also, 
cf. NKL. 


C\ 

As a child superimposes the character of a (real) elephant 
on elephant made of clay and chatters (about it), so also 
a foolish person superimposes on the Atman (within him) a 
body etc. and performs activities. [65] 

As holding (considering) a pillar to be a thief, a person 
becomes fear-stricken and runs away, similarly, a person who 
has mistaken (the real nature of the Atman) superimposes 

on it intellect etc. and (thus) deluded keeps on doing activities. 

[ 66 ] 


The doubt underlining this verse is based on yad eva vidyay’d 
karoti (CU 1.10) and jiidtvd karmani kurvita (not traced). 

Earlier, there is refutation of the idea of the combination of 
knowledge and activity that have occurred together (sannipatya) 
here it is meant that the combination proceeds from the cause, 
viz. ignorance and what causes it, viz. false knowledge. 

'Wl ^TTW I 

As the knowledge of the true nature of a pillar is not a part 
(i.e. cause) of (the ignorant’s) running away, similarly, in the 
performance of rituals, the knowledge of the true nature of 
the Atman cannot be its part (i.e. cause). 
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qfe ^r>WRc?4rl l 

^FTOct ^Misjui) xf^T: us,c;|| 

What indeed follows in nature, something without opposing 
it, is to be considered as the subordinate to that, for, the 
subordinate does not overpower 1 the principal one. [6 

Here Suresvara states the idea of what can stand in relation 
as principal and suboardinale. 

J The word in verse is pradhdndd explained as pradhanam 
atti (iti). 


PcNwkWh 5TFf ^4 ^ \fo%\\ 

Knowledge would certainly not be (lit. establish) itself, if it 
is not setting aside (or, stultifying) ignorance; therefore, 
knowledge does not promote ( dhaukate ) the conglomeration 
of various factors of activity which are set to naught (by it). 

[69] 

Rrcteffit ^TRI: 4*lId:5lRl^4 u l): n^o 

Therefore, there cannot be the occurrence together of 
knowledge and activity, which have their means of knowing 
them, the nature of them, and the effects of them, mutually 
opposed, as in the case of light and darkness. [70] 

Read SP and note in NKL edition: jnanasyamdnam hetuli 
svanipam vastuprakasakatvam kdryani avidyddhivastih. karmano 
hetur avidydrdgddi svanipam aprakdsakatvam kdryani utpattyddi. 

^dh<:q Hkcqobqq): n^u 
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The knowledge (about the nature of the Atman) from scriptures 
by its occurrence only once completely destroys ignorance, 
assuming the forms of activity and what effects them; therefore, 
there is no going together of these two. [71] 

fc|£(ifa cl4l$MKct>|£i 11^11 

Everywhere (or, At any time), thus, a combination of knowledge 
and activity can never occur. Because of knowledge alone there 
is effected destruction (lit. abandoning) of ignorance (lit. 
darkness). Therefore, in respect of what is not to be effected 
(akdrya ), what is the purpose (lit. result) of activity? [72] 

d4lgcl: 11^^II 

There is not any authoritative means of knowing the 
combination of knowledge and activity, because it is through 
knowledge alone that there is effected destruction of ignorance, 
towards effecting (lit. establishing) the singleness of the inner 
self. I 73 ! 


^ C L|T:^|tlIc1^ u l ^i^ KfqPiq^ I 

tttH ^ ll^tfll 

So also, there is not reasonably postulated any authoritative 
means to conveying that activity also can lead to cessation 
of transmigration, besides (the four, viz.) production etc. [74] 

In verses 75-78, Suresvara slates the prima facie view that the 
performance of obligatory ritual leads to libei ation . 

Tfpj I 
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(A view is held:) Indeed there is an authoritative means 
(conveying that the perfomance of obligatory ritual leads to 
liberation), since the obligatory ritual is enjoined everywhere 
(in the Sruti) and yet, in those places, there is not any direct 
result heard. l^J 

All the Srutis agree in holding ytivaj jtvam agnihotram jululyat 
Now, normally the Sruti does not lay down any act, unless 
it produces some result; therefore, in the absence of the mention 
of any one of production etc., we should take its result to be 
liberation. The prima facie view appears to have the words 
karmand pitrlokah (BU 1.5.16) as the guiding force. This is a 
direct mention of the result heard. 

faicjpjIgTl m ^lot^uorfq I 

'dc'-fryife'+itflgdl ll^ll 

So also, not even a little of effectiveness (lit. polence) is to 
be thought of in that (obligatory ritual), as in the case ot 
the sacrifice called visvajit (where there is not a mention about) 
the rise of the result, viz. production etc.; therefore, let the 
result be liberation. 1^1 

There is a text visvajild yajeta which prescribes visvajit sacrifice, 
yet there is not any mention made of the result effected by 
it. Therefore in this case they adopt Mlmamsa rule sa svatgah 
syat sarvdn praty avisistalvat Let that be heaven, because that 
is not specially mentioned apart from activity’. The pi Una facie 
view states that, in a similar way as visvajit, the obligatory ritual 
also should be taken to have a result, viz. they should produce 
liberation. 

SP refers to a passage in the Sruti yad yad dhi kurute jantus 
tat tat kdmasya cestitam (source not known). 
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^Tt ZfcT; \\\ 9 \ 9 \\ 

There cannol be reasonably any injunetion (regarding a rile), 
unless there is some purpose (or end) of human life (to be 
achieved by it), since only that being there, the obligatory 
ritual can be acceptable. [77 

Bqtgnq ojeb i Rui ; I 

^ 11^11 

(If, on the contrary,) the obligatory rituals are of the nature 
of (i.e. intending) merely to effect misery, then, men, who 
enter on activity after having thought over it, would not enter 
on them, if they did not produce any (useful/desired) result. 

[78] 

In verses 79-133, Suresvara slates for the refutation of the prima 
facie view. 

elRMIOfici Wim I 

^ n^n 

It is not so, since, for us, there does not follow that result, 
viz. liberation, from a sentence Trom which no knowledge 
regarding the fruit of activity is obtained.’ That is (only) because 
there is not heard (anywhere) its effectiveness (or, polence) 

(in respect of liberation). [ 79 ] 

This argument is related to a certain authoritative means of 
knowing called Arthapalti. Therefore, as in the case of visvajit, 
where heaven is accepted as its result, the Siddhanlin would 
accept liberation as the result of the obligatory ritual, inasmuch 
as there is want of any authoritative means to that effect. 


C\ 

3T J J 4 -H' 5 i ^ n^on 
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If, on the strength of some authoritative means, a lot of 
activities are known (lit. obtained), that would not be set aside 
by us. (But) not even a little of the thing known (from any 
injunction is set aside by us) when it is without any authority 
(for it). [80] 

3^MHL)St ^RFi 11= ? II 

'S 

Also, this method 1 is upheld (lit. staled) by you, with the 
intention of a man in view. As against this, (we accept) that, 
as an authoritative means which informs us about some thing 
to be known, (when it is) not dependent on any other (object). 

[ 81 ] 

In the first line, the Siddhantin points out the purposefulness 
of Arthapatti for one who expects some worldly ends of human 
life. In the second line, the Siddhantin stales what can really 
be the authoritative statement of the Sruli, viz. it should be 
in relation to the knowledge of the Brahman. 
lr That is, acceptance of Arthapatti. 

2 That is, the Brahman. 

7^1 PkiHM ifnfrl: | 

11=311 

And, the result of the (performance) of the obligatory ritual 
is the absence of any untoward thing etc. 1 ; then, why imagine 
(i.e. posit) liberation as the result of the obligatory ritual when 
there is existing one, viz. that is (already) staled? [82] 

l adi stands for pdpanivrtti. 

^ Cl?l: 11=311 
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If only thereby the injunction regarding the obligatory ritual 
became powerful, then it does not remain as an authoritative 
means (to show) its relation to the result, viz. liberation. [83] 


Read SP: klptakalpyamdnayoh klptam balavat iti nyayavirodham 
art hap at te It, which is the basis for this verse. 

This refers to pratyavdyddyabhdvah in the preceding verse. 


If, owing to the absence of any other reasonable basis (for 
an injunction regarding the obligatory ritual), the result is 
considered as one similar to (that of an injunction regarding) 
the visvajit sacrifice, then, let it be told why (you do not accept) 
the example of visvajit. ro 


This is related to verse 76 above. 


o 

And, there would be a contingency that an obligatory ritual 
is based on some desire just like Agnihotra, which is based 
on some desire, since it (viz. an obligatory ritual) has 
connection with a result; but it is free from any desire. [85] 

ll^li 

o 

If it is held that liberation is not an invariable result (of an 
obligatory ritual), then there would follow the abandoning of 

what is enunciated; * and (your argument) also would not be 
reasonable. ror1 
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The verse is based on the argument that liberation is the 
result of an obligatory ritual which is not connected with the 
results of a Vedic sacrifice invariably. 

1 This refers to the earlier statement that the obligatory ritual 
results in liberation. 

3trc«roTOIJ ycTisnfq I 

rwcm: tpcTO ll^ll 

You yourself have already enunciated that liberation is what 
can be begun (to be produced) and that is opposed by the 
statement that there is no result, for, (it is already taken for 
granted) that a result is begun by the performance. [87] 

The verse explains, as earlier enunciated, how there is 
subsequent abandoning of the view enunciated. 

't>4 c pi4c 4 faslMI Tnqol's’MaiH l 
wffe vql IRRI 

Further, in holding liberation as the effect of some activity, 
what difference of it from heaven etc. can be pointed out 
by you? —this is because there can be (the end, lit. destruction, 
of the same) and, thus, you do not have final peace in 
liberation. [88] 

The argument is: The prima facie view holds liberation as 
the result of some activity (here, an obligatory ritual), therefore, 
it means that it has an end. Therefore, liberation is not thus 
perennial peace. 

SpJjl'-MKcil 4tS?: *Pl4 I 

5lWct>|4^Ic!c4^ He! ||t;^|| 

iisoii 
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i is held: Liberation is metaphorically {up ac dr at ah) held 

as the effect of obligatory ritual, like the effect of knowledge’ 

cn (the answer to this argument is:) This is not accepted 
(lit. desired);* * 

libcralion is described as (he effect of knowledge, because 89 ' 
iz. nowedge) has the polcnce of effecting the destruction 
of ignorance and that, the effect can metaphorically occur 

is impossible to happen. Therefore, (libcralion is not (he result) 
of (obligatory) ritual. ^ 

^15# HlM-qRui JfJjfrTt IK * II 

Since knowledge is (i.e. acts as) (he remover of what obscures 

(the real nature of the Atman) and not (any) ritual activity 

does bring about the abandonment of ignorance; therefore 

it is not reasonable to say that ritual activity has liberation 
as its result. 

This verse explains lad asatvdn na karmanah (in the preceding 
verse). 6 

^ ^l51Mlfa^u| otfetET HF^t HcW I 
Piqritcdi cbfVll T|f4c|<;4et ll^?|| 

And it is not accepted that beside ignorance there can be 
(or, is) any cause of obscurity (of the real nature of Atman), 

which is removed by an activity as what is to be removed 
in respect of libcralion. j 92 j 

The word vyavadhmmlara is understood by the commentator 
(ol SH) to refer to some cause other than ignorance and capable 
ol obscuring the nature of the Atman. 


f^rdfepn 
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dl^l'-M 11^311 

It is seen in the world that there is destruction of opponent 
by another who is opposing him, in the same way as light 
(opposes) darkness. And a ritual act is not opposed by any 
ignorance. [93) 

Here it is argued that the performance of ritual activity itself 
proceeds from ignorance alone and, therefore, it cannot remove 
ignorance which obscures the true nature of Atman. This refers 
to the meaning of y yavadhanantara in the preceding verse. 

dlPWdlld I 

-s 

n^aii 

If (again) it is held that this (performance of) the activity 
destroys only ignorance, there is still no opposition between 
the two- and thus it cannot be that the activity can destroy 
ignorance. [94] 

^5lHmr^o^^'TytsT^oMl4cKlctH: I 

IIWI 

Ignorance consists in not allowing (the true nature of the 
Atman) to be revealed, whereas knowledge consists in the 
revealing of the nature of the Atman, therefore, the relation 
of what is to be stultified and what stultifies it can occur 
between the two, owing to the basic opposition of them. [95] 

This verse completes the argument which is staled in verse 
93 above. 

3 fwt I 

^ cRT: ll^ll 

O 

But, in the case of ignorance and ritual activity being mutually 
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T d lhe , C ° nSCqUcm relalion of the stultified and 
stultifier cannot stand to (any) reason. (96J 

n^|| 

n U 'S held that the potence of the adrsla resulting from 
at ivily is the remover of ignorance, then, a statement of that 

knowl 1° ° 8 °° d ’ SI " Ce * he destruction of ignorance by 

knowledge ,s a matter of direct perception. (97) 

Read SP: drsle sati adrstakalpananydyyd. 

Hj5|q|[qqi4 u |: | 

n<^ || 

^ jSII'llctS.q'H) cct-L|| ||?oo|| 

When the removal of husk from rice (grains) as resulting from 
eir being pounded is a matter directly perceived, r 98 i 

effecting this result by (the performance) of Agnihotra etc 
owing to the potence, being imagined (is unreasonable); in 
the same way, (there is the destruction of ignorance) by 
knowledge directly perceived. ' rL, 

Therefore, it is not reasonable that you hold per force 2 that 
here can be destruction of ignorance about (the nature of) 
inner sc owing to (he potence of obligatory ritual. (100) 

^ That is, tusatandulanirmoka . 

That is, without any authoritative means. 


(Only) that knowledge, which pertains to the nature of the 
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deity and the material, is not opposed to ritual activity and 
is combined with them; but not (that knowledge) which is 
opposed to ritual activity. [101] 

This verse is based on the prima facie view which seeks to 
find support in the argument yad eva ... in CU 1.1.10. 

oil oil^ia^ il^o^ll 

o 

Even if you were to imagine the potence of adrsta in the 
case of the obligatory ritual, (you have to point out) if it 
is opposed to the actions or it is devoid of (any relation to) 
production etc. [102] 

This argument proceeds from granting the potence of adrsta 
and its answer indicates that, in the case of liberation, its relation 
to production etc. cannot be entertained. 

^ ^ 'R WWil: I 

Let that kind of result of the obligatory ritual be imagined 
which does not bring about a thing which creates what is 
lo be created and also which is not produced by materials, 
various qualities and activities. [103] 

We follow the reading in the NKL edition as opposed to 
janyam janakam in the AnSS edition. 

n^ogn 

That kind of result should be imagined towards which a ritual 
activity has some potence, associated with production etc.; let 
that be here, in this respect, in accordance with what is suitable 
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(nydyya). [104] 

-^cI 

W*#fd WTR ||?oVui 

If that (kind of result) is necessary to be imagined as promoting 
a human being’s activity, it is proper to imagine such one 
as is suitably connected with things that are related to 
production etc. [105] 

8ft u kdk^8kbrH^) | 

^ dckdt'HM : ^x!I J-lfq-d c b<xHdi ii^o&ji 

Since (the means of knowing, viz.) Arthapatti has exhausted 
itself in conveying only that, 1 it does not have potence to 
convey the notion of liberation; therefore, it is not reasonable 
to propose liberation (as the result of obligatory ritual). [106] 

Namely, referring to production etc. 

cfjp} q]ft?l^RMS?i7ra I 

E!=rai ^VMflld XRT: ||?o\9|| 

o o o 

(One can argue thus:) ‘Because it is by resorting to the 
principle of residuum that we have to imagine the effect of 
obligatory ritual; it is (only) reasonable to think of liberation, 
since there is no possibility of another. [107] 

i=Rxf: ^dicHiR^Wdd: 11^ 11 

o 

‘In the case of the rituals proceeding from desire, there is 
connection of them with results other than liberation; for, they 
are (so) heard; but the relation of obligatory ritual should 
be (only) to liberation, owing to the principle of residuum. 

[108] 
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MlR^I^^SKI ^Rbdk^dl ll^o^n 

(The answer is:) Do not say so, since there stands to reason 
the idea of the appearance of the result of ritual activity in 
innumerable ways, (but) liberation as the result of obligatory 
ritual (as posited by you) is only through the principle of 
residuum. jjq 

The idea of this verse is to be explained in the following 
verse. 


And (tu) there is here * no reasonable counting (iyatta) 
pertaining to men’s desires; so also, of the result of the rituals 
proceeding from desires, and, indeed, in a similar way of the 
means of obtaining the same. [H 

This refers to kannaphalabhiinii , the word for activity and 
its result. 


o 

^ ^|f-<W|sfclMfadd: II? ? ? || 

o 


There is innumerableness of the desires of men owing to 
non-restriction in respect of the region and time (for them); 
so also, (it is there) in respect of their means, since they 

are employed towards the results suitable as the objects of 
desire. 


NKL paraphrases kamyesta as kamayogyatvad ista. 
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^ cM limil 

qifr^F^R^i ^ ^ncs35iw*FF?ra: i 
^ ^ *b4'b?k2H mR$)t>4 i^uil 

w44m qRwra i 

^ 11^811 

Further, owing to the variety caused by region and time etc. 
(and) from person to person (pratiprdni ), there would be 
innumerableness of the desires and the means of fulfilment 
of them. (And) that being so, [112] 

there would not be (involved) the principle of residuum in 
the case of even the omniscient (person), owing to innu¬ 
merableness 2 and there cannot thus be established the nature 
of the result of (the obligatory ritual) by the principle of 
residuum. [113] 

Even by accepting liberation as the result of the obligatory 
ritual, its nature, as determined by the principle of residuum 
cannot be here 3 reasonable. [114] 

J This refers to iccha. 

2 anantatah stands for anantatvatah. 

'j _ 

That is, in Vedanta. 

RlcMcbR'-Mccj I 

=b4cbl4yv I ||Rlcc|lcMik^t>MHMr TO limn 

o 

If in the case of liberation also its nature as the result of 
obligatory ritual is accepted then owing to its being same kind 
of effect produced by activity how could there be the principle 
of residuum applicable? [115] 

3q«fafvISTql5cl: I 

Hkmtil =n RbbiUI Rw<yRi4sra: 11^11 
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Therefore, there would be given up (lit. loss of the notion 
of) Arthapatti, since there can be expectation (of the result 
of obligatory ritual) in some other way; (then) any one of 
production etc. cannot be here 3 accepted as liberation. [116] 
And, since its nature is ever opposed to production etc., 
therefore, it can never be produced, nor can it be modified, 
as there is rejection (of the notion of) modification. [117] 

NKL edition begins verse 116 as arthapatteh ksayo ’tali .... 

Further, liberation is not accepted a thing to be purified like 
rice grains, utesils etc. So also, because it is not associated 
with any means, it is not what is to be obtained, since only 
such is the very nature of the inner self. [118] 

c t>K u IW I 
ll^ll 

o o 

(It can be argued:) ‘Since there is reason for obligatory ritual 
to be different from all (other) rituals’ the result of them, 
viz. to be in conformity with the cause, should also be likewise 
different.’ [119] 

imon 

‘(This is the answer:) No, it is not so. Why should there not 
be similarity of the results (of obligatory ritual) with the result 
of other rituals proceeding from desire? Let this be told.’ 

[ 120 ] 
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. > 

If the prima facie view will be ‘dissimilarity (of the result) 
is on account of the cause’; the Siddhantin’s view is: ‘No, 
(there could not be dissimilarity), since they are not on a 
par with what proceeds from some causes 1 exactly in the 
same way as the rituals called Ksamavatl; 2 why then should 
not the obligatory ritual have the same character as any other 
rituals? [121] 

The idea of the prima facie view is: Other rituals proceed 
from desires on the part of sacrificers, while obligatory rituals 
do not proceed from them. This explains why they are dissimilar. 

*The cause for an obligatory ritual is the statement in the 
Sruti yavajjtvam juliilyat which means that those rituals have to 
be performed as long as one is alive. 

This is a ritual prescribed for one whose house goes on 
fire on account of the ritual fire. SP refers in full the passage 
from Satapatha Brahmana. SP adds more examples of some rites 
which are performed for some reason. Therefore, it is understood, 
on the basis of them, that obligatory rituals are on a par with 
Ksamavatl etc. 

nmii 

c\ o > 

It also cannot justify (that obligatory rituals differing from 
other rituals must have the result, viz. liberation), because of 
its dissimilarity (with the means to it) in the same way as 
the eyes of an owl are different from the eyes of human beings; 
because, in the case of an owl’s eyes, there is never noticed 
perception of taste etc. [122] 

A very fastidious argument from the prima facie view: Just 
as an owl’s eyes are different from a human’s eyes, so obligatory 
rituals, though with the result, viz liberation, should be different. 
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This is answered by pointing out that the eyes of an owl cannot 
perform any function other than seeing. The argument is clarified 
by the following verse. 

qra^ifeqTwiwira fawr nmn 

In the world, there is never noticed the capacity of the eyes 
for experiencing taste, (therefore, that capacity to taste), though 
opposed (i.e. different), is never imagined (to be in an owl’s 
eye), for (the simple reason that). [123] 

q^q q^q q%q q^q qq | 

qqqqfa ll^an 

O Cv 

A capacity which is seen in respect of what must belong only 
to that; therefore, even if one goes so far as to cite the example 
of an owl’s eyes, there is still here, in this respect, a certain 
excellence also. [124] 

This refers to men’s eyes which are, in the act of perceiving, 
superior to the eyes of owls ( atisfti ). The idea is that liberation 
cannot certainly be the result of obligatory rituals though they 
might produce some other results. 

fq?q fqqqEqifeqqqqq i 

o o 

And, as to what is said, viz. obligatory rituals, indeed begin 
to produce some other effects of the activities, in the same 
way as poison, curd etc.; 1 let that be in respect of their own 
objects . [125] 

This refers to verse 32 above. 

] They are the four, viz. production etc. 
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’iRKfq im^n 

o 


In the same way is to be understood the statement from the 
Sruti, viz. yad eve vidyayd} [126] 

1 Cf. CU 1.1.10: yad eva vidyayd karoti sraddhayopanisada tad 
eva viryavattaram bhavati. 

y^lsRRl ii^ssii 

O Cs >P 

And it is clearly heard in a statement of the Sruti, which 
(begins) with the words yad ahull that there is some (particular) 
distinction of one who offers a sacrifice to the Atman from 
one who offers a sacrifice to (some) deily/deities. [127] 

This is a reference to Satapatha Biahmana 11.2.6.30. SP clarifies 
the meaning by the statement: sarvakratuyajinam dtmaydji 
visisyate. 


cl4fq ^ ^4 VpsicSWR I 

qfe cti nc^n 

C CN C\ 

Manu also has said dtmaydji .... in respect of seeing the highest 
(Atman); in that statement, there is a praise in the words 
samam pasyann dtmaydji bhavaty ayam of seeing all things 
as equal. And, this may be (a praise of the subsequent 
condition) to that, in which (the sacrificer) was earlier. [128] 

SP refers to Manusmrti 12.82, 83, 86 and 91 in support. 
^IcEWI^lfd ^ IIWII 

O 

Here, 1 Manu has spoken of that person as dtmaydji who 
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performs the ritual activity according to the prescription for 
purifying himself. |I 2 

This has a basis in the Satapatha Brahmana cited above. Also 
refer to the preceding verse. 

^See the passage referring to it in the last verse mentioned 
in the note on the preceding verse, viz. 12 . 86 . 


C "N O "N 

In the case of a person, who has purified his intellect by 
the (performance of) rituals that are prescribed (for him) 
knowledge there immediately arises, whether in this world or 
in the yonder, which certainly leads to (his) liberation. [130] 

Cf. mahayajriais ca yajnais ca brdhnuyam kriyate tanuh 
(Manusmrti 1.28). 

(Also) in the sentence brahma visvasrjah , Manu has made 
(lit. makes) a clear (sdksdt) mention of the eternal merger 
(of beings) into the basic elements over and above (their) 

assuming similarity with the deities (superintending over their 
organs). [ 131 j 

SP states as the basis of brahma ... (Manusmrti 12.50), viz. 
this verse from Manusmrti 12.24, 26, 30, 41 and 51. Also he 
cites further Manusmrti 12 . 88 cd, 89, 90ab. 

as against this word apyeti 2 


Those who recite atyeti 1 


are 
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not intelligent, since there is not any other transgression 
(i alyaya ) than the knowledge (of the results of the rituals), 
owing to the fact that (that alyaya) is beset with faults which 
we have shown. [132] 

^uresvara has earlier (in verse 131) mentioned bhilldplti on 
the basis of Manu’s text before him (as related to the reading) 
apyeti. Now he controverts the reading atyeti (adopted by others) 
which signifies the result that is effected by ignorance. 

H oqn?L|H4^8F|% | 

o 

Since the subsequent commentary (by Sankara) 1 is clear in 
meaning, it does not require any explanation by us. Therefore, 
now is explained the subsequent portion of the text. 2 [133] 

1 Refer to BUB (p.410 line 5 to p.414 line 4): na cdrthavdda- 
Ivam adhydyasya ... brahmanam arabhyate. 

2 Read: kannaphalasya samsarasya pradarsandyaiva. 

Verses 134-142 are an exposition of the BU 3.3.1. 

C\ > 

Here 1 was stated the cause of bondage for one on whom 
ritual is enjoined. And now 2 is principally 3 pointed out that 
ritual activity itself is the cause and (any) other (cause) is 
merely (til) subsidiary. [134] 

1 This refers to the portion of the Ariabhaga Brahmana. 

2 This refers to the Bhujyu Brahmana. 

3 This is to exclude time etc. 
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qRfcsSjrttM yoMiluoqkoMMi ^ | 

iqrrq% ||??&,|| 

o o 

And that ritual act is by nature limited and unlimited (both). 

11351 

To begin with (tu), the extent of what is limited has been 
already explained 1 and now, in the form of the question by 
Bhujyu, 2 is stated the extent of what is not limited. [136] 

1 This refers to the Udgltha Brahmana. 

2 Add: also in the form of the answer by Yajnavalkya. 

SF£l3iHW II? 3^11 

Now is told (for the full) knowledge about the bondage (caused 
by activity) the magnitude of Hiranyagarbha, who assumes 
outside the world and inside it, the forms, viz. (i) unified 
form and (ii) particular (samasti-vyasti). [137] 

The purpose of this verse is to point out that there is not 
left out even a bit of Hiranyagarbha’s magnitude. The kind of 
this magnitude is expected to effect aversion to ritual activity 
and aspiration for liberation. 

Sltclcllfefsral qcHlg'jMHKaqiRlchl^ ||?3«;il 

Now, a narrative is purposely (yatnat ) told by Bhujyu for 
(Yajnavalkya’s) grasping the difficulty 1 of the question and 
also for affecting confusion 2 on his part. [138] 

l SP paraphrases vaisamya as alaukikavtha ‘non-worldly nature 
of the thing asked’. 

SP paraphrases (rasa as vyamoha and further states that Tull 
confusion’ is the means to win victory over the opponent in 
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a bet; jalpa and trasa could be alternatively translated as trouble 
or fear. 


■fFsrf era ^ HRR1RR RR %5RRH nmil 

Cn "s 

Then ‘at that time’ 1 we had asked that Gandharva the limit 
of various regions; and then we asked (abriima) ‘where did 
they 2 go?’ [139] 

Here, in this verse, Suresvara is very cryptic while summarizing 
the contents of the beginning of the narrative. 

*SP states that ‘at that time’ is the meaning of the word 
‘then’. 

2 For the name of these, see Satapatha Brahmana 13.5.4.1-3. 

3rafR3irRyiHteci.il R|R{oMIHl$Rl3y I 

sreraiimrat rIrr rrr: Riftfarai ifn ik« on 

c o o N 

Bhujyu mentions the performers of the Asvamedha sacrifice 
as the names (of Pariksitas), in order that there is confusion 
on the part of the opponents ( vadins ) by the utterance of 
a name not as well-known names. (140] 

SP explains the name Pariksitas as derived from pariksit ‘that 
whereby is destroyed the sin all around, such as brahmahalya 

Cf. BUB for quotation: bhrimahalydsvamedhabhydm na par am 
puny ap dp ay oh as a line for defining a sin; it is stated there 
as from some Smrti (not traced). 

Rlftfsrai: RR RSRRpRcRfRHp Hp fjtfRHl I 

iRRFFfw^ nmn 

Where did they go, the Pariksitas? In this, there is first the 
statement of the name three times in the narrative, (therefore) 
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this mention of the name three times it is now (or, here ayant) 
explained, one after another ( vibhagena ). [141] 

R5RT# Willed: IRIcHcRdcM# dRT RR I 

d#Ri ld#:>LMddRdk£id ii?a?n 

c -s 

The first statement is for asking a question (to the Gandharva) 
and the second is (in relation to) the answer (by him) and 
the third (is a question) put to Yajnavalkya —thus should one 
say that there are three statements. [142] 

Now, in verses 143-144, there is exposition on the meaning of 
BU 3.3.2. This begins with the description of the magnitude 
of the universe (bhuvana) and then discusses the question : ‘Where 
were the PariksitasT 

fa# RidH#rcrR i 

Slfa^fadidloll-oRIH) RRRRfadfa: limil 

Thirty-two times of (whatever be the extent of) the path 
covered, (mi(a) 1 by the movement of the sun’s chariot in a 
day and night is pervaded by rays of the sun. 2 [143] 

‘This is from verb root ma ‘to measure’. 

SP states that this refers to the expanse of the earth that 
is covered by rays of the sun and the moon. both. Perhaps this 
is suggested by aharnisam. This is based on a passage: 
ravicandramasoryavail maynikhair avabhdsyate / 
sasamudrasaricchaild taratf prthivf smrta // 

ROlfadlkN 3ddldR»i R^d II^HSII 

And that much region which is so described 1 (in popular 
speech) as the sun encircles by (continuously) moving for 
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thirty-two days and nights —this is the body 2 of Viraj; and 
that is great 3 body of the deity . 3 [ 144 ] 

1 lokaraVeritah is paraphrased by SP as lokasabdali tenerita 
ukto visayikrta hi yavat. 

2 SP states that this refers to fire as based on the Sruti: agnir 
milrdha. 

This refers to the grossness of the one unified form mentioned 
earlier. 

FIFfa cl ^5Tl5*i SlftHi I 

O g ^ 

^ *RJ1 ii?8«.ii 

Only this much is the region which brings fulfilment of the 
desires of beings (i bhogasiddhi ). So also, this much is 
understood to be the extent of the deities, Agni etc. (related 
to sense-organs)? [145] 


This verse explains words tani samantam in BU 3 . 3 . 2 . 

fgWJcqferfl II? 9&.II 

C Cs 

Beyond (this) region, there is what is called Niraloka, which 
is devoid of all beings . 1 And, as for (tavat) the earth, it 
pervades double that region whose extent is stated earlier . 2 

[146] 

1 This is to point out that it is not bhogabhumi ‘region for 
the enjoyment for beings’. 

This is the meaning of tam samantam. Yet the translation 
is doubtful! 


flmt vjrt; MUdKolIcl^cl IIC8VSII 

o O C\ 
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That portion of Lokaloka mountain is devoid of all beings. 
Beyond the earth there exists an ocean " which has double 
the magnitude of the earth. [147] 


3 ERtafaRl STf: y<|u|5ii fagfe-Md : I 


That region have the wise knowers of Puranas called Ghanoda. 
And beyond that, there exists all around the cover of the 
universe. [148] 


SP slates lor this the Puranic authority, viz. verses from the 
Vdyupurdna 1.49.153; 1.50.82; Brahmdndapurdna 1.19.160; 1.21.24. 

3F31sf|: g limil 

o o c > 1 

In the Sruti is directly heard that there is an ocean immediately 
after (i.e. around) the earth, but, in the Purana, it is staled 
to be outside the universe. In such a conflict, there is (to 
be accepted) the stultification of the Smrti. 1 [14« 


SP clarifies this conflict by citing an illustration: there is a 
Smrti text audunibhan sarva vestayitavyd and it is opposed by 
the Sruti text audwnbhanm sprstyodgdyet . There is thus a conflict 
in this case. One might hold the Smrti text as based on some 
Sruti which is to be inferred (as in the case of astaka). But 
this is of no help, since, when there is a direct statement from 
the Sruti opposed to some such inferred Sruti, the former prevails. 
See virodhe tv anapeksani syad ... asati hy anumanam (Jaimini 
Sutra 1.3.3. 

! This refers to Purana. 


o '-u <o 'MR q«i: i 

^ ^ c^fci iKy.o|| 

o 
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This is thus staled as the description ( vydkhya ) of the path 
of the performers of the Asvamedha sacrifice. 1 And it is 
pertinent here to state that in order to describe in relation 
to the magnitude of loka ‘world’ and aloka etc. 2 [150] 

1 There can be doubt as to why there has been given the 
magnitude of the universe. That is answered in second line. 

The word ‘etc.’ refers to earth. 

qp;t||U|cM^: ||mi| 

Therefore, there is a statement about the magnitude of loka 
and aloka etc., which arc the effects of the rituals, with the 
intention to explain the nature of meditation on them as having 
the magnitudes (of each as) slated. [151] 

-s 

fa 7 .'Ml fa 7 clRlRc<^ IIWII 

o c > 

To begin with, there is, indeed, this world having the magnitude 
which is stated and is pervaded by light of the sun 1 —and 
this is the extent of Viraj. [152] 

This explains ayam ekali in 3.3.2. 

1 Cf. SP: bhanusabclas candramaso ’pi bhavaty upalaksanam. 

effit f^PFTT I 

o c 

qfcfat faetcl: IISV3II 

^ o c 

Having come out of the Loka, there exists the earth (which 
is) double in size. And all around the earth exists the ocean, 
having twice its dimension. [153] 


. in 3.3.2. 


This verse refers to lam .. 

















3rd Adhyaya 3rd Brahmana 


127 


3 | 

o o 1 

^rqo^HHHMlf^rf: f^f% cf^7 ^TNcW ll^y.^11 

That other thing, which is beyond that, i.c. after crossing the 
ocean, is to be reached. And now there is presented a 
statement of a simile for it. m< 


This verse is introductory to ydvati ksurasya ... in 3.3.2. 

3F^T: |R>y.sj| 

o 

There exists the sky in the hole of the cover (of the world) 
as is determined by (its) magnitude. Here is the simile stated 
in the word ydvati ... And hereby (i.e. through the hole ...) 1 
is explained (the simile) by the Sruti. (155] 

That the Atman leads the Pariksitas, the Asvamedha sacrifices, 
who have come to attain the status of the worship-deserving 
Atman (i.e. Sutra), namely those who, after having 

well-controlled them as either joined together or as several 
(attained the same). [156J 

Because the world described earlier has such a large 
magnitude, one could only posit the idea of a hole. 


?Ff ll^^n 

In this context, the worship-deserving Atman is the eagle 
{sup am a) 1 or perhaps it is of the nature of Aditya, 2 because 
(this one Atman leads them) who have reached this place 
by the path beginning with sun (as) already described. [157] 


This explains the meaning of tan indrali ... in 3.3.2. 
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1 suparna can stand for Viraj or Sutra. 
suparna may be a metaphorical description of the sun. 

^ diRTawi-y°iHfMR-sii i 

IK 9.^11 

CN 

Having thus led all those sacrifices of the Asvamedha by 
the path in the sky, 1 Agni-Indra took them out and finally 
handed them over to Vayu which has a subtle form. 2 [158] 

1 This refers to kha in verse verse 155 above. 

This is based on BU 3.7.2: vdyur vai gautama tat siitram. 
Also Vayu is known to have a more subtle form than Sutra. 

nmn 

o c\ "S 

Here, the deity is named Agni, as the apilrva produced (by 
the performance of) the Asvamedha sacrifice; and this is 
covering (of the Pariksilas) by Vayu which is mentioned here 
as apilrva. [159] 

Cf. apurvam eva phalapradam, tad eva dharmdndm prayojakam. 
vigrahavatyas tu devata itaiva santi. agnyddyabhdve ’pi apiirva- 
sattvdd eve ... (Vrtti on Mimamsddarsana by Kevalananda 9.1.4) 

3H«-d<.w4*M RlR^SERT tl? &.o n 

CN O 

Therefore Vayu itself is considered to be possessed of a 
perceptible form. Now is mentioned later the effect of (i.e. 
produced by) apilrva. [160] 

qiRfsrar^rera cjra: i 

simra wnnra ^ ikmii 
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Later, Vayu took with it the performers of the Asvamedha 
sacrifice, who had resorted to it and brought them to the 
form of only Prana as their (final end). [161] 

-m *rai: i 

wwra n^&.^n 

Where the performers of the Asvamedha sacrifice had earlier 
stayed, there did the Atman, in the form of Vayu, lead them 
so that they obtained the collective or particular forms. [162] 

-q\ \ 

C\ 

y^Koq|fI|cp| 11^311 

Thus here ends fully that narrative, which had begun with 
the statement of the result of the Asvamedha sacrifice, in 
the statement of apiirva. [163] 

^1 ■Ml5lq^cf4lRra^qAqra ||?^«|| 

TO ^ Infold i 

cmm n?s,vui 

O 

/ 

Now, the Sruti itself has stated (lit. sung) the remaining part 
of the question. Or it could perhaps be, the words evam eva 
are the statement made by Yajnavalkya. [164] 

One should point out that the statement beginning with the 
word tu tasmat is made by the Sruti (itself). That Gandharva, 
who was greatly wonderstruck, praised only Vayu. [165] 

This explains the purpose of the later part of the Sruti: evam 
. in 3.3.2. 

3ddlMI ll?S^II 
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Since Vayu, being kept aside, there cannot be the existence 
(lit. movement) of any other deity, therefore, it is Vayu alone 
who is superior (to others). [16i 

wrat ?rql wi&t ^ i 

oMR-d: ll^vsil 

Since this is so, therefore, Vayu alone has to be known and 
not any other, as particular or collective forms—thus he is 
both inside and outside the unverse. [16' 

These explain the meaning of tasmat ... in 3.3.2. 

Hen tt? &.^i 

The word vyasti is used in the sense of pervasion by some 
particular form and samasti in (the sense of) a general form; 
thus it is that Vayu alone that remains (in this universe) in 
a twofold form. [168 

This is the meaning of vayur eva in 3.3.2. 

o 

n?s^n 

O 

Whatever thing is noticed in this world, which moves and 
which does not move, is understood only as Vayu in a general 
and a particular form. [169 


WSJt l^vso|| 


(In this context) no other thing than Vayu has any relation 
to the general and the particular forms, for (it is known from 
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the emphasising statement) vayur eva ‘Vayu alone’. [170] 

"\ 

*3 11 ^ V9^ II 

In case there is another thing determined as related (to the 
general and the particular forms) then, that would be the praise 
of the inner self (i.e. Asu/Prana), but that kind of excellence, 
resulting from such an improper relation, is not accepted 
(here). [171] 


3recJ$EW<lRfc) ^Tqfeolfc^tSpTJ: I 

tawj ii^ii 

c o o > 

This is (thus revealed) as the greatness of the Asvamedha 
sacrifice, which is characterized as having a unified and a 
particular form, because they might posit a confusion on the 
part of one connected with knowledge. [172] 

V\ dWHIcilld I 

O C O Co 

He, who has resorted to Vayu as the Atman, having unified 
and particular forms, averts (lit. destroys) death (which might 
come) again; he reaches his Death, viz. Atman. [173] 


1131 | 






































BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.4 

Usasta Brahmanam 


B T J 3.1 to 3.3 dealt with transmigration of a being and 3.4 to 
3.9 refer to the knowledge which destroys ignorance, the basis 
of the undesirable things. This is explained in verses l-3ab. 

q)i4-Hqqj-i9Hd: I 

Prcf TF^ bdcll^ IK II 

C\ 

The entire world of effects resulting from non-knowing of the 
singleness of the Atman has been described. (Now) for the 
purposes of the removal (lit. destruction) of that root(-cause) 
is introduced the subsequent part of the Upanisad. 1 [1] 

*The subusequent part refers to 3.4 to 3.9 and not merely 
to 3.4. 

Sf: IRII 

^ Cv 



He, who, from the Brahman up to a pillar, 1 being incited 
by merit and demerit and having the bondage of graha and 
atigraha, is of deluded (or, foolish) intellect and ever keeps 
on transmigrating. [2] 

This, then, is put forth here (in 3.1-3.3), as the excellence 
of merit, [3abJ 

1 This refers to various transmigralory forms of the Atman. 

^difd qft ii?ii 

o o o 
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y-mcO xra: nan 

O 

And the subsequent part (of the Upanisad) is introduced (with 
a view) to determining whether there is or is not one desirous 
of liberation, 1 (3cd ] 

since there is an effort made towards liberation of the one 
whose existence has been established to be beside the body, 

the sense-organs, manas, intellect and various sensations (of 
misery). [ 4 j 

With relerence to tiiwiuiksu here, Read SP.* matrsaksi 
taddvaralmanyadhyastasamsaro mumukusus tvamartho ’tra nir- 
dharyata ityarthah. 

^ ^ % dkVlfd IIRII 

This beginning (or the act) is not meant for them, who have 
known from traditional scripture that (the self) is connected 
with (or, related to) the world. That one is already established 
from them. | 5 j 

The idea is that this Brahmana does not seek to inform them 
who have already made up their mind about the self as related 
to rituals. 

^TcTR: q^T \ 

lia.ll 

c o 

Now is here discussed (lit. described) the witness of the agent 
etc., apart from (or beside) intellect etc., 1 the seer of the 
sight, since the self as the agent is already established (for 
the others). 


The seer of the agent of activity etc. is described here as 
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one eligible for receiving Ihe instruction regarding the Brahman. 
That one is not established in the earlier portion of the Veda 
which is related to rituals and also that is not found necessary 
to explain. 

This refers to the organs, the body and the feelings of sorrow 

etc. 

sRppTcTM cfl | 

||v911 

c o > 

It is thought here as to who is the eligible recipient ( visaya ) 
ol the lore of the Brahman, since instruction would serve the 
purport or be meaningful, if (and when) the recipient is 
determined (or clearly staled). [' 

vSP refers to the authority of Sankara for doing this in the 
words abrahmas tambap ary ant a ... and also to the practice of 
the learned as recorded in Nyayavartika : samaya sastram jagato 
jagdda. 

1 ll^ll 

^1% imi 

(One would ask:) ‘Is this instruction about the Brahman or 
non-Brahman, since the nature of the Brahman is already 
established, (and this instruction) would be purposeless if it 
is related to the Brahman?’ [g 

Since, in the case of him who is himself non-Brahman, even 
despite endless 1 instruction, there cannot be effected the 
character of the Brahman; therefore, it is not accepted (that 
this is an instruction related to the Brahman) for one on 
account of one’s being non-Brahman. [91 


An opponent’s view is expressed. 
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'Literally, by hundreds of words of instruction. 

Now, there is in verses 10-14 exposition on 3.4.1. 

To begin with there is explanation of the question (jjrasnavakya ), 
in more than one way. 

^ o 11 

o o 

Here,' a person, who is non-Brahman, is not accepted (as 
the recipient of the lore of the Brahman), because all the 
things in the universe are really in the nature of oneness with 
the single Atman; (and yet the Saslra) is begun for the removal 
of the confusion regarding the knower of field, the lord. [10] 

The answer to the preceding verse is given here. 

The idea is to remove every doubt regarding the real 
non-difference of the inner self and the Brahman. It is only 
ignorance which obscures the true nature of the inner self. SP 
points out that the nature of the Brahman has been already 
discussed possibly in 2.5. 

'This refers to ‘in this Sastra’. 

qfecEFfa fat# fatlbiRi-l faefe: I 

IIHII 

By the word yat is intended the reference to that which is 
to be described, since the knowledge of that particular would 
not result from the knowledge of any common individual. [11] 

o 

iMsF ii^ii 

In the words beginning with saksdt are used here the qualifiers 1 
of that (Brahman), since they convey (lit. inform) the knowledge 
of the qualified just as the words ntlolpala , raklotpala etc. 
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[ 12 ] 

1 In the verse only the singular is used for conveying the 
aggregate of the qualifiers. They are sdksdt , aparoksat, sarvdntara. 

MfccMlfei-WRi ^ yWHlfemuticl: I 

Here, 1 the words yal etc. have sdmanddhikaranya ‘the nature 
of belonging to the same case’, in the sentence, their (unction 
(lit. nature), as qualifiers of what is to be qualified is here 
understood conclusively ( avasiyate ) by the Sruti itself, on the 
face of it (srutyaiva). [13] 

1 This refers to the things stated in the text; iheti padarthoktih 
(SP). 

^ o|K«IW IIS8II 

By the word sdksdl is mentioned (or signified) a thing directly 
perceptible; the perception of it is not by manas , since there 
is a rejection (of the same) by the words na drsteh. [14] 

This states the meaning of sdksdt. 

qfe ^R i 

ikv.ii 

Or, perhaps, an actual seer may become known from the 
qualifier (word) saksat (by way of contingency), therefore is 
stated the word aparoksat for averting (or obviating) that 
contingency. [15] 


Here is explained the meaning of aparoksat. 
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n'? 8,11 


From (he (use of) (he lirsl adjective one might imagine (i e 

r, ” > - °*« »« _ „„ c of <; h e e 

worldly life ,h T" 8 a " d ' he ° bject lo be se ™, as in (he 
’ ere fore, in order to reject that, the (other 
qualifier) aparoksat is used (in (he Sruti). [ 16 j 

This is an alternative explanation of the use of two qualifiers 
saksat and aparoksat. This is made clear in the next verse. ' ’ 

g ii^vsn 

O 

Indeed also for rejecting (the idea of) an object, which is 
combmcd (or mixed) as the seer, the act of seeing and the 
objec of seeing, the word aparoksat is used and only (,„ 
m order to convey (or refer to) an object which is not different 

(17] 

This verse explains the significance of the qualifier aparoksat. 

Wsrct; I 

<fqd: iivqii 

JeUlseTTe 6 ° f . ‘ hC US£ ° f Ule qUabfiCr (a r arok ™') would 
gtl Uself i.e. only seeing, established, by (he rejection of the 

and the h^ i ° b '’ eCts ’ viz - lhe seer . ‘he act of seeing 

and the object of seeing. ^ 

^ IRo|| 
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Since fyatah), 1 indeed, that thing whose character is stated, 
is not understood ( iksyate ) from the reason given, viz. whether 
it is one, existing in uniform nature and devoid of any duality 
or associated with duality, [ 19 j 

therefore, in order to establish that this Brahman is one without 
a second, it is qualified by the word etat thus it is said 
that the Brahman is a thing not distinguished from any other 
or not similar to any other. [2Q] 

This is to distinguish the Atman from any one of the Purusas 
accepted by the Samkhyas, existing within a human body and 
is, therefore, directly perceived by one. 

'This word is taken from verse 20a. 

^ c|£c)d I 

fcf5tsq% IR^II 

If this (i.e. what is to be qualified) is not the Atman then 
there would not obtain (i.e. result any one) end of human 
life, therefore, it is further qualified as the Atman for conveying 
the nature of the object of Atman. 1 [21] 

This clarifies that the Purusa in the sentence has the sense 
of at man. 

’fl^PTSPrlM'JrlcyiH ^ Icc^'H l d ||331| 

^nnFcKt 'THI ^ II33II 

Since ( yatali ) this Atman is not affected by any other object 
of the same kind or of another kind in a way similar to Purusa 
in the Samkhya doctrine, since that (there) has plurality, [22] 
therefore, in order to reject the same, 1 there is a statement 
sarvantara ‘one within all’. How can such a thing be described 
as that which exists in plurality within many? [23] 
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1 his is explained in the following verse by citing usual examples 
of superimposition. 

1 This refers to Purusa of the Samkhyas. 

4 

|R8|| 

C\ 

There does not remain any idea of many objects as obscuring 
the nature of the inner self, since those objects are (only) 
imagined in the way a serpent etc. (is imagined) in the place 
of a garland etc., since (all those) are but having the nature 
of the inner self. [24] 

iWHIciicHcRclN | 

C\ o o 

^qqioqfiNiRcqKKJ-ii <dqRaO irv.ii 

Since the experience of the inner self is invariably noticed 
in all, viz. positive entities and (also) negative entities, therefore, 
the Atman is what exists within all. [25] 

^ IR&.II 

Or, by the word yat is the Brahman qualified here by the 
words saksat and aparoksat and, further, by the use of the 
word sarvantara there is mentioned its oneness with the thing, 
viz. the inner self. [26] 

This explains the significance of the words saksat and aparoksat. 

jT4 |R\9|| 

The word saksat means ‘not obstructed or obscured by anything 
else’ and the word aparoksat conveys that (Brahman) is ‘not 


























3rd Adhyaya 4th Brahmana 


141 


subordinate’, it is ‘immediately perceived’, thus, these two 
(qualifiers) are possible only in the case of the inner self which 
is expressed as in the case of the Brahman. \2 


This is clarified in the following verse. 

ik^RlIoiClER!: I 

u^ii 

That way of being within all by overcoming varied functioning 
is impossible only in the case of the Brahman, since it is 
without any second and it exists as the Atman within every 
one. [28] 

|R^|| 

Cs O 

Therefore, since the two things called the Brahman and the 
Atman (i.e. the inner self) have just one purport, therefore, 
there is understood here, by the rejection of any association 
with duality, a thing which is complete. [29] 

qfc fq^)M u ldqi qfd: | 

^ISilfqcqifccpMi |Ro|| 

Or perhaps, the words sdksdt etc.* would join together as 
qualifiers of (just) one object to be qualified without having 
non-expectancy for one another. [30] 

1 This refers to aparoksdt , sarvdntara. 


o -s 

All these adjectives qualify the same object, since they confirm 
the meaning of one another and they end in (qualifying only) 
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one thing like in the case of (each of the words nil a etc. 
with reference to) lotuses etc. 

The word ‘etc.’ refers to other worldly objects. 

Indeed, the qualiliers sdksat etc. are taken to have qualified 
their own objects to be qualified, by having regard for one 
another and by abandoning any meaning opposed to themselves. 

[32] 

113311 

B y not giving up their own meaning and by stultifying the 
effecl(s) of varied things and by the rise of faith in the true 
nature of the inner self, which destroys the cause of the variety, 
i.e. ignorance, one obtains (that) which is already obtained, 
viz. the unknowable, on hearing the sentence of the Sruli! 

[33] 

This verse emphasises the nature of the inner self, the 
knowledge of which removes ignorance, when the Sruli statement 
has given rise to it (viz. knowledge). 

|| 38 || 

A person understands the matter as staled (in the Sruli) owing 
to the statement (of the qualifiers which) belong to the same 
grammatical case (or, thing, viz. the Brahman), from the 
(relation clearly slated of) the qualiliers and the qualified and 
(also) by getting to know the description (lit. defining) of what 
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is to be described (lit. defined). [34] 

The words saksdt etc. are pul in the same case (sama- 
nddhikaranya) and stand as the qualifiers of the qualified, viz. 
the Brahman, and therefore the knowledge about the inner self 
is easily obtained by an individual. 

qfe c(Tfj faslWJ I 

Or perhaps, the first qualifier saksdt could be with reference 
to (or, could stand for) all other (words as qualifiers) or the 
qualifier (could be) ending in aparoksdt , or even perhaps (tu) 
the ending word brahman , in relation to the later words. [35] 

This verse stales another arrangement of the words which are 
used as qualifiers. 

Now, a statement is made as to which meaning {proposed) should 
be accepted. 

gqisirara 1138*11 

That (the two words) saksdt and aparoksdt are two qualifiers 
of the Brahman is understood from the Sruli which is related 
to the Brahman, since a relation to any other (objects) is 
not so heard. [36] 

This points to the use of saksdt and aparoksdt together as 
qualifiers of only (sarvdntara)brahman. 

The Brahman, which is not obscured for a seer by any obstacle, 
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being of the nature of only the inner self, does not have any 
obscurity about it. [ 37 j 

^ ||^^|| 

They state that the Brahman, which is not distinguished from 
(any other things) and which is not similar to (any other), 
is not subordinate (to any one/thing else); this can be so 
because of its being directly perceived. Therefore, it is not 
like any other (thing/person) in any way. [38] 

There is knowledge in respect of the Atman alone by rejecting 
all non-Atman(s) since any rejection is not accepted (lit. 
desired) (in this case), without having obtained the knowledge 
of the highest (reality). [ 39 ] 

cbK u icqM*fa ll«o|| 

The thing (i.e. the inner sell), which is of the nature of an 
effect, can be described in relation to its absence and/or 
presence 1 (in relation to the others), therefore, one obtains 
(the knowledge of) the thing (i.e. the inner self), viz. the 
Brahman, by denying the idea of its being a cause (of any 
other thing). . [ 40 ] 

The idea is to reject that the Brahman can be the cause of 
any other thing. 

* Translation follows the variant reading -yabhydm vai karyani 
which is mentioned in AnSS eidtion and is adopted by NKL. 


^dlq-’Hiqqi^Tci-^kcbl4 c bK u !c|4c1H: I 
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y$4lc^o| *lc|g ||S?II 

Co "N 

Thus, the inner self, having only this much as its true nature 
and being in itself a thing both the cause and the effect, 
becomes (viz. is) the Brahman, which is not distinguished from 
(any other thing) and not similar to (any other). [41] 

This refers to verse 24 above which refers to usual knowledge 
of things as that of a serpent etc. superimposed on a rope 
etc.— that is to say, the Brahman is without a second and exists 
only as the inner self. 

^ na^ii 

O 

(Usasta said to Yajiiavalkya:) ‘That inner self, the Atman, which 
is thus existing within all—please explain that to me in a clear 
way {yathavat ) * as having those characteristics. [42] 

Sankara has offered an explanation of this yathavat : as a 
person holds horns of cows in his own hands and points out 
to the other persons, ‘this is a cow’. 

<hwhiIsw»« i 

IIS?II 

Owing to the use of the words signifying the Brahman and 
(the inner) Atman as being in the same grammatical case 
relation (samanddhikaranya), it is only logical to accept them 
to have only one meaning; in that way there is the 
understanding of (the real) meaning. [43] 

^IclWcOqi^ ^ISTlfcfa failed I 

’-IcF'cld: IISSII 

^WHlIt|=h<<J^lRtd+d+^K5l^k^SI®<?i4l: II8U.II 
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The Brahman, being of the nature as of (the inner) self, is 
described as directly perceived, since there cannot be the nature 
of the Brahman elsewhere than in it. [ 44 ] 

The inner self also cannot really exist elsewhere than in the 
Brahman, therefore, there is the use of the two words brahman 
and atman in the same grammatical case relation. [ 45 ] 


These two verses explain the significance of the words brahman 
and atman in the same grammatical case relation. 

s^lc^'ikd: I 

Thus, the mutual relation of the qualifier and the qualified 
exists between the Brahman and the (inner) self. There will 
arise knowledge of their oneness, which is not associated with 
(anything else), owing to the rejection (thereby) of the non- 
Brahman and the non-Atman. [4 

||tf\9|| 


The Brahman is not Brahman, in reality, but (it is so) on 
account of ignorance on the part of the inner self; similarly, 
the inner self also has the nature of not being direclty 
perceptible on account of the association of the Brahman with 
ignorance. [ 47 ] 

3TOkfIcW5 ^ 51^ ||«t;|| 

C\ 

(A person) realises the Brahman which is of the nature of 
apiirva etc . 1 and which is without a contact (with any other 
thing), when ignorance is destroyed by the knowledge through 
the removal of the nature of non-Brahman, i.e. non-Atman. 

[48] 
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1 This stands for anapara and other adjectives in BU 2.5.19. 

ii^^n 

(Usasta thinks to himself:) ‘By knowing the true nature of 
the self (within me) and the stultification of the ignorance 
about it (inner self) thereby let me be one having apiirva 
etc., remaining only the inner self’. [4 

Verses 50-60 clarify the purport of Yajnavalkya's answer. 


SlpT&IWIcHpl I 


ct 119.0II 


Yajnavalkya also, being a knower of the excellent (Brahman), 
answered him, considering ‘This one is asking the questions, 
after having fixed his eye on the Atman, (the eye) which is 
tainted by 2 only knowing of the inner self. [5 


1 

This is for udaradluh where it is excellent brahman (SP) 

but we can translate it as ‘possessing excellent intelligence’. 

2 • • * • • 



knowledge. 




^ fsRj: fakm: \M\\ 

Since there is here 1 the possibility of varied (lit. manifold) 


reference to the Atman, the knower and the non-Atman, 
therefore, we do not know who is intended by the word esa 


this one’ as the directly perceptible thing. 

This explains the significance of the word esa. 
This refers to the sphere of worldly dealings. 


[ 51 ] 
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•Hql-avi^Ia^d ctcTOfadlt-Mmil ||*3|| 

Therefore, in order to convey lo him (or inform him of) the 
intended thing, (Yajnavalkya) then said to him ta atmd ‘your 
(inner) self’ and (tu) the mention of sarvantara ‘(existing) within 
all’ is only a pointer to the one that is mentioned (just) before. 

[52] 

x This refers to ta alma. 

srorfo ^ wmtTiwjPTOiJFqfq ny.3ii 

By the word ending in the genitive case suffix (i.e. by -te) 
is expressed what begins with the earth and ends with akasa * 
and the word Atman (is used) for expressing the witness of 
the knower etc. 2 (of the inner self) which come into existence 
and which depart (from it). [ 53 ] 

*This refers to five elements. 

Cf. verse 51 above. 


siM? ^ frract i 
^ip^rwra to imsii 


The witness (viz. the Atman) does not differ from body to 
body, even if there is a’ variety of the knowers 1 and (their) 
means of knowing (or, knowledge) even like (that in) the 
external objects. [5 


l 


Those are the worldly knowers. So it is said ta atma. 


TOfrraKt fa# | 
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As there is mutual variability among the knower etc. 1 that 
is witnessed by one’s own (Atman); similarly, there is not such 
variability in the case of the Atman, since it is the witness 
of the absence of all these knowers etc. f5 


1 This refers to the worldly knower, his instrument of knowing- 
and the worldly objects. 

^--Hiqiqtlifqcq ||V.\s>u 


When, with the help of qualifiers as ‘directly perceptible’ etc., 
the inner self is viewed as the self within ^ then it is viewed 


that the Atman is not anything else beside the thing known 
as the sentience within, j 56 j 

therefore, by knowing the true nature of the inner self, 
ignorance about the Atman and also (about) what arises from 
that finally come to an end only in that, viz. knowing the 
true nature of them. 3 j 57 j 


^ This is for the embodied self. 

2 

“This is characterized as an individual’s sentience. 
That is, ignorance ... from that. 


'RTSHfecqifecp ^ ‘f£nlg!$N u W W^W 

■N 

On account of the association of the individual self with other 
objects, in their entirety, it is possible to use (of it) all qualifiers 
viz. saksat etc. j 5 

This verse explains how the Atman is described as saksat etc. 
bv accepting the individual self in relation to the objects outside 
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it. 


yrM<+rl9o||c|RH^: q^cR: I 

o^R)^ q qvqf ii^ii 

On finally knowing the nature of (the inner self) as the 
sentience within, there does not remain any thing in existence 
outside the inner self, for the other thing has the form only 
of what is other than the self. [59] 

This verse denies the association of the nature of the inner 
self with anything outside it, as the general property obtaining 
in various particular individuals belonging to some one genus. 

fqdqi<*-c|q| qRq %c|c|tiqT I 

And this one 1 does not have any relation (to the particulars) 
in the same way as cowness has (with a cow called) Khanda 
etc. Also there cannot reasonably be any other forms/things 
on account of their true nature being the single Atman. [60] 

As cowness exists in every individual cow and is yet different 
from it, similarly, the inner self cannot exist in what is non-Atman, 
for that would involve contradiction and also any non-Atman 
cannot exist apart from the the inner self since they exist only 
in the inner self. That is to say, the other things do not exist 
at all. 

l This refers to the inner self. 

Verses 61-74 discuss the question of Usasta (in the words) katama 
etc.) and the answer to it by Ydjnavalkya. 


qqicrtcqfq fqqfql ^q vqic’wnMq: iimii 
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Thus, ihc non-Atman merges in the Atman, as being only 
the inner self. And yet there would not be a decision given 
in respect of (Usasla’s) question when it is said by way of 
decision lava alma , [^1] 

since, owing to the possibility of there being many Atmans, 

I shall not understand (which Atman is mine). [62] 


Verse 61 intends to introduce the question of Usasta: ‘Which 
is the Atman that is within all?’ 

This is clarified in verse 62, also see the next verse. 

Tqratsq u&.?n 

There is a doubt thus: whether that Atman is (i) of the nature 
of (gross) body, 1 (ii) of the nature of the subtle body, (iii) 
the witness of intellect. [ 5 * 

1 pindanla is understood as pindasvarupa , similarly lihgantas , 
lingasvarupa. 


118,811 

Since this is so, tell me which one (of the three) is intended, 
the one which is having (the qualifiers) saksal etc., by distin¬ 
guishing it from others thus: this is the one. [6 

This explains the meaning of the question which Usasta pul 
to Yajnavalkya. 

qi5lctr<*4)5fq 3 qif q: qFFtfg falfq: | 
qcy'lleHH qqtE||qq<OAj|y| ||S,V|| 

O >9 

Yajnavalkya also declared to him in the words yah pranena 
... (and thus) by the indication, since he wished to inform 
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him about the inner self in a smooth way (using the words) 
prana etc. [£ 

few to i 

O > 

cldbcH'tEifewiifei qqtqrai^lwi ||&,&.|| 

iTOTtj eTR I 

• C c — > 

cfE^T ^ ||E,V9|| 


And Yajnavalkya explained the matter to him, thinking to 
himself, 1 ‘I shall first make him know the highest Atman by 
the indications 2 breathing etc. and then instruct him (about 
the same) as having the qualifiers that are (already) used. 

[ 66 ] 

Since by the statement yah pranena ..., viz. the indication, 
there cannot be instruction given (to him) about what is 
promised (lit. said). 3 [67] 


Yajnavalkya has here given the same meaning as in the 
Mahavakya, tat tvam asi and, therefore, it is stated that 
Yajnavalkya first clarified the meaning of tvam-padartha and then 
explained the nature of tat-padartha. 

1 Literally, keeping this in his heart. 

2 Literally, by inference, but we have used ‘indication’ so that 
this verse is in conformity with verse 65 above, where the word 
lirigatah is used. 

-1 • — 

This refers to the Brahman or the Atman. 

U: WTOlfedfSTO | 

-HclfecKWfet: II&.TO 

The one, who is not Prana, 1 (is mentioned) in the word 
pranena and that one, which breathes by that prana , that moves 
in the mouth, is the seer, the innermost in all (beings)—this 
is the (inner) Atman with the limit that it is within all beings. 2 

[ 68 ] 
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1 This is apt ana, rightly separated by SP from mukhasamcarina. 
2 This is sarvanlara. 

3FRT II6.SII 

o 

The one, who, on account of not having lost the capacity 
to witness and has not gone to sleep (even) when the entire 
collection of sense-organs has fallen asleep, seeing all those 
pranas ‘organs’ which are of the nature of desires, exhales 
in the form of wind. [69] 

l|v9o|| 

O 

• • 1 

From this is established the nature of pranas and others 
as the non-Atmans, so also, because intellect and others are 
of the nature of pranas ‘organs’ the gross body also is 
non-Atman. [70] 

The first refers to external organs and the second refers to 
threefold internal organ. Hereby is thus explained the nature 
of pinda mentioned in verse 63 above. 

SP as usual refers to two passages from KausTtakyupanisad 
3.3: (a) yo vai pranah sa prajna yd vd prai/id sa pranah, (b) 
prana eva prajriatamedam sort ram p arigrliyot thapayali] as well 
as BU 1.5.21: tasmat ete etaivadydnte prdndlt. 

*That is, the mention of all organs. 

5tFn%: <K»lccld: I 

The body is like a pitcher, since it is a thing perceptible 
(<drsyatva ) and pranas and others, being organs (of the body) 
they are established as non-Atmans and from this it becomes 
clear that both the subtle and the gross (bodies) (are 
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non-Almans). [71] 

y|U||fect>l4‘K«|: I 

This one (viz. Atman) alone, not combined with various means 
of activity, viz. pranas etc., does perform the activities of them, 
and (yet) (not doing them), is just like a lodestone. 1 [72] 

SP rightly separates the Samdhi in kiinitekurvan as kurute 
akurvan. 

^Suresvara does not elaborate the simile. But he means: this 
lodestone causes activity in the pieces of iron, only being in 
their nearness and is taken to be doing those activities itself. 

In the same way, the Atman is said to be doing activities of 
the organs. The cause of this is mere nearness of the Atman 
and various organs. 

cfi-if-cccqcmqai I 

^ IF>?|| 

There is never seen any definite activity of a chariot etc., 
which is insentient in nature, unless that is superintended over 
by someone possessing sentience. [73] 

This argument is similar to the one in BSB 2.2.2 (pp. 492-493): 
nahi mrdadayo rathadayo vd svayam acetanah santas cetanaili 
kulaladibhir asvadibhir vanadhisthita visistakdrydbhimukhapravrt- 
tayo drsyante. 

shchf^isv ii'-sau 

c o > 

That, on account of which definite action of the body, the 
organs, manas , intellect and pranas is noticed, is different from 
these all, the knower—let this be understood. [74] 
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This verse explains the intention of the earlier verse. 

From verse 64 up to the end there is discussion of 3.4.2 , with 
some other points relevant upon the same. 

yfcijim gissmmi ^giFM % i 
3mHGk<i«n fgr^g gfggly^g i ivsy. 11 
gqi yfaslW q^IcTR: I 

?nsngg ii^ii 

(Usasta argues:) ‘As someone, who first makes a promise, 

‘I shall show (you) a cow itself,’ and then, being unable to 
do so, would give information about a cow by some char¬ 
acteristic, [75] 

in the same way, you first promised to inform me about the 
direct perceptibility of the highest Atman and, without doing 
that, you are (now) instructing me with the help of some 
indication. [76] 

ggwRwiHidi g«u w gg i 

C "N 

gfgggt gr^g gtg?g ■wiggb'-ggi inw>ii 

o 

Therefore, an answer is to be given to me, in the way as 
it was promised, and also, in the way, 1 had asked; therefore, 
an answer should be given to me, otherwise there would come 
to you a blame. [77] 

ggrafg^i ycgfogHglgwi^gg i 

ggb<-ygRg&i*cg^*-g«}g gg?gg ii-s^ii 

o o o 

(Yajnavalkya answered:) I 1 have given you an answer as was 
promised (by me), more than once, and yet, not being satisfied 
(therefore), you wish to know in another way. 2 [78] 

This explains the significance of verse 78. 
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1 In the text the plural (avocdma) is used out of confidence 
in himself as having the correct knowledge himself. 

2 That is, to know the Brahman as any other object of the 
world. 


ycilfccw | 

ll^ll 

The (real) thing, viz. the Atman, cannot be directly pointed 
out as a pitcher etc. by mentioning it, in a way other than 
one adopted by me, owing to its being an object of what 
are (commonly known as) the means of knowing. [79] 

g ^scn n^on 

(Still Usasta asked,) ‘Give me a faultless answer, if you see 
that one, viz. on seeing which, i.e. on account of whose strength, 
you say ‘I know’ and also, on account of whose strength, you 
(also) say, ‘I do not know’. [80] 


Verses 81-139 are the discussion of BUB regarding vastu- 
svabhdxya , being based on two drstis : the popular and that which 
is in the nature of the thing (i.e. reality). 

t}«n im? || 

o o 

Indeed, that thing, which is not possible to be known, cannot 
be shown by any means of knowing, as a pitcher (can be)—how 
this is so is now explained. [81] 


This introduces BUB: vaslusvabhaxyat. 


^cHrcirMioiw^ ii^ii 
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What we understand by that which is in the nature of the 
thing’ is the eternal character of the witness, viz. the Atman, 
in respect of the mutually related (things, viz.) the seer, seeing 
and the object of seeing. |g2] 

3jcbKcp K 4H*i| \\^\\ 

Before the beginning of the activity of the knower etc., there 
has ever been the absence of that which did not have an 
end (lit. setting) and a rise. The seer, viz. the inner self, 
(indeed) remained as not connected (with the activity) as 
instrumental. 

\\^\\ 

This is real (or, natural) form of the Atman, viz. the nature 
ol not being effects and their causes; the singleness which 
is not associated with ignorance and devoid of any distinct 
objects within it has flashed forth only once. [84j 

This is to say that the nature of the Atman does not occur 
every time, as and when there is any cause and effect relation 
noticed in any happening of the world. 

In the case of the inner self the nature of being the witness 
is reasonable only as depending on its connection with this 
ignorance. Indeed the association of the Atman with delusion 
has only one cause, viz. ignorance. |g 5 j 
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; 3Rc[: ThM-cIRi ^ ll'J&.ll 


The twofold ignorance in respect of the immutable and also 
its (capacity of) seeing and the semblance of seeing all these 
three are thb basis of (the existence of) this world, (And) 
that witness is really (the one), called the controller. [86] 

It is thus emphasised that ignorance about the nature of the 
Atman is the basis of all worldly dealings and the seer. 

chivied q l 

wiwn ii^ii 

O O ° 

The nature of being the cause (which is stated of the Atman) 
is not on account of its immutability; it could not be there 
while there does not exist ignorance about it. The inference 
of the cause of that is reasonable in respect of intellect etc. 
(only) owing to their association with insentience. [87] 

wk : ii^ii 

o 

Also, the existence of the knower etc. beside the thing having 
the form of the knowledge (viz. Atman) is reasonable, (only 
in the case of) the knowledge, (which has not been known,) 
is the witness of ignorance (about itself). [88] 

The nature of being the witness cannot be said to belong 
to the immutable seer, 1 as in the case of the non-sentient, 
nor also can it be of the non-sentient even if that (viz. the 
immutable seer) exists in it, for there is no close connection 
of the witness and the object of seeing. 2 [89] 
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SP rightly points out how the two lines of the verse answer 
awa y the doubt thus: (kirn ca) cetanasya vacetanasya suddh- 

asyajnasya va. 

lr rhat is, while it is without its false attributes, viz. organs 
etc. 

2 In the case of any seeing only the sentient can be said to 
be capable of it. 

ik°ii 

Therefore, in the case of the highest Atman, the nature of 
being the witness is only by way of the appearance of ignorance 
about its own, because the cause and effect relation can go 
well with only the appearance of sentience. 1 [90] 

^hat is to say: not the real sentience. 

qStoi n<^|| 

As the relation of the seer etc. is established by one’s 
experience, similarly, the absence of the same also is established 
by only experience. [91 

ll'UII 

o >=> 

As this triad, which is already mentioned, does not have any 
cause other (than the Atman) and the things, viz. the seer 
etc., are really having the cause in Dharma and Adharma 
etc. 2 

1 dhannadhanna mean punyakarman ‘holy activity (according 
to scriptures)’ and apunyakarman ‘what is opposed to 
punyakarman ’ respectively. 
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This refers to attachment etc. 

Efftignjf fefchKu i. ii^?ii 

The close ( ablii ) relation of intellect etc. 1 to the sentient Atman 
is by the very birth (of an individual). As against this, the 
connection (of the sentient, viz. the Atman) with objects like 
a pot etc. 2 has Dharma and Adharma etc. 3 as the cause 
(for it). [ 93 ] 

This verse is based on the relation of the seeing Atman to 
the various organs in the body, which is to attribute blemish 
to an individual self while its connection with external objects 
like a pot is occasioned only by its having merit and demerit 
to his credit. 

^This stands for various organs. 

2 Other objects like pata, rajju etc. are meant. 

3 See note 2 on verse 92 above. 

\\\$\\ 

C\ o o 

Here (in this context), the one capacity of looking that belongs 
to the knower, touches (i.e. is connected with) the objects 
such as words; 1 it expects (i.e. depends on) many means (of 
acquiring them) and it brings as its result happiness or misery. 

[94] 

Verse 93 has anticipated the twofold character of drsti (capacity 
to see) thus the one is in the nature of the seer, i.e. the Atman 
{pardinarthadrsti) and the other relates to the worldly doings 
proceeding from ignorance, thus it is not paramarthadrsti but 
vycvaharikt (or laukiki) drsti. This verse explains the capacity 
of seeing on the part of a worldly seer. 

J This refers to rasanipagandha. 
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W\ ffitM ^ C^n^K u l c PK u lld iiwi 

And that (drsti other than paramdrthadrsti) gets destroyed 
within a moment (i.e. does not remain permanently), because 
the cause of it is perishable 1 and that differs from body to 
body, because it has for it particular causes. [95] 

This explains particular experiences of every individual, 
tjhis refers to the objects of seeing that are not permanent, 
products as they are of ignorance. 

ll^ll 

And this one, (viz. laukikt drsti), which is of the nature of 
activity and the cause for activity, becomes revealed to one 
as pervaded by the Atman, which is without any activity and 
also without any means of activity. [9b] 

Though SP and NKL do not explain the Samdhi in 
akriyakdrakatmana it is to be understood as akriyd-akdraka-dtmaiid 
because that one (laukikt drsti ) is having only the other (viz. 
parmarthadrsti) as its real nature. In the case of an individual, 
the capacity to see and to use the means to activity depends 
on its relation to the inner sentience, on account of the ignorance 
which has pervaded it (viz. that capacity). 

TWm ll^ll 

o ^ ° 

Pervasion, in its primary sense, is understandable in the case 
of two things which are what is to be pervaded and what 
pervades it and also only there where the function or existence 
(of the two is understood) in its entirety, this is as in the 
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case of things like a rope and a serpent etc.^ [5 

This explains the nature of pervasion. 

Here, there is a reference to the double meaning of the 

word vrtti derived from the verb root vrt in two different senses; 

(i) to be and (ii) to function. 

2 

As usual, Suresvara does not refer to other pairs of things 
that provide examples of superimposition like rajju-sarpa which 
is mentioned. This is meant by ddi. 


There cannot directly occur pervasion (of two things) having 
distinct (lit. uncommon) natures, on account of the differences 
in respect of region, time etc., as in the case of Mt. Himalaya 
and Mt. Vindhya. [9 

qK4-||fi^ nssil 

This worldly capacity of seeing on the part of the Atman 
is dependent on a seer etc.; ^ as against this, the capacity 
to see, on the part of the inner self, has to be known as 
belonging to the highest reality. [ 9 < 

Here, Suresvara uses the words laukikt and pdramdrthikx to 
distinguish between two drstis. 

1 This refers to pramana and prameya. 

oI^o||c(7k|c^4-TlokT II ^ o o II 

O "N 

Keeping in view that highest reality (i.e. Atman), (one has 
to say that) this worldly capacity to see, on the part of the 
Atman, undergoes sixfold modifications and it is thus pervaded 
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like a pitcher by the sky. 1 [100) 

tpierc, Suresvara is very cryptically expressing the simile. 
Actually, Suresvara should have used kumbhakdsavat , but, for 
metre’s sake, he has used dkasakumb/iavat, since akasa is the 
pervader while kwnbha is what is to be pervaded. 

fanocR: u?o?n 

And, since in relation to appearance of sentience it does not 
expect dharmadharma , therefore, what appears as the sem¬ 
blance of Atman is not perishable like what appears as a 
pitcher etc. [101] 

^IES) TO I 

otiicig^! ^ ^TWT: II?o^|| 

C >9 O 

The sentient one, who is devoid of any activity, is the witness, 
while the non-sentient which is active is existing outside; 
(therefore) the witness which belongs to the state of sleep 
is established as distinguished from a seer etc. (of the worldly 
dealings). [102] 

This verse intends to distinguish between paramarthadrsli 
‘seeing in relation to reality’ and laukikf drsti ‘seeing in worldly 
dealings’. 

^5## sft: II?|| 

o o ^ 

If pervasion of the experience of one who is sleeping is not 
accepted, then on what strength would there arise the 
awareness ‘In my state of sleep, I did not know (anything)’? 

[103] 
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The argument is: The individual self, being pervaded by the 
highest reality, viz. Atman, alone can have post-sleep-state 
awareness ‘I had not known any object’. That awareness (dht) 
can arise only from pardinarsa ‘realising the oneness of what 
was seen earlier’ as continuing in the later moment. The words 
I did not know anything only point to the one who can be 
aware but has no awareness whatsoever’. 

^ 11^ o8II 

-s 

Since intellect etc. 1 have merged 2 and since the body etc. 3 
are insentient, therefore, there would not occur the thought 
(iksana) ‘I did not know’ in the same sense as in the case 
of a lump of clay etc. 4 [10- 

In the first line of the verse, there are two parts; one referring 
to intellect and the other to body and others. This is based 
on the concept of the subtle and the gross form of bodies. 
l This refers to the internal organs, manas and ahamkara. 

2 That is, in the sky in the heart, as mentioned in 2.1. 

3 This refers to the external organs. 

4 This refers to stone, pillar and such other things outside 
a body. 


Slrqgri ||?o<*|l 

Ignorance (lit. darkness) is established only on account of the 
semblance of the sentient and not on account of the seers 
(in the worldly sense of it); for what has the form of the 
agent of an activity can be direcltly perceptible only through 
being the reflections of the sentience, which is really knowing 
one (as associated with) ignorance about itself. [105] 

The notion of an agent in the case of the individual self arises 
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out of its true nature °f being one with the sentient Atman. 
The singular form kartrrupimh and the plural form ... bimbaih 
would mean that there is a reference to many situations in an 
individual’s life. 

^ smrai dTt IR1: II? 08,11 

He, who continues to be existing in the form of ego in (the 
individual selves) which (really) stay away (liiruk) from memory, 
determining, doubt, attachment etc. 1 is understood (in the 
world) as the knower. [106] 

What we call the knower is really the individual self affected 
by its ignorance about its true nature. SP states that this is 
in accordance with the nyfya ‘maxim/rule’ anvistah syat para- 
matmaiva papmadosadivarjitah . 

^ This refers to sin, desire and so on. 

II? o\»n 

That is knowledge which appears just in one knower and is 
also distinct from it, with the knower as its agent (for acquiring 
it); (and) it appears in many forms, owing to the division, 
viz. memory etc. [107] 

Now, in this verse, Suresvara states what is known in the world 
as knowledge. 

u?o^n 

o O 

What has the characteristics genus, form, activity etc. appears 
outside (and) only as distinct from experience itself and it 
is the object (knowable) from the knowledge of the knower. 
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[108] 

This relates to what is known as ajiieya in worldly knowledge. 

C 

What appears (in the enjoyer or experiencer) 1 as his attributes, 
viz. intellect, its function, the body etc. that arise out of 
ignorance about the knowing one, is known as the result arising 
from the authoritative means. [109] 

This verse explains the nature of the result from a knowledge 
situation which is discussed in the earlier verse. 

*This refers to the Atman existing in the body in the form 
of the individual self. Refer to 2.1. 

tKuiccj ^ cptfccj =en?rraifsra: I 
°4a<^ u i IK*!°II 

The nature of being an agent, the means and the object of 
knowing (and the result) 1 (appear) to be established beside 
the Atman, the witness; therefore, they do not have the nature 
of the Atman apart from this one (atah, i.e. saksinah). [110] 

Verses 106-109 discussed the nature of jnatr , jliana, jiieya, 
phala , where kart viva means matrtva, where as karanatva , jiiana ; 
kannatva , jiieya ; phala are left unexplained. Here, kartr in the 
first line refers to a false agent and that in the second line 
to the real agent. 

1 This is the force of ca which is repeated in the line. 

Rife HIdlfeo^ci: I 

^ ctrsrqra IK mi 

& "S 

Establishing (i.e. deciding that) the Atman as the witness is 
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different from the experience/acceptance of an agent etc. 1 The 
agent etc. do not have the nature of the agent etc., since 
those lose (their so-called status) immediately after their being 
perceived as the object by the witness. [Ill] 


The thought at the basis of the verse is to set aside the notions 
of (i) the Mlmamsakas who hold the individual self in connection 
with intellect as the agent, (ii) the Buddhists who hold intellect 
itself as the Atman, and (iii) the followers of Carvaka, who 
hold only the body as the means. 

{ mdtrddi can be alternatively translated as the organs etc., 
viz. those which are useful for knowing (i.e. witnessing). Yet, 
see pramalrddi in the second line. 

& o c 

It is only proper to hold that the Atman is the agent, as 
it is the principal one in relation to the insentient forms (viz. 
intellect etc.) which come into existence from ignorance about 
the inner self and the nature of the enjoyer on the part of 
it is owing to the prominence of sentience. [112] 

This reasserts that the inner self is really the witness, though 
called as the agent on account of relation to intellect etc.; it 
is the enjoyer when the sentience is given prominence. 

•5|o>j|4,r|oJ4PfJ7-n ^cp^ct era I 

arareKPTtraifq qtnarqfq?i6q 

O O O 

Or that, viz. what was stated in respect of manifestation of 
the unmanifest, has to be understood here also, so that the 
true nature of the thing (viz. the highest reality, the Atman) 
is clearly understood. [113] 


This verse has a basis in BU 1.4.7. 
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•qjcfpqrai ^ ci^c^Rl ll??8ll 

What is itself of the nature of non-knowledge (i.e. that which 
is non-sentient) does not get established through its own 
strength. (Indeed) the (real) thing (i.e. the inner self), however, 
does not attain the state of a positive entity and/or a negative 
entity, since that (the existence of bliava or abhava) is rejected 
by (the existence of) Atman. [114] 

iimn 

xratm wfai nmn 

Therefore, the awareness on the part of the Atman appears 
as becoming born, even if it is not being born, (this is) on 
account of the coming into existence of the non-Atmans caused 
by ignorance about it (i.e. the Atman). [H5] 

And (i api ), when that non-Atman becomes destroyed, the 
awareness of that Atman appears to be getting destroyed, since 
that is also being witnessed by the Atman; therefore, not even 
the lord 1 can establish the nature of being an effect in the 
case of that (sentience). [H6] 

In the first line of verse 115 is stated the so-called birth of 
an individual (i.e. the inner self) and the second line gives the 
reason for it, viz. ignorance about its nature and consequently 

there arises the body etc. 

1 \i signifies the great knower. 

The (real) thing that has fallen in the state of ignorance gets 
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into association with the means of knowing etc. and therefore 
attains the status of what is to be known and it is not the 
other, viz. the highest reality, the Atman which has given up 

the basis 1 of duality, viz. the cause of duality, i.e. ignorance. 

[117] 

1 This refers to ksiti. 

fat: Wlft I 

Therefore, since sentience (lit. the knowing one) is established 
to be existing even before its cause, viz. the rise of effects, 
let the sentience be understood as devoid of any relation 
consisting in cause and effect. [ 118 1 

I 

CN 

The character of siinya as siinya also is seen, only if there 
is a witness of that. (But) if the character of siinya does not 
have any witness to see it then it would be like the witness 
having no witness to see it. [119] 

^This implies svaprakasatva ‘self-illuminating character’ oi 
siinya and, in that case, Suresvara points out that there is not 
any controversy between him and the one who holds the concept 
of siinya', in other words, siinya and paramatman are the same, 
therefore the word ‘like’ means identical with. 

^fa^c^dl^cdld g W^\ I 

And also, the witness of what is to be witnessed (paratman ) 
would get self-established, because it has its own object to 
illuminate, but not so does siinyata. Because, it is then for 
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serving the purpose of another * and in the absence of any 

purpose of its own, it would be like an object of the sixth 
sense. 2 

It is taken for granted that what is jada serves the purpose 
of another and sunyatd, being jada, is to serve some other’s 
purpose and therefore it is not free like the Atman. 

This refers to manas, therefore sasthagocara means mano- 
gocara, that is merely kalpita ‘imaginary’. Also, cf. BSB 2.1.2: 
(alokavedaprasiddhat vat tu niahadadmdm) sasthasyevendriya- 
rthasya (na smrtir avakalpate). This should explain what is 
sasthagocara’, on this see [vol. 1:1982] p.280. 

^F5J: fjq% : | 

£ O 


This individual self, which exists in the body, is known from 
experience to be fivefold, viz. having the five forms, being 
one (person), being the cause, being the perceiver, being the 
agent being miserable. 2 [121] 


1 This is for mid standing for anubhava. 

The word misery’ stands for happiness and misery both, 
oecause what is called happiness is, in fact, the undesired 


condition of the inner self and, therefore, the misery. See verse 
125 below where duhkha means sukhaduhkha. 


fcrWcl: I 

■Mdb’i'yMcl d^'Hi<r c r>K u i<:q LRkJ-M: ll^^il 

Since the association of the effects and their causes is 
experienced from both the Sruli and also the characteristic 
marks ( lihga ), therefore, the highest Atman has the nature 
of a cause. 1 [12 

This is noticed from TaittirFyopanisad 2.1: tasmad vd etasmdd 
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tikasah sambhutah which refers lo the cause and effect relations 
obtaining between the Atman and the world, so also liiiga 
‘characteristic’ of which we can understand the cause and effect 
relation—this is at the worldly level referring to the individual 
self and the various objects outside. 




And negative entity also does not get established without (any 
reference to) the inner self which is the witness. What then 
can be said about a positive entity, when, in this world, the 
witness does not get itself established by another? [12 

^ TTR ^ ||*3#|| 

A knower, associated with intellect which has received 
experience that is mentioned , 1 does not gel established by 
itself; and when this knower gets established, the act of knowing 
also gels established and, consequently, the object to be known 
also gets established by that act of knowing. [124 

This refers to the word miti in verse 121 above. 

I 

WWq) \\%^\\ 


And all that is said in the field of the worldly dealings is 
after our depending on the outside objects of knowing, viz. 
(as seen) in the statement, ‘I am happy ,’ 1 ‘I am fair,’ ‘i am 
wealthy,’ ‘I am possessed of cattle’. [12 

2 

This has a reference also to duhkhitva, which is staled in 
verse 121 above. 
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3 H-q re*raT£ira wi 11*^11 

o 

What appears as the cause of the knower etc., viz. what has 
the appearance of experience of itself (lit. of none other), 
is the means of knowing of the ever-seeing one, even before 
knower etc. has come into existence. [126] 

The division such as the object of knowing, the means of 
knowing and the knower etc. is not expected there, because 
there is only the existence of the thing itself, which is the 
true nature of merely the knowledge about the inner self. [127] 

This verse aims at rejecting the acceptance of Arlhapatti as 
a means of getting to know the highest Atman. 

f^tcf ^ ^ | 

Cf4 itelolcp rei; ll^ll 

o 

Such alone is the result here and so also the means of knowing 
the object of knowing. 1 How can there be place/scope for 
discreteness in respect of the Atman, which is merely devoid 
of duality? 

1 This refers to the imaginary (kalpita) nature of things related 
to the worldly life. 

limil 

o c 

And this one , 1 which is thus understood by accepting the 
function of the means of knowing, is for the removal of 
ignorance; indeed, by the very nature of itself, it is not enough 
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(for that purpose, for otherwise) there would result the 
contingency of the absence of any Sastric activity. [129] 

The first line stresses the importance of the function of the 
means of knowing etc. in getting to know the highest reality; 
this would explain the purpose served by the Sastras, which are 
really speaking about what are the results of superimposilion. 

^This refers to the sentience which is not associated with 
duality. 


By not giving up the matters already stated, the dealings of 
the knower etc. at various levels, caused by ignorance about 
that reality, are like a magic show, i.e. as if seen in a dream. 

[130] 


This refers to what was thought in the Sastra. 

o "N 

||^|| 

This entire world would be like ignorance which gets 
established even without thought; so also its products and the 
world become destroyed, when there would be the destroyer 
of knowledge, viz. while there rules the sentience (alone). [131] 

We follow the reading citi (locative singular of cit) at the 
end, as is known from the NKL edition and the variant reading 
of the AnSS edition. 

While the things, standing in the relation of cause and effect, 
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viz. the diverse means of knowing and the knowers etc., there 
exists the Atman, which itself is not associated with any duality 
and which is not differentiated in different knowers, means 
of knowing et,c. 1 1^1 

1 This refers to the objects of knowing. 

limil 

in the case of the Atman itself, there is no dependence on 
(lit. expectancy of) space, time, condition etc., since it gets 
established without dependence on any other and space etc. 
do have such dependence. [133] 

cT^lSt ^ IIS38II 

o 

A thing, which depends on 1 space, time or any other causes 
(for its coming into existence), would be expecting the same 
(lit. that); but not that which causes space etc. [134] 

This explains further the thought in the preceding verse. 
Namely, to be in relation to. 

2 This refers to time. 

Whatever thing is seen by us on account of the means of 
its production etc. is to be understood as the result of an 
activity (and) not depending on its own nature. [133] 

The nature of a thing is determined by its causes and it comes 
into existence through the working of its productive causes. One 
might therefore compare those things with the Atman whose 
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nature is determined by some cause and, for this reason an 
assertion is made here, viz. that the Atman does not come into 
existence through the operation of any productive causes. 

^ fair im&.u 

(This is so), because knowledge 1 depends on only the (hing 
(i.e. reality) and not on worldly knowledge, whereas all activities 
depend only on some agent and (the notions of) an agent 
etc. 2 arise out of ignorance about the Atman. (As against 
this), the thing, viz. the Atman, is established by itself and 
is without any duality. [136] 

l This refers to knowledge of the Brahman alone. 

2 This refers to k dr aka and kviya. 

^ ‘bK'bH ll^n 

Knowledge destroys the notions of the productive causes in 
the same way as a barren land destroys the seed; it (viz. 
knowledge) is a productive cause, because it rises 1 alone. 

It has the nature of being destructive of the causes of the 
same. 2 [137] 

The simile is explained thus. In a barren land, there is not 
any potence of creating any effect from the seed, similarly the 
knowledge about the Brahman does not have any potence in 
producing things. 

The second line explains the significance of the simile as we 
have explained. 

*This refers to productive causes. 

The rise is indicative of the repetition ( abhyasa ) of the process 
in relation to it. It signifies the absence of ignorance. 
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vwMMRuiiJ-kcticswiRfe: smraR I 
VWMoiMEJFH gfetg ^ ||^ ?c;|| 

C 

There is verbal knowledge (of something) established in the 
case of the knower, (only) as a modification of the knower; 
(now,) owing to the absence of any obscuring factor for the 
knowing one (in samvid), there is knowledge established not 
by any modifications etc. (of samvid). [138] 

This verse is based on the worldly notion of the knowledge 
of things. A thing is known by an agent when there is some 
kind of modification that occurs in the case of the knower. It 
is quite contrary in the case of the knowledge obtained by the 
Atman, for the Atman does not undergo any modification, when 
it is said, it knows. 

nmn 

Against the above, if a statement, is made that the knowledge 
occurs in the case of the knowledge (viz. the Atman), de¬ 
pending on some other knower, then, in that case, there will 
be the contingency of infinite regress for the reason that it 
cannot be averted. [139] 

In verses 140 onwards up to the end, there is the discussion 
of pramana-prakriya used in the worldly dealings. 

win ^icywfq i 

feiRiRrciq Rptwrm imaon 

Through the excellence of only the knower, a certain means 
of knowing also becomes the cause fof knowledge) and the 
excellence of the knowing sentience ( vijitana ) and the 
knowledge comes to have the form of (definite) decision. [140] 
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prainatratisaya requires some explanation here: (i) pramdtr is 
basically nirvikara , but a certain excellence in it has to be 
accepted so that there can be knowledge received by it, as we 
say. This knowledge is vijndnatisaya. (ii) nifcayavat mana is 
knowledge in the form of a (definite) decision. This can result, 
only if there is vijndnatisaya as mentioned above. Thus, in this 
worldly situation of knowing, there is mutual dependence of the 
knower and the knowable. 

II?8?II 

Since, decision is of the nature of the peculiar (or, uncommon) 
nature of the eternal object and there results, therefore (or, 
in that case), the understanding of an incomparable object 
of reality. [141] 

This verse refers to the firm impressions of the external objects 
produced on intellect. 

OTVIHdlfesWIuil-g rlfefsitcV-MTc^: II? 8^11 

This inclination towards an external object would be possible 
only at the time of the function of the organs (mana), up 
to the point that there is (some) specific effect produced by 
that from the semblance (of the knower) up to the functioning 
organs. [142] 

The inclination should have subservient relation to the knower, 
the impressions of the knower to have known that, and the 
function of various organs. 

o C 
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And after the function of the means of knowing is over (i.e. 
completed) intellect becomes subordinate to the object of 
knowing, on account of the fixing of impressions of the same 
on it and this is directly perceived (experienced) by memory. 

[143] 

This is to stress the importance of intellect in respect of 
memory. 


<^c|M4-<sH TRTR II? 8811 

That 1 is held to be the basis of that (viz. intellect) which, 
directly perceiving itself, becomes the support (or, abode) of 
that 1 and also of what has (i.e. assumes) the form(s) of 
effect(s) and cause(s). [144] 

NKL concludes: ato nadvaitahanih ity artliah. 

*This refers to the inner self or sentience. 

i 

°^ihk: 11^ 8y.ll 

O C 

This is the activity of all people which, owing to the error 
consisting in becoming (the subject of) memory, arise as it 
does from the impression(s) obtained earlier. [145] 

This stresses on the significance of the adjective meyopasarjand 
of intellect (in verse 143 above) -it is, in reality andlirigita- 
bdhydrtha ‘not related to (or, based on) any external object(s)’. 

5lMcc|R^ 5TR clc^i tRJ: ll?88ll 

c c c 

(Even) before its connection with some object of knowledge, 
intellect 1 is supported (i.e. based/abiding) in the knower (i.e. 
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sentience within) and it becomes the knower, since its nature 
0 f being the knower (of external objects) is caused/produced 
by that (viz. sentience within). [14b) 

From verse 142 up to 146 there has been discussed the nature 
of what are called the means of knowing. 

1 This is for jnana in the first line. 

olHHHWd: I 

Wni*lH< sIH Il?8v9|| 

Knowledge (in memory) is (in reality) an object of the 
impression(s) which has (or, have) remained in intellect (mali, 
i.e. buddhi ) owing to the power (lit. strength) of the 
impression(s) and becomes clear (i.e. visible), being (as it were) 
supported in (or, based on) external objcct(s). [147] 

There is no doubt about that the words vasana and bhavana 
refer to the impressions (without any material difference between 
them). 


Whatever is noticed here (i.e. in worldly activities/dealings) 
as a thing whose usefulness (vrtta) is dependent (on) another 
(or, having expectation of another), is only based/abiding in 
the knower (i.e. sentience within) and (therefore) it would 
not be established by itself. 1 [148] 

This explains away the nature of the world (or, transmigratory 
existence) as coming of its own; refer to vastusvabhaxya in verse 
82 above—cf. vastusvdbhavydt BUB on 3.4.2 (p.422). 

^hat is, it has no existence on/of its own. 
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iimn 

C 

The popular conception is what is known/called as the 
function 1 of the internal organ, 2 that depends (lit. rests) on 
the eye etc. 3 and which is in the form of the appearance 
of the object such as form. 4 [149] 

1 This refers to modification. 

2 This refers to buddhi and manas. 

3 This refers to the other external organs. 

4 This refers to the objects of other sense-organs. 

fen nmn 

C 

And, since it is being created, therefore it has a close (abhi) 
association with the origin and the destruction. And, as against 
that, this perception by the Atman is ever-abiding and not 
associated with the origin and the destruction etc. 1 [150] 

J The word ‘etc.’ refers to the other modifications beside 
janman and nasa; viz. bhavavikaras. 

cfrfe | <u | 4R<fe yiry'llcm I 

?rpnfenfe^iqrat ^ ^ nmn 

Since the real nature of what are known as effect(s) and 
cause(s) is the inner self, the sentience, therefore, there is 
invariable (nitya) appearance of the sentience in intellect and 
its cognitions. [151] 

o o o 

snwd ^wciifeMi ^wisxiifesm: nmn 

o 

There is ever produced on intellect, which is tinted by sentience 
within, the form characterized by sorrow, word etc. that is 
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caused by Dharma etc. 1152] 

SctlfWiR dlfM^df'lcKEFl: I 

3TOT1 limn 

o ^ 

(Also) there is 1 2 produeed, in the eternal shape of the sentience 
within, a certain form related to (i.e. determined by) the 
external cause(s), which has the properties of the origin and 
the destruction (which are really of) intellect. [153] 

1 It means: it appears to be 

That ever-abiding sentience appears affected as it were by 
the (proper) perception which has become its limiting adjunct 
and which is of the nature of abandoning and receiving (i.e. 
grasping some things), on account of its having the same 
substratum (as intellect), viz. the body. [154] 

There follows the explanation of sa .... 

limit 

Owing to ignorance, the unborn (sentience) is taken to be 
non-distinct from intellect and its modifications, owing to its 1 
character of being the witness of the same, in the same way 
as a jewel appears to be affected by what are reflected in 

it. [155] 

1 That is, of the unborn sentience. 

2 Literally, what have resorted to it. 


C c. 
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qrqfa: ^narm 

The witness is indicated by the names that express (what is 
meant by) the agent(s) and (their) elfect(s), because it makes 
known (lit. brings light to) the agent(s) and the effect(s). Yet, 
it is not (so) called directly. [156] 

(Thus,) the unborn, the imperishable, the self-luminous is said 
to be born and to perish on account of being the witness 
of the origin and the destruction of that, 1 even though it 
is merely the witness of the same. [157] 

1 This refers to what have been referred to in the preceding 
verse. 


C 

q yc*4*llcHH ll^ll 

You will not (be able to) see 1 the inner self, the seer, which 
is, in its own right, sentience by this visible (sight), which 
is insentient in nature and is subservient to another. [158] 

This gives the meaning of na drster .... 

1 Literally, you may not see. 

fefsiciqf^wrnqqi^sTqi i 

cifew q>»4 n?y.^n 

c CN 

How will you (be able to) see (that), which is opposed to 
what is visible by the sight of what has become the object 
of sentience, what is dependent on external for seeing etc. 
and what are limited and (are yet) sought to be seen. [159] 
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cTT^T cTcHcmr^fFi ^ *cRT: ||^o|| 

Indeed the function of the seer is seen in the sight, * in respect 

of what is seen, viz. the object such as form etc. (Therefore,) 

with these two, how can you see the inner self, viz. the sentience 
itselP 

nseii. [160] 

^ o 

How can that, which is not connected with any activity 
(akdraka), see the object of the sight of the seer? How can 
there be on the part of the immutable Atman any character 

of one which is connected with activity, unless there is 
ignorance? 

3lf^^i^-o|<Mlsts{Kc|cyr'M’ k v3-^l|Ri ; ^ra^oRT: ||?8^|| 

Also, the existent (even if it is) connected with activity, can 
in no way see the singleness of the Atman, because of its 
non-connection with ignorance and (also) because of its being, 
by the nature of itself, the flame within. [162] 

W fofe qtq ^ q g WK^W 

Do you know that alone as the Brahman, on account of which 
this eye is seen and that which the eye does not see, but 
not that which they worship (as the Brahman). [163] 

It shows the agreement of the sentence na drster ... with 
another Sruli; cp. Kenopaisad 1.5 and 7. 
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?i5? fafe ^ c^t ^ ii?e,8ii 

Do you know only that as the Brahman, which cannot grasp 
(any object) with the help of manas and that by which, they 
have said, manas is understood. Do you know that alone as 
the Brahman and not that which they worship (as the 
Brahman). [164] 

Cp. Kenopanisad 1.6. 

$c^cwifec||cwirH i 

SIcRl: ||?W|| 

There are hundreds of the Sruti sentences, (like those 
mentioned above) as beginning with these (words) and others 
(are) in support of what is stated, i.e. for proving the 
impcrceptibility of the seer. 1 [ 165] 

1 This refers to the Atman. 

O ^ 

It is not possible to see, 1 even to a (very) little extent, the 
singleness of the (worldly) seer and others, 2 because of their 
having arisen from the delusion about this (inner self), because 
of their being (only) imagined—(and this) without being 
unstultified. 3 [166] 

So far, Suresvara explained the passage na drsteh ..., following 
BUB. 

*The AnSS edition reads vaktwn , but we adopt drastwn which 
is noted as a variant reading in the AnSS edition and which 
is confirmed by NKL edition also, for, it yields better sense. 

2 This refers to pramatr etc. 

3 Suresvara uses the unusual word abadlia for abadlia. 


















3rd Adhyaya 4th Drahmana 


185 


Now follows in verses 167-174 the explanation by Bhartrprapanca 
of na drsteh .... 

C C C >D > 

#u: IR&asii 

(But) some intelligent scholars, 1 owing to the favour of Agni, 
explain the Sruli passage beginning with (na) drster ... without 
differentiating the (popular) seer (and the actual) seer. 2 [167] 

translation also retains the plural which Surcsvara has used 
for the singular, referring to Bhartrprapanca. 

2 The word drstibheda is understood here as dr sty oh bhedali. 

WRUIoRH q IwWI I 

Co ^ 

You do not sec the agent of the activity of seeing, viz. the 
Atman by your act of seeing which you are performing (lit. 
is being performed by you) and which follows the forms (to 
be seen). (And) the activity cannot (lit. does not) have the 
agent for an object. [168] 

C O 

ct4u£)c| g fgstgi gigrgsjRR qg: IR&AII 

O 

And, since the genitive in the form drsteh has to be understood 
in the sense of the object, the activity of seeing is being 
performed, for it does not belong to anything else. 1 [169] 

*The implication of karmani sasthf is that there is no 
subject-objhect relation, drsti stands for both draslr and drs'ya. 

^Rc c bcKc|Hi' c i b £ cm-cH I 

c c c 
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So also he explains the nature of the agent in the act of 
seeing (by the use of form of the verb root drs) which ends 
in suffix trc, viz. as that of the Atman. Since this is so, Usasta 
does not see the seer. [170] 

wWl qfeqi ll^ll 

o o o 

The most desired (thing), viz. the object (of the action) of 
seeing, is the form, for the reason that it is to be accomplished. 
An eye, or mancis , or intellect is accepted (lit. desired) as 
the means of the agent. [171] 

ii^ii 

o c > 

And, the inner self is here the agent because of its liberty 
with reference to all actions (to be performed by it) and the 
result is getting (to know) the form which comes (into effect) 
at the agent’s (act of) seeing. [172] 

cbOM TO I 

c 

cppq n^?ii 

In this, viz seeing, the agent has (finally) become (lit. ended 
in becoming) the means (of seeing). 1 (And) in the time after 
the activity (of seeing) is accomplished, the result is desired 
to accrue to anyone. [173] 

SP appears to quote Bhartrprapanca while explaining the word 
sddhanalvena in the words uklani hi kriydsddhanatvena viniyukta 
iti and also, while explaining kriya, uklani hi kriyasiddhyultarakdle 
phalanx kasyapi hhavisyatiti. 

^he actual agent, viz. sentience, appears to have become 
instrumental, i.e. subordinate, in the activity of seeing. 
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2 This indicates that sentience comes to have or enjoy (to 
say so) the result, i.e. it becomes the phalin , or the svdmin 
as mentioned in the next verse. 

Cf?4 ^ I 

That activity towards its object (i.e. result) can be (said to 
be) of the master 1 or someone else; 2 (but) the object 3 has 
to be pointed out (and) the seer is not seen by the means/act 
of seeing. [174] 

This is for explaining kasyapi in the preceding verse. 
l This is sentience ( jtva ) within. 

2 That is an adjunct (upadhi) of sentience. 

3 Read SP for clarity of the idea: kriyd htpsilatamam karma 
praty abhinmklubliutety uktatvaj jnanam samvedanapalakam kriya 
sd rupadivisa)'d ndtmavisayety artliah. 

C C 

This being so, you may see the seer of the seeing with the 
help of (or, by the means called) the organs of seeing—but, 
in no way, your own self (i.e. the inner self) as the agent 
(of seeing). [ 175 ] 

This concludes the statement about result of what is called 
seeing. 

Now follows the refutation of the view of Bharlrprapanca. 

O 

This explanation of the great (masters) does not appear to 
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us proper. How this is so, because of their non-acceptance 
of reasonable arguments is (now) slated. [176] 

tficfcycyfedHKiMiki i 

^ |K\9\9|| 

C -N 

To begin with, this answer to the question which is asked 
does not stand to reason, since all the specifications 1 
(mentioned) in the question are not possible (to find/obtain) 
in the (case of the) seer. 2 [177] 

^The singular (- visesanam ) in the question is for the plural 
(i.e. jdtdv ekavacanam). 

'i _ 

This refers to the inner self, i.e. the Atman. This is understood 

from the next verse. 

wtra Tptniq i 

O 

fc|7lM u ! ^dcblRPl ll^^ll 

(This is so) since the specification, viz. that which begins with 

(the word) saksdi etc., as staled (in the question), is, not even 
a little of it, reasonable in the case of that which causes the 
(act of) seeing, viz. the agent. [178] 

^ fsrafs^t i 

ii^ii 

'S 

Also, (both) the knower of field and the highest Atman, were 
not referred to 1 in the question, since (the rule is that) a 
sentence has only one (meaning to convey) and (therefore) 
it cannot have (i.e. convey) two things (or, meanings) when 
(only) one is mentioned (or, stated). 1 [179] 

*That is, it was not the intention of the questioner to convey 
both of them. 

Read SP: arthaikatvdd ekani vakyam iti nydyat. That means: 

























3rd Adhvaya 4th Brahmana 


189 


the sentence sdksdt ... can refer only to the individual self, or 
to the Atman; here, the former! 


^ O ^ 

^ ^ cM ||^o|| 


Also, there is not, in respect of the seer, the nature of being 
the most desired thing, since there is not the seeing (of it) 
possible and also there is not any other act of seeing with 
respect to that seer by another seer. [180] 


^This relutes the nature of drsti ‘(act of) seeing’ as an object 
obtained by the agent (viz. drastr ) that being based on the notion 
of the genitive as expressive of an object ( kannani sasthf). 


o 

^ ^ ll^ll 

In ease you accept that, * there would be unavoidable infinite 
/egress, therefore, there will not be, in any way, the pervasion 
ol one seeing by another seeing. [181] 

^This refers to two (acts of) seeing and two seers. 


^ ^MlqkiRId ll^^ll 

And, by the acceptance of an other seer in that way, the 
desired thing * (or, result) would have been achieved (lit. 
obtained) 1 and, therefore, (it would follow that) this (state¬ 
ment), viz. what is said in d/steli ..., would be meaningless. 

[ 182 ] 

1 This refers to (the act of) seeing. 

Read SP: yatha drster iti sast/u net kannarifty ukta/n tatlw 
drastety api karlari na sanibhavatiti. 
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MUM-W I 

oqRraR ||^?|| 

(This is so) because both seeing and seer cannot exist without 
each other. The relation of qualifier and qualified is accepted 
only when they exist apart from another. 1 [183] 

*On this, SP gives the example of the word nflotpala which 
means that nflatva and utpalatva would be invariably connected 
with each other. One cannot think of nflotpala in the absence 
of either nfla or ulpala. 

^ ^ yJ-KMkblSsi I 

^]fq ^oiWcclfM^cl II^SII 

This is not a mistaken reading, because all the followers 1 
(of this Upanisad) have not (shown) any difference in (respect 
of) their recitation 2 of it. [184] 

Supply: of both Kanva and Madhyandina recensions. 

2 avigana is ‘absence of vigdna ’ where vi stands for variety 
but better twofold, therefore, avigana means twofold recitation. 

3 The translation of vidhyasesatvalo is only tentative—there 
is not certainty about its correctness. 

5T?qsrpnf^c^ ci«tt %r§: 

Here (i.c. in this) is accepted (lit. desired) the nature of the 
seer as what can be known (or, understood) through (the 
acceptance of) the notion of ahani ‘ego’; (and) then, in that 
case ( (athd ) there follows contingently the opposition to the 
directly perceived knowledge. [185] 


i}b|k|HVWIc1 u li SncHSFq yi»w)R<ih| I 

€ 
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om<?m otrdfci m ii?=;€,ii 

It has been earlier said that the object to be known, the means 
of knowing, the agent of knowing are all directly perceptible, 
therefore, this your explanation which you have offered in 
respect of the statement drsteh is opposed. [186] 

This makes reference to verse 169. 

31^ RriRi ll^ll 

O vD > 

Anything else than the Atman, about which there is the 
statement made, viz that which is of the nature of cause and 
effect, that is afflicted, and perishable is insignificant just like 
silver in the shell etc. 1 [187] 

1 This refers to other well-known instances of superimposition. 

W$e|iHkS ^tll^oidiRHfilc^KUIId I 

ii^ii 

nD o c 's 

Thus, this is ever unafllicted, for the reason that it has 
established itself, in its own right—(this one) which is ever 
single, which has not come into existence and which, in 
its nature, is such that it has not lost the awareness (lit. seeing) 
of being the inner self. [188] 

b: 

^hat is, without a second or without duality. 
z That is, which does not originate from anything else. 

ii^ii 

O > 

Or, this is 1 therefore the statement of the reason, viz. it is 
the nature of the thing (viz. reality) 2 which has the nature 
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of being (ever) existent, (just) single, 3 unborn 4 
a never-lost awareness of the inner self. 


and having 
[189 


1 Literally, would be. 

2 That is, the Atman. 

That is, not having any second. 
4 That is, unoriginated. 


ng|| 

O > 






BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.5 

Kahola Brahmana 


Suresvara gives his ideas about the connection of the fifth 
Brahmana with the earlier Brahmana of the third chapter. 

^ ii^H 

In the beginning * is stated (about) the bondage in its entirety 
together with its causative factors. 2 And further 3 were de¬ 
termined the existence and the distinction of the one who 
was in bondage, 4 (as apart from the highest Atman). [1] 

lr This refers to the contents of BU 3.1-3.3. 

2 

This refers to the transmigratory existence with the various 

actions and results etc. which are associated with the individual 
self. 

In the fourth Brahmana. 

Transmigratory self (i.e. the individual or inner self) which 
is shown as existing apart from the highest Atman. Incidentally, 

this refers to the desire for liberation on the part of the individual 
self. 


|R|| 

Now it is for the removal (lit. destruction) of the cause(s) 
which are the causes o^ the occurrence of the undesirable 
transmigratory existence (of the inner self) that there is stated 
the true nature of the Atman which has renunciation alone 
as its aid. \ 
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This verse presents Suresvara’s idea of the contents of the 
fifth Brahmana. 

ScMsWUl'sIRfy ^8Fi xri: | 

her ^ vprq% n?n 

O 

Since renunciation is the characteristic of one in whom the 
right knowledge 1 has occurred, here is therefore stated the 
means to the rise of that. 2 [ 

'This refers to the knowledge of the true nature of the Atman. 
The use of the word samyagjndna is in conformity with the 
practice of the writers on philosophical matters during 4-5 
centuries around Suresvara. 

This is samyagjndna . 

yqltltfSFTl #Tt 5TR FTTOSTO I 

c -v 

‘Yoga has activity as its (main) characteristic and knowledge 
is characterized by renunciation. Therefore, an intelligent person 
in worldly existence (ihaj should renounce, keeping knowledge 
as the principal thing in view. v 

This verese appears to be a quotation, as NKL mentions this 
as a vdkyantara, viz. smrtivdkyam (as the edition of NKL points 
out). 

Now follows in verses 5-14 the statement of Bhartrprapanca's 
opinion on the issue discussed above . 

cr: 5T5H ^ liy.ll 

o c 

A question can be asked: ‘In this Brahmana is asked by Kahola 
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the same question as asked by Usasta in the earlier Brahmana; 
therefore, why this question again, when its decision is already 
made?’ (5] 

^5T nail 

O 

(The answer is:) ‘If one were to say that, “this is not a fault, 
since there is difference between two questioners”, let this 
not (be said) owing to the difference in the two answers. 
One should note that (there is only one (uniform or the same) 
answer desired in the case of a statement related to only 
one question.’ [6] 

Bhartrprapanca sets aside the prastrbheda in relation to one 
and the same question as the basis of setting aside the notion 
of repetition, because there is pratyuktibheda. In BU 3.4, the 
pratyukti ‘answer’ was na drsteh dr as tar am pasyeh ... while, in 
BU 3.5, the answer is yo ’sanayapipase sokam moham jaram 
mrtyuni atyeti. 

^ ll'^ll 

^ c > 

Nowhere 1 in one single exposition 2 is repetition reasonable. 
Further, this is not a single popular discussion (jalpa ) 1 where 
there could be a difference of questioners (that would result 
in avoiding repetition). [7] 

SP points out that the differences of speakers can be 
understood in popular conversations since it is merely based 
on imagination (i.e. wrong notions), but there is no real difference 
of speakers in apauruseya sruti. 

1 This refers to sastnya and laukika vyavaharas. 

2 This refers to the branch of Vedic learning according to 
SP. 
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The word jalpa should not be understood in its Naya sense. 

It is to be understood as a mere conversation among people 
on some matter. 

^q^q^qqqqiqqt ll^ll 

Therefore, the decision is that the two questions coming from 
the mouths of Kahola and Usasta are expressive of different 
meanings, even though they have the same 1 expressions in 
them. [ 8 ] 

*ln Vedic language samana means only eka\ Suresvara uses 
the word in the same sense. 

q qt | 

3M&Wh<>hic*hm q^Hblq q q:%qq ||^|| 

(To explain:) Usasta asked about the Atman which is the 
knower of the field and not (that which is) the highest being 
(lit. place). Also Kahola put a question about the highest 
Atman and not the one who is grief-stricken. [9] 

It seems that Suresvara has based verse 9 on some statement 
in Bhartrprapanca’s Bhasya on BU thus: yathahuh purvali prasnah 
paramatmaviseso ’yam vijnandtmavisaya iti. ptrva refers to Kahola 
in verse 8 and, consequently, the second question is understood 
as coming from Usasta. SP refers to the Bhasya on Madhyandina 
recension in this respect. 

^5^1 qq^TOltqJI?4qq#q% | 

qqrqjq oqqfcsifg: |^ 0 || 

The oneness of the two meanings (of the two questions) is 
determined by their introduction into one part (of the 
instruction). 1 (And) with respect to the statement of properties 
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of both, being mixed together, there should be the division 
of the same in a suitable way (yathayogam ). 2 [10] 

1 This refers to ekapravacana in verse 7 above. Also ekadesa 
upanydsat refers to the same idea. 

2 This literally means ‘in a way’ as the contexts would demand. 

Verses 11-12 explain the naturte of the word mithahsahkirna- 
dharmoktau in verse 10. 

snwt I 

a$ c f>5piiRHl5ciIq5ti'-iiC'HM^^Ia ii^ii 

What was stated as being the innermost (or, nearmost) with 
reference to the highest Atman can belong to the vijndndtman 
also because of the statement (abhihiti) about it in the same 
portion (ekadesa). [11] 

Read SP: ekasmin prakarane dvayor ukter antaratamatvain 
paramdtmany ucyamanam vijnanatmani siddham bhavisyatfti 
tadukter ity arthah. 

fetHTcUft #T?nfq LKHIcHHilW-lld ll^ll 

So also, the nature of being beyond grief and delusion and 
also the nature of being self-illuminating, though staled in 
respect of the inner self, would belong to the highest Atman 
(as well). [12] 

This verse follows the reasoning in verse 11. That is to say, 
in verse 11, the properties of the paramatman were extended 
to the vijndndtman and, in the same way, in verse 11, the 
properties of the vijndndtman are extended to the paramatman. 
This brings out the significance of NKL (imam nyayam anyatra 
yojayati). nyd)'a means ‘way’ only here. 
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Whatever was mentioned in regard to the vijndnalman in BU 
4.3 (Jyotis Brahmana) is extended to the paramatman. 

^ ||^?|| 

O 

There is decision (about the nature of the paramatman) as 
a part (viz. remainder) of the fifth chapter (according to the 
modern count, the third chapter); and the sixth one (viz. the 
fourth) will be stated as decision regarding the nature of the 
vijliana t man. [ 13 ] 

SP, while explaining last line, refers possibly to Bhartrprapanca’s 
comment; uktam hi paiicamadhyayasesena paramatmano nirnayo 
vaksamana iti and, introducing the second line, it comments jyotir 
brahmanader usastaprakaranaikavdkyatam aha sasthe tv iti. Also 
it states yalhahuh sasthena vijnanatmana iti (possibly again 
Bhartrprapanca’s words). 

O "S 

Thus is known here the introduction (of the ideas) of the 
vijnanatman and the paramatman and thus is there absence 
of repetition on account of resorting to the way (nyaya) (as 
we have shown). [14] 

This is Bhartrprapanca’s conclusion regarding the connection 
of BU 3.5 to the earlier portion of BU. 

Now follows in verses 15-54 the refutation of Bhartrprapanca’s 
view. There is an affirtmalion that two questions pertain to just 
one reality , viz. the Atman. 


I 
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Thus have (some scholars) explained these two questions as 
have been mentioned. [15ab] 

^ ll^ll 

But this exposition of them is not proper. How this is so 
is now explained (lit. stated). [15cd] 

?! #! I 

o 

From the answer esa te and also from both of the questions 
(let it be understood that) here 1 are not intended (the two, 
viz.) the knower of the field and the highest Atman. [16] 

This is Suresvara’s remark pertaining to the answer stated 
in BU 3.5. 

*This is for pratyukti. 

^ S?tfa:j1Wcb;K*Hdl | 

?!3l?i)fa fwJ cR# ||?\S|| 

O > 

It is clearly (or easily) understood (lit. recognized) that the 
statement of the question (in both the Brahmanas) is of one 
and the same form (and therefore 1 ) how could the two 
statements, viz. the answer in the words tava alma be the 
conveyer of different meanings? [17] 

1 Read SP: prasnaikaiiipya samuccayarthas cakarah. 

3!lc±Wc^M TTcffisfeM ll?^ll 

O 

There is no possibility (of the existence) of two Atmans in 
one abode ( ekatra ), viz. the body; also ( tatha ) the awareness 
of the Atman (on the part of an individual) can be (i.e. is) 
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on account of only one thing ( art hah ); also, there are statements 
in the Sruti 1 (to this very effect). [ 18 ] 

This is yet another argument of Suresvara, viz. the two sen¬ 
tences forming the answers in the two Brahmanas do not refer 
to different things or objects {artha). SP points out that the 
argument in this has in view the notion of the differences in 
the two Atmans on account of different conglomerations (of 
organs etc.), in accordance with the principle (nydya) understood 
in the guhddhikarana (BSB 1.2.11-12) 

SP and NKL point to but one verse eko devah sarvahhutesu 
... {Svetasvataropanisad 6.11). Cp. Kathopanisad 1.2.Iff.; 1.3.1; 
(the basis of the guhddhikarana) Taitiriyopanisad 2.1; Mundako- 
panisad 3.1.1; Gita 13.2. 


fs(c(Rt ^ o[^f I 

imil 

All the bodies (of individuals) in respect of which there is 
dispute (regarding the existence of different selves in them) 
have only one Self, since there is non-distinction in respect 
of their being a body even as there is a body of the opponent 
(or, disputant, prativadin). [1 

This has reference to SV. 


# fefa# iroii 

There are not intended to be expressed two (different) Atmans 
(in the question) because the sentence forming the question 
has only one object (meaning) to convey, viz. what ends in 
(the statement about) who is inside all and who is directly 
perceptible etc. 1 [2 

1 Namely, gauna ‘metaphorical’ and aparoksa (which are 
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expressed in the next verse in the word avyavadhanat). 

|R?|| 

vD 

It does not accord with reason to say that there is a statement 
of more Atmans than one, which are the substantives of the 
attributes agauna and avyavadhana etc., as their specifiers; since 
there is impossibility of them (being so). [21] 

In the answer that is given to the questions of both BU 3.4 
and 3.5, the words agauna, avyavadhana etc. are used as adjectives 
of only one Atman which can be only one and not more than 
one. The thought is: agauna means ‘not subordinate (to any 
one else)’. This is not possible in respect of more Atmans than 
one. Similar is the case of avyavadhana etc. 

stfqqfSSWPtrRq Slwrcqicqqt: IR3II 

If there were meant difference between the two individual 
self and the Atman, then the activity 1 of Upanisad would 
be futile and also there would contingently follow the absence 

of liberation for the knower of the field and the highest 

Atman. 2 [22] 

1 arabdhih is arambhah. for arabdhi is in the sense of activity, 
see Raghuvamsa 2.31: vametaras tasya karah prahartus 

citrdrpitarambha ivavatasthe . 

'j _ 

This refers to its condition of being overpowered by 
ignorance. 

C C o 

q fqstHRTR |R?n 

Also it would not be reasonable to reject what is not the 
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object of incomplete (lit. not full) object, if completeness of 
the vij/ldndtman where not accepted in the case of (Atman) 
who has entered (into a body). [23] 

This verse has for its basis the rejection in BU 1.4.7: sa yo 
ta ekaikain upasle na sa veda akrtsno hy eso ’ta ekaikena bhavati. 

Hid! cbdfdd | 

O C- o >D 

Therefore, there is nowhere any distinction * (noticeable) if 
we follow (i.e. understand) the nature ( villa ) of the thing (viz. 
Atman). There could be distinction ^ on account of 
non-recognition of the nature of the (real) thing (viz. the 
Atman) like in a dream or magic show.'^ [24] 

*Such as vijndndtman to be different from the Atman. 

This refers to awareness of diverse object. 

Also, read Mammata’s Kavyaprakasa'. tathaiva tatra tasyeva 
(Panini Sutra 5.1.116) ity anenevarthe vihitasya voter upaddne 
(i itparnd ) and Bhlmacarya Jhalkikar’s comment on the same, viz. 
tatra tasyeva iti paninisutre tena tidyam kryd ced vati/i (Panini 
Sutra 5.1.115) iti pdrvasiltrdt vatir ity anuvarlate (kriya ced iti 
tu nanuvartate). 

W ^ ^ | 

vratsfa irv.ii 

C CN C 

Therefore, it is accepted that there is only one question and 
that there are not two of them; yet it is with some particular 
difference in view that this question, though already asked, 
is asked once again. [25] 

fcrcsnfr to hto ir&ji 
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Earlier, there were determined the thing (i.e. the objects) to 
be imparled in the (two) sentences forming the question and 
the answser and here is now a query made about the true 
nature of that (Atman). [2 

This verse points to the particular difference between the two 
answers of BU 3.4 and 3.5 to one and the same question. This 
is thus to justify the purport of BU 3.5 as distinct from that 
of BU 3.4. 


These two verses now clarify the difference between the two 
answers in two Brdhmanas. 

The purport (lit. gist) of the first question is to be understood 
thus. The proper object of the question (and also of its answer) 
is the inner self, (viz.) the witness who is beyond (or 
above/apart Irom) the organs up to intellect. 1 [2 

The first three quarters of the verse clarify the intention of 
the question asked earlier, and also the answer to it. 

Literally, the organs which end in intellect. That is, the 
external and the internal (viz. the threefold antahkarana) organs. 

Wmwisxnhcci c^R; | 

cfrof IRRI 

By (answer to) the second (question) is slated the real nature 
of the thing which is just the same as that stated in (the 
answer to) the earlier question, viz. being beyond hunger 
etc.—this for the sake of the removal of ignorance on the 
part of the individual (self). [28 

This explains: ( dvitiye lu) tasyaivdlmano ’ sandyadisamsdradhar- 
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nwtftatvam in BUB (p.428). 

In brief it is staled that BU 3.4 pertains to proving the existence 
of the self as distinct from all the organs up to intellect and 
its being the witness within an individual. In the answer to the 
second question in BU 3.5 the emphasis is on pointing out its 
being beyond hunger etc. 

TOTCPR sIcIcm') ^ TO I 

o o 

ir^ii 

c O > 

Or, (perhaps Usasla) once again asked the sage (Yajnavalkya) 
about the same matter (in BU 3.5 here), after having thought 
that earlier a good answer was not made with reference to 
the question. [29j 

This is another way of explaining the raison d ’elre of the 
question in BU 3.4. 

This is clarified in the next verse. 

(That is to say:) There is not seen in this (lit. such an) answer 
like what is possible (as an answer, viz.) what (can serve as 
proper) description of the directly perceptible in respect of 
what is asked in the words directly perceptible etc. [30] 

^ o ^ 

Therefore, the learned Kahola asked the sage (Yajnavalkya) 
once again the same question as was asked by Usasta, because 
he was not satisfied regarding the first answer (and because) 
he wanted to secure (proper) knowledge of the true nature 
of the thing (i.e. the Atman). [ 31 ] 






















205 


3rd Adhyaya 5th Drahmana 

STFt^Rr "ofFTO i 

di^-Hn'lRraai ^ral SPHisifs^Erat tp^ n?^n 

( rhis is to mean:) one answer is in the words esa alma 
and the second in yah prdnena ... 2 (and therefore) from only 
that much of the statement there would not be fully understood 
the object of that question. ia 


This verse serves merely as a further clarification of the 
preceding verse. 

The references to the Upanisadic sentences in the verse imply 
the unity of thought in various Upanisads (sarvaveddnta- 
pratyayatva). (BSB 3.3.1-4, pp. 734-749) 

CU 8.1.16; 83.4-5; cf. Mailrdyanyupanisad 7.7 
2 BU 1.4.1. 


^ Tl^TT ||33|| 

(An objection can be raised:) But being beyond the group 
of six human infirmities {iirmi) 1 and being miserable cannot 
be at one point of lime and together (ekatra) in the non-dual 
Atman as (there cannot be) light and darkness (together). 

[33] 

This refers to the six human infirmities. They are soka, moha , 
jard, mrtyu, asandyd , pipdsd- cf. Bhdgavata Parana 10.70.17: 
sokamohau jardmrtyu ksulpipdse sad iirmayah / 
ptavisad yannivistdnani na santy atiga sadiirmayah I I 

(The answer is:) No, this is not a fault because it is on account 
ol the delusion caused by the absence of knowledge and the 
wrong knowledge (on the part of one) about that (viz. the 
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Atman). That there is accepted the characteristic of a 
transmigratory being as darkness is understood (to be obtaining) 
on the surface of the sky. [34] 

n?^ii 

And this was earlier discussed properly (i.e. in full) in our 
discussion of the SV 1 (and) where there was an occasion 
of setting aside the thought (visay’a) of the opposed traditions 
(or theories). 2 [35] 

1 Cf. sambandhagranthe as the note by the editor of NKL 
and cp. SV 111-126. 

Cf. SP: madhiibrahnianante . 

mt.\\ 

Wdccj ^ ^ i 

O "N 

As the characteristic of a rope and that of a serpent can 
of thmeselves become possible in the case of just one object 
because of the delusion (or ignorance) about that (thing), so 
(also) in respect of the Atman, [36] 

there can be the simultaneous occurrence, samavaya , 1 of 
mutually opposite properties, viz. (in the words) ‘being 
liberated’ and ‘being in bondage’ and (i.e. but) this cannot 
be as in the case of a blue lotus. 3 [37] 

^This is not to refer to the invariable connection between 
properties and an object as understood in logic. 

2 Cf. SP: sit at vam cely asmad urdhvam itisabdadhyaharah. 

3 Here, there is no specific mention of mlatva , utpalatva which 
have to be understood for clearly apprehending the simile. 
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^ ^ ^:>Rd ^ I 

HW’HiRtisiql 113^11 

di'-tfd q-ddi^i^fd -dlRdd: i 

^ Mfl^ckd^q ||3^|| 

Thus (eiw?i) 1 there is no fault whatever even if (the inner 
Self and the Atman) are taken to have mutually opposed 
properties. And, if there is pointed out here 1 a fault, viz. 
the existence of name, form etc., 3 [38] 

it is not so, since there is already a refutation of it from 
the Upanisadic statement neha liana'* and ekam eva$ and 
so also from the reasonable illustration of clay 6 etc. [39] 


*This is to refer to the condition of ignorance on the part 
of individual about the true nature of the Atman. 

That is, in respect of the view of Advaita. 

3 The word ‘etc.’ points to activity. 

4 Cf. BU 4.4.19= Kathopanisad 4.11. 

5 CU 6.2.1. 

6 CU 6.2.1. 


Now follows the refutation of Bhartrprapanca's view proper in 
clear terms. 

3FT5Wt I 

^ TWFcHrcIcj <^grq% nyo || 

o 

The existent thing (viz. reality), not being grasped (as it is) 
is grasped is stated (lit. seen) as it (really) exists. [40] 

The use of verb root fks has two ideas associated with it: 

(i) action of seeing which is merely physical and (ii) grasping 
(understanding) the nature of seeing. 
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What is to be staled with the (hypothetical) objection here 
in this regard, has been already 1 well stated many times at 
length; 2 or that is to be remembered by those who have a 
curiosity (lit. regard) for it (i.e. truth in it). 3 [41] 

*SP refers to the statement in SV. 

Read SP: tatroktasyalpatvad buddhyasaukaryam ity asahkya 
aha (idam). 

This is for word ilia which SP explains referring to doubt 
if there is duality and whether there is truth (< dvaitasatyatvasaiika ). 

3TOPI qt pi fWPRl PI II83II 

(For) in the case of those whose intellect or mind is struck 
(or overpowered) by ignorance which is established even 
without a thought, 1 even the non-dual Brahman appears falsely 
as having duality (associated) with it. [42] 

translation is based on the variant reading noted in AnSS 
avicaritasamsiddhamoho .... Cf. verse 73 below. 

The two following verses explain the significance of -vat in the 
word dvayavat in the previous verse. 

ph fenprnprei Idfadnunql pi: i 

ii«?n 

Cipi-U-M pi ftfqppfpiqi I 

qipcqfwra wreici naan 

O 

As a person affected by (the disease of die eye called) timira 
sees the extremely (vi) clear sky as marked by (lit. scattered 
over by) variegated appearances 1 (of colours), [43] 

similarly, this spotless Brahman which is without any modi¬ 
fications appears Qjrakdsate) to have acquired the nature of 
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distinct (appearances) since it has come to be soiled, owing 
to ignorance. ^ 

! We should mark here Suresvara’s peculiar use of ntdtrd which 
on other occasions means sense-organs-here it refers to the 
objects that are seen, viz. colours such as blue, yellow etc (this 
is implied by the words visuddham in verse 43 and amalam 
in verse 44 . Read SP: matrabhir miycundnantlapttddivisayair iti 
yavat; also NKL: miyante iti mdtrdh , this clearly refers to the 
objects to be seen.' 

3^Rifs5<wema II81UI 

The sentience in it, 1 even though one, is divided variously 
(lit. into many), just like the waters of ocean, which are marked 
by various sparks at the time of the deluge. [45 

The mythical ocean has submarine fire covered underneath 
U_ At the time of the deluge, that fire flashes forth in the form 
of sparks, marking the waters therewith. 

This refers to Brahman in verse 44 above. 

Ignorance about the Atman is certainly to be stultified, since 
it is not indeed the stultifier; the knowledge of the true nature 
0 l lL lnner se ^ ' s not stultified since it is the stultifier. 1 

[ 46 ] 

This verse is based on the doubt expressed only briefly by 
„ : brahmana ’vidyayd dvayavadbhane ’pi tasydm labd/ta- 

Padayam ndydyogan nanarthadhvaslir ity asmikydha. 

. Rcad SP: "" hi S(,li tamasi savild nodeti tadvad vidya- 
Panayam avidyayam vidya nanavakasa tatha ca sa svodaya- 
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nanantarayakatvenabodham dltimvali tajjam api dhunottti bhavali. 


^cTH|c|HM£K'ui wfo: l 

II8V9II 

W WTO I 

m fTOI ^TTOFfi clTOT I 

TfTOI vjilMfe 74c#T f^TI HQMdl Tpl: lltf^ll 


Therefore, having kept in mind that the two * are associated 
with each other, thanks to their own natures being unremoved, 
the Lord of the lords of all Yogas [47 

said to Arjuna (lit. Kirilin) who had submitted himself before 
him, for the removal of ignorance, (thereby) revealing (to Him) 
that the natures of the two are as the stultified and the 


stultifier: W 

During that, which is night for all beings, a person with restraint 
(on himself) keeps awake. And that (period ol time), during 
which beings are awake, is night for the wakeful (pasyatah ) 


seer. 


In¬ 


verse 49 is Gita 2.69. 

1 This refers to vijtidna and avijiiana. 

ddl^8R4 I 

^ 31 ** 4 ^ \Ho\\ 

Therefore, depending on knowledge and ignorance about (the 
nature of) the Atman (occurs there) this dealing (of the 
people), viz. that which is according to the scriptures and 
that which is popular. Therefore, there cannot be entertained 
in this regard any doubt that there is any opposition. [5 ( 
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In the case of those in whom there has arisen the (true) 
knowledge about (the nature of) the Atman, ignorance about 
the Atman together with its effect is ever (seen) to be burnt 
by the fire of right knowledge. [51] 

Note SP: tadiya (= jnani)sarvavyavaharasya badhitatvenanuvrttir 
asakrd ukteti bhavah and also the editor of the NKL: jiianinah 
sarve ’pi vyavahardh bddhitanuvrttir iti bhavah , since NKL points 
out jnanino pi sarvasya vyavaharadarsandt as the prima facie 
objection. 

O 

'] ^TSTlfec^nfe^: IIV.3II 

Therefore, the later question beginning with the word saksat 
(and) preceded by (the words) yad eva has proceeded from 
1] the acceptance of the intention of the true nature of the thing 

which is of (uniform) nature of singleness. [52] 

ScmfN ^ 37Tc^f% ^l5)o|^ct4l3fq q^cfg I 

Yajnavalkya also answered, as before, esa ta atma, since that 
description (lit. definition) saksat etc. is possible only here.* 
i [53] 

*That is, in respect of the Atman mentioned in the ukti- 
pratyukti of the preceding Brahmana. 

I M4dd I 

cf Tjgsfr IIV.SII 

0] Desirous (to hear) the statement which conveys complete 

decision, Kahola also asked, as before, katanio yajnavalkya 
... (and he) of pure knowledge (lit. intellect) answered him. 

[54] 

























212 


Yajftavalkya's Dialogues with Artabhaga and Others 


Now follows in verses 55-88 the exposition of yo ’ sandy dpipase 


oqc#CRi: im^ll 

aRFTOifqqfe ^ci«i<hRcM^ic4h?i i 

o c. c > 

The one who remains in its own greatness, viz. in the state 
of it (lit. the thing) as it is, transcending all the properties, 
viz. hunger, thirst etc. which oppose the same, [55] 

let that be understood as the Atman that ever overcomes (lit. 
transgresses) hunger and thirst by its own nature (lit. by the 
nature of itself) since it overcomes the cause(s) (of the same). 1 

[56] 

1 taddhetoh is the same as asandyapipasahetoh. 

Tf IIV.vs.ii 

Because indeed those two, which are mentioned, have come 
from the seed, viz. grief and attachment, and from them 
proceeded in thousands (various) particular desires. 2 [57] 

1 asandya and pipasa. 

This refers to Gita 2.62cd: saiigat sanjayate kamah kamat 
krodlio ’ bhijayate . 

If it is said: ‘In the statement, viz. the Atman overcomes the 
objects such as hunger, there has been (used) the word atyeti 
which has the meaning of an activity’; then that is (to be 
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refuted as) not (being) so; it is (indeed) not intended to convey 
the meaning of an activity. [58] 

^ IRRW^ IW^II 

As reality (lit. thing) by its own nature ever overcomes heat 
and cold (so this is 1 ); and here is it not reasonable (to accept 
the idea of) transgressing of some ditch by one; since there 
is the means (i.e. Sruti to convey that the Atman does not 
do any activity). [59] 

Namely, the Atman overcomes .... 

STCHIitlfam*) t ^1 I 

(It is not to be supposed that the Atman) overcomes only 
the two, viz. hunger and thirst, but this one is (lit. goes) beyond 
grief and (attachment) 1 also, which is the seed (i.e. origin) 
of them. [60] 

1 This is because of force of ca which indicates molia , Refer 
to verse 36 above (and 62 below). 

wc(R«#: i 

Rt^qiq|R| fijq: l|Sk?ll 

Grief is merely absence of joy (and satisfaction) viz. that which 
is unsteadiness in the heart; and (that the Atman) overcomes 
ignorance is only the absent-mindedness, which is merely the 
removal of the objects (i.e. the rest) of intellect. 1 [61] 

l We have adopted NKL reading here; but AnSS reads: 
visa)>dpalirtini ‘removal of objects ...’ This becomes obvious from 
the following verse. Also cf. verse 68 below. 
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fas-MMHJ-HIcW #5 II&.5II 

o 

Delusion is stated to be the seeing of various objects in the 
place of reality, which by its nature ( svatah ) is not of the 
nature of variety; that is to say: (ignorance) is false knowledge 
which appears in the form of the non-Atman objects. [62] 

The concealment of reality which is understood in the previous 
verse results into the apprehension of variety of objects in the 
place of reality. Thus apahmiti leads to apahrti of reality. This, 
in a way, justifies the reading in AnSS edition. That reading 
is like using rajapurusah in the place of raja in the statement 
of raja gacchali . 

3ll c b c b!4cl: 

f^5Tt fi^cpi^cq^KuiW I 

c ° 

Owing to (the fact) that hunger and thirst are the properties 
of the all-devouring 1 Prana, there is here the statement of 
them in the form of a compound. Or (perhaps), since they 
are the effect of grief (and attachment), 2 [63] 

there can be the mention of them severally (lit. not in the 
form of a compound) for the reason that those two are the 
effects of different causes. (That is to say:) (Any human) activity 
is the effect of unsteadiness and, being overcome by undesirable 
(variety), it is the effect of ignorance. l 64 l 

1 It is necessary to read the verse as we have given. The basic 
edition of AnSS reads sarvagrah which is a nominative form 
and stands unconnected with the remaining words. Also the 
reading in NKL edition viz. sarvatra is not at all imperative 
or useful. 
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z The verse uses only soka but asariga is necessarily implied; 
cf. verse 67 below. 

qR«IW: I 

Hcq|q-o«jqi |qq|»]) II^V.11 

C >3 

The word jara ‘old age’ is the result of (growing) characterized 
by wrinkles and grey hair on the body and death in the end, 
i.e. a separation of the (gross) body and the subtle (form 
of the body or Prana). 1 [65] 

*The word liriga is somewhat vague. It can perhaps mean 
the lirigacleha , or perhaps sentience within the body as understood 
by the Samkhyas. 

qfcrqcq 3 ETRlfcdg ||&,sqi 

In the earlier topic of pranas^ it is clearly determined that 
grief and ignorance belong to manas (and) old age and death 
are the properties of the body. [66] 

This refers to verse 33 above where there was mention made 
of six lirmis. This verse points out that the pranas are basis 
of them all. 

1 It is not clear as to what is meant as pranadhikarana. 

3^HiqiRRq-Eft Hlcq-il c|Kqq| :qg: | 

3#wfaW-Mfac1: ■tqkRq qmiHqq : ll^ll 

(Actually), the relation of the Atman to hunger etc. is not 
considered to be real, for there would be the contingency 
of (an all-time) absence (i.e. impossibility) of liberation, if (it 
would have been accepted that) the Atman has the nature 
of (being affected by) attachment (asariga), [67] 
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118^11 

Since this is so, the relation (of the Atman) to hunger etc. 
is (to be understood as resulting) from the non-grasping of 
the true nature of the inner self. Therefore, there is con¬ 
cealment (i.e. removal of the same) on account of properly 
knowing (the nature of the Atman). [68 

The word hnuti in this verse confirms the correctness of the 
word visayapahnuti in verse 61 above. 

That overcoming effect, which would be (understood) as their 
merging into (lit. contact with) their own causes, is not under¬ 
stood here as the overcoming (of hunger etc.), since these 
are not the final forms (of the Atman). [69] 

<1<r c m u iPi<^ ^'cM: i 

jq)s#iEr! gfggta: 5Rg%°ii^oii 

W Hile explaining the nature of liberation, the knowers of that 
(viz. lore of liberation) explain that since, the overcoming by 
reality (of them) 1 as by the very greatness of reality, there 
is already a warding (i.e. negation) of causes of them. 1 [70] 

1 asanayapipase. Cf. the next verse. 

SkMiqifnHitiiTin | 

ifatdci: ||v9? II 

Therefore, from hunger and thirst is understood the cause 
of the same and from that there is overcoming of that 1 owing 
to the fact that the samvarga of them (viz. the Atman) is 
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beyond the same. [71] 

1 Namely, karana of hunger etc. is mentioned in the first line. 

2 This also refers to soka, asariga which are cause of hunger 
etc. 

gen ^ srfgrggta i 

d o o 

It is to that effect that the Sruti has stated the characteristic 
(of death) to be hunger, after it has begun with the word 
mrtyunaiva 1 with a view to informing about the death of 
pranas. [72] 

^his refers to BU 1.2.1. 

They have described the lord 1 to be possessed of such 
properties as hunger and thirst, (and which are at that time) 
having the character of ignorance on the part of the inner 
self which is established even without a thought. 2 [73] 

1 This refers to the Atman who is at times called deva. tsvara. 

2 

The first line indicates the correctness in reading verse 42 
above as avicaritasamsiddhamoho .... 

O c 

This Atman completely destroys the darkness by the rise of 
bright knowledge, viz. the knowledge of the true nature of 
the inner self, and overcomes what has arisen from that 
(ignorance) by the very nature of its being the thing (i.e. 
reality). [74] 
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iwn 

C\ 

The Atman remains as the inner self in its fullness, viz. after 
having destroyed (lit. devoured) the darkness on its part 1 by 
the knowledge 2 which has arisen in the form of incomparable 
sentience. [75] 

SP thoughtfully shows that atmasdmdnya is to be read as 
dtma-asdmdnya. 

In the word atmagam , atman is a reflexive pronoun. 

2 mdnena is to be understood as ‘by md(=jndnay . 

^1 Pi' [qu: l 

O 

Since this inner self who has, by its very nature, of knowledge 
(lit. being enlightened), dispelled ignorance, it is therefore 
(entirely) pure and, owing to its incomparableness, attains 
liberation by itself. [76] 

In both of the verses, i.e. 75-76, in the word pratyan is properly 
understood as nominative singular form of pratyak. 

O 

How could there be a close relation of the inner self which 
has thus destroyed its own ignorance 1 with the objects that 
arise from ignorance, viz. those which are characterized by 
hunger etc.? [77] 

^Suresvara uses the word atman in dtmamohasya as a reflexive 
pronoun. 
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H^K Tf T Ilvsrcn 

As the sky is completely clean (visuddha) even when there 
is (i.e. may be) and is not (i.e. may not be) any dirt or spot 
such as frost etc.; similarly the Atman is (entirely pure) even 
while (there is not) anything like cause(s) and effect(s). [78] 

ll^ll 

c\ " >s 

Since it sees (i.e. realises) the true nature of being the inner 
self, the Atman is ever the cause (only) so long as it has 
its own darkness (viz. ignorance); later, after having stultified 
ignorance and transmigratory existence it regains (lit. attains 
to) its nature (which is described) in apiirva etc. 1 [79] 

*Cf. BU 2.5.19. 

C C\ 

Therefore, grief and ignorance are the indication of the effect 
(or activity) of Sutra (and) old age and death are of Viraj, 
that is to say: there is a complete withdrawal of all that are 
effects. 1^1 

The last phrase sarvakdryopasamhrlih is taken in the NKL 
edition as sarvakdryopasamhrteh which is supported by the variant 
reading noted in the AnSS edition. In case we accept that, the 
alternative translation would be: because there is complete 
withdrawal .... 

q^cfcn«!fcf# =|cj ^ n 

O 
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The nature (of the Atman) which is to be in the form of 
the superintending deity related to the body and to sacrifice, 
as was staled earlier, would indeed ( dhruvatn) be all that 
meaningful only thus. [g 

This has reference to speech etc. merging into Agni as stated 
in BU earlier in so ’gnir abhavat ... and also to the word of 
Udgltha in connection with the lore of the Brahman 

(iidgft/t op as an a) . Thus it refers to the result of the worship of 
Udgltha. 


fulfil cPk ||^|| 

Thus, all the (different) modes of worship, being described 
in the topic of the lore of the Brahman, would be connected 
with the lore of the Brahman and described thus (as said 
in the preceding verse) become meaningful (i.e. pur¬ 
poseful)—this is the decision. [g 

Vp 

On account of the true nature of the inner self, viz. being 
unattached (to soka , moha ...), moha etc. are not real but 
they remain only as the inner self; therefore, how could there 
be understood any relation (of them to it) as the meaning 
of the genitive case shows? jg' 

This means to say that praticah sokcunohau could be under¬ 
stood as reasonable; cf. SP: sasthyarthah sambandhah sa naika- 
stnin yukto dvisthatvad ity arthah. 
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This triad 1 should thus be explained in relation to the Atman 
by stating them as the cause and the effect. 2 Or, the statement 
(in the Sruti) which begins with the word yo ’sandy a is made 
only after holding (asarikya) that (the Brahman) consists of 
bliss. 3 [84] 

1 miilakarana, Sutra and Viraj. 

2 Literally, what has a cause. 

3 The reading in AnSS and NKL editions is: anandavad va 
separated from sankyoktir ..., but it is better to take as we have 
done, i.e. both -dva and sankyoktir together. If we accepted 
the reading in the two editions, we would be forced to take 
sankya for as'ankya— a mere irregularity. And the translation 
of 85cd would be: Or, having taken (lit. doubted) it (viz. the 
triad) as full of joy, there follows the Sruti statement beginning 
with the words yo ’asanaya . Or, we could make a bold indication 
in that text of both the editions as sankoktih for satikyoktih ! 

Cf. introductory words of SP under verse 85: sankottarasya and 
also sankanivrttiyartham in NKL edition. 

^Tllfqcp^cj TJJ I 

cm 11=^11 

(This is so done in the Sruti) lest soka etc. would occur in 
the Atman as its natural property like bliss. (For the rule 
is) that which would be existent while only another existed 
but what could not exist while another would not be in 

existence. [85] 

The second line of the verse is a mere statement about the 
Anvaya and Vyatireka relation between the pair, soka and moha , 
and the inner self. 


> > 
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Therefore, after having dispelled (lit. destroyed) hunger etc. 
which have characteristic of effect(s) and cause(s) by having 
rightly known (Viraj, i.e.) the true nature of the Atman which 
is opposed to them (i.e. soka etc.), the Atman would remain 
only by itself (i.e. as one without a second). [86] 

^lcmc|iqi%4 ^Cjtj I 

kOHci q+HICHI-i ^4^1 I 

% n^n 

Thus, the Sruti itself having stated at length {prapancita ) (the 
true) nature of the highest Atman, in the manner expressed 
in the words etan eva tam at man am viditva ... vyutthaya 
brdhmana yatnad bhiksacaryam car anti. [87] 

This refers to BU 3.1.6. The third line of this verse does 
not occur in the NKJL edition and also in the two manuscripts 
consulted for preparing the AnSS edition. 

3}R|<^|R|q9lq^ | 

o 

The mention of ‘a Brahmana’ (in the Sruti) is to specify the 
particular eligible person(s) since there is not in the Sruti 
any injunction regarding renunciation in the case of a Ksatriya 
and/or a Vaisya. [88] 

Verses 89-142 pertain to the topic of the renunciation of the 
three castes found in BUB. Verses 89-92 pertain to the Smrti : 
brahmanah ksatriyo vdpi vaisyo vd pravrajet grhat. 

^i u iwfc(5]t) u i y-iii-H: 1 

^H?is? u n4 crt ii^ii 

In the Sruti is heard renunciation as prescribed for the three 
castes without any specifications, to indicate which is therefore 
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there the mention of Brahmana as indicative of them (viz. 
a Ksatriya and a Vaisya). [89 

The verse states Suresvara’s opinion as against that which is 
expressed in BUB (as recorded in the preceding verse). This 
implies a wrong interpretation in the BUB. 

The basis for Suresvara’s argument seems to be a Smrti a 
statement: brahmanah ksatriyo vapi vaisyo va pravrajet grhat ; 
this implies some Sruti. It is understood by the Sruti under 
smrtyadhikarana of BS that the basis of a statement merely 
occurring in a Smrti should indicate an earlier existent Sruti 
as understood from the words sistacaranumitasruteh pramanatvani 
(BSB). Here sistacara leads to imply Smrti also. 

jin i 

stjcciFi Pfhft u^on 

If it is accepted that knowledge can completely set aside 
(vicchedi) any eligibility for a (ritual) activity, then why put 
forth the acceptance of a restrictive rule regarding eligibility 
in respect of (a person’s) rising to activity (i vyutthana )? 1 [90] 

*We have translated here the word vyutthana in the sense 
of the rising to activity by those who seek to know the Atman, 
yet vyutthana is by derivation (vyutpatti) to mean ‘a rising activity’ 
(utthana) which is opposed (v/-) to usual activity ( karntan ). For 
this vyutthana cf. verses 119 and 125 below. That is rising above 
all desires ( esanas ). Also cf. esanapratikulyena nirvyaparataya- 
vasthanam vyutthanam (in the words of SP under verse 126 
below). 


^ IK*Ml 

If it is upheld that the Atman exists as (having the nature 
of the true) knowledge of the true nature of the inner self, 
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then each such person is (to be accepted) as eligible in the 
case of whomsoever there is activity of rising stated. [91] 

^ stipn ^ ^ ii^ii 

o 

If it is thus, the mention of Brahmana (in the Sruti) would 
lead to the acceptance of a person who has destroyed his 
ignorance; as the Sruti does clearly state in the end sa 
brahmanah. [92] 

Verses 93-142 pertain to the Sruti : etant vaitamatmanam .... 

n ^ ^%5nq:yc|l^c|d IK3II 

1 

All these characteristics (lit. properties) of the pranas , matias, 
(and) the body, viz. those which are characterized by hunger 
etc., do (continue to) occur in all of the beings (ever) like 
a stream of water. 2 [93] 

l This is the meaning of svanta in the text. 

2 This indicates continuous flow of them. 

srat favqfa IK8II 

C\ 

Thus, the transmigratory existence is having for its cause merely 
the ignorance about the (true) nature of the inner self; (and) 
from that all beings entertain fear even though they have 
attained great excellence. [94] 

C\ 

(Thus) it is said that ignorance about (the true nature of) 
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the inner self is the cause and the transmigratory existence 
is the effect and (also) the inner self is of the nature which 
is opposed to (that of) them, 1 i.e. the Brahman, as (is) 
understood from the statement beginning with apurvam .... [95] 

Thus, only the tmilakarana , viz. the Atman is said earlier as 
the reality and Sutra and Viraj are not. 

1 This refers to both karya and karana. 

g i 

dilclMd fepi ti^ioMl^illd^aFTR ll^ll 

The Sruti has restated (this truth) in (lit. by) the statement 
etam tam ... thereby referring to the seer of seeing etc. and 
expressly stated the connection of it with the one devoid of 
misery, [96] 

viz. having known from the sentence tam etam ... that one, 
the directly perceptible Atman, who is the seer of the organ 
of seeing etc., as has been explained earlier, in the case of 
those who have imagined (i.e. tried to guess) the nature of 
the Atman. [97] 

Suresvara states here etam tam iti ..., dropping vai in the 
original BU passage. This is for the sake of metre. Already, 
he has paraphrased that passage in verse 87 above as etam eva 
tam atmanam .... Of course, it cannot be ruled out as impossible 
to write verse 96 thus etam va iti vakyena .... Yet, we do not 
propose any emendation. 

fa ^5^ fa^t wm i 

^ ll^ll 

Here 1 the one who is inquired about (lit. stated or asked) 
by Usasta is who is to be qualified here in this Brahmana 
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whereas the statement of Kahola is the qualifier—thus, there 
is destruction of transmigratory existence which results from 
knowledge about the cause(s) of the same. [98] 

1 _ 

That is, in this connection. 

'Mdl'Wl) | 

ii^ii 

f^rqt cJM-MIiHI—M y-Miuid: ||?oo|| 

As from the statement ‘sky in a pot’ and ‘sky (viz. ether)’ 

(ghatakasa and mahakasa) is understood merely the sky, 1 in 
the same way, the Atman is specified as directly perceptible 
etc.; 2 [99] 

having no contact with any distinct object since that is so 
by way of destruction of the cause of that (transmigratory 
existence); it is to be known from (i.e. by) only the sentence 
(of the Sruti) and not by any other means of knowing. [100] 


Thai is as unqualified. 

" this refers to aparoksat , sarvantarat. 

II? o ?n 

All that, viz. what begins with the word saksat is the subject 
matter (gocara ) of the question put by Usasta and here in 
the statement yo ’sanaya all that is to be considered (as the 
subject-matter). [10 

This refers to the relation between the two answers given to 
Usasta and Kahola, viz. as the specified and specifier. See verse 
98 above. 

SP remarks, by way of conclusion, tasmad asmaduktam 
visesanavisesyatvam estavyam id sesah. 
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^ISRiftfd ^c^fcraal T^fcT: n^o^n 

There (does not arise) the knowledge about the thing that 
is asked only by answering (the query) in general terms 
(sdmdnyamdtrapratyukti) as, for instance, there arose earlier 
from the answer (to Usasta’s question) (in the words) saksat 

€tc - [ 102 ] 


Now follows the discussion on viditva vyutthaya. 


qNM Tjsrrctrj | 


There should be in the sequence (viz. the earlier and the 

later) of the two forms which end in the suffix -ktvd in a 

way that is suitable (yat hay ogam). If it is held that viditva 
is to be understood as referring to the earlier (of the two 
actions), then, in that case, there can be twofold presentation 
of the thought (prakalpana ). [10 

(One of the two possibilities is:) If rising to activity has 

occurred after knowledge of the true nature (of the reality), 
then, in view of that thing to be known, there is need of 


some injunction (< codana ) for rising to activity and not (to 
convey the idea) regarding setting aside (lit. destroying) the 
eligibility (of person) to activity. [104] 

Or perhaps, it is held that knowledge arising from (hearing) 
the word (i.e. Sastra) causes the rising of a person to activity, 
then, in that case, there is heard (lit. seen) later the meaning 
of the potential such as childhood etc. [105] 
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These verses are based on a doubt if the two forms in -ktva 
should refer to the sequence in which they are heard, or 
otherwise. 

The first alternative is answered in verse 104 and the second 
alternative in verse 105. 

o 

When again the sequence 1 is accepted to be vyutthaya viditva , 
then, in that case, the meaning (to be understood) is that 
the knowledge (of the Brahman) is the means for persons’ 
rising to activity. [106] 

Now the sequence understood is vyutthaya viditva. 

1 This refers to the pathakrama ‘order in which the two words’ 
(viditva vyutthaya) occur in the sentence evam vai tam (tam 
etam)l 


fafecqi qjyfiTcTOq TO Sjft: I 

#5tn II?ovsii 

(A question could be:) ‘How can the subsequent Sruti which 
purports to give an answer 1 be related to the form viditva V 
Therefore, there is need to understand the answer beginning 
with the words tasmat etc. as having the purpose of being 
the cause of renunciation. 2 [107] 

^his refers to answer to the question of Kahola. 

2 Suresvara uses the word nyasa in place of samnyasa. 

frorm; n? o=;n 

(For) Sruti will subsequently 1 declare thus in the words tasmad 
evamvid ...— (thus) it (points to that) the knowledge (of the 
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Brahman) is a means to renunciation of entire activity. [108] 
*NKL refers to SV 219 for this. 

'WraR ’5RTO: ^#cl *Pll§31: II?0^11 

O 

And here also the Sruti clearly states knowledge as the means 
to liberation; and there are numerous 1 subsequent Sruti 
statements (to show) as to how that is so. [109] 

1 This is the purport of the word kotisah. 

5lHH<lfa# yslcy^lrl: I 

II??o|| 

O 

As there is here (in this world) activity of living beings (only 
in) accord with the knowledge (already acquired), so also (i.e. 
in this respect also) the Sruti states (i.e. refers to the activity) 
of those who have known the true nature of the Atman. [110] 

Now follows an explanation of putraisana , vittaisana and lokaisana 
in verses 111-117 . 

M^k'-lRi <KI^Rr^gfa I 

q^rT^Jcl II??? II 

O 

Since a man wishes to take to a wife with (a desire) to beget 
a son, therefore, his activity with respect to the wife is called 
putraisana. [Ill] 

In other words, the desire of a man for a son takes the form 
of the desire for a wife—this is putraisana. 

^fotiicJ-nRi i 

||?? 3 || 
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What, even after coming into existence ( labdhatma ), is not 
capable of (securing) the end of man’s life {purusartha called 
Dharma), is, without being put to use, just like an ax, mentioned 
by the word vitta ‘wealth’. [112] 

Here is the idea of villa as understood by Bhartrprapanca. 

^ I c^l WlT^T I 

o o 

As against this, that which brings about the accomplishing 
of man’s end, by mere coming into existence on account of 
its own strength, is (what is called) man’s rising to activity 
which is not like (coming into existence of) a cow etc. (which 
is included in vitta). [113] 

This is for setting aside the view of Bhartrprapanca that man’s 
rising to activity towards securing wealth is inclusive of man’s 
worship etc., i.e. meditation and so on. This is in explanation 
of the basis of the view expressed in the preceding verse. 

^dlfcuRglki IIU8II 

o 

That is vitta , which is like a Mantra, (viz. preceded by) a 
complete knowledge of the deity etc. (of the sacrifice) and 
is of the nature of its means which has arisen from some 
desire caused by ignorance of the inner self. [114] 

This gives Suresvara’s own idea about vitta. 

HIcW ! 

cplM g fafNfa: II? ?«.ll 

Since (a ritual) activity does not come into existence without 
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a person’s having wealth, therefore, this desire for wealth is 
only for effecting (a ritual) activity. It is not for securing 
(another) loka— this is the decision. [115] 

This is yet another explanation by Suresvara of the word villa. 

Therefore, it is held that wealth in this world is for the purpose 
of a man’s performance of (his) daily (ritual) activity. If this 
is not so (understood), then the Vedic sentence (which refers 
to esanas) would be merely a repetitive sentence. [116] 

cH'i^ifd gram: mnramrfisjimfira imvsil 

>5 o > 

That desire which depends on various means towards ac¬ 
quisition of lokas is called lokaisana, i.e. it is an activity towards 
(accomplishing) the desired (ritual) activity. [117] 

The nature of lokaisana is clarified here. 

MglyyiEFTOTsra g vkM'iic-m-wicmi i 
gra ife c gifc n w ^ nurai 

gitragigggqivg^mgigggi«!r^gg: i 
ogfg^g^ggrvra^ gff^Tgggi?gg: iiu^ii 

O 

Since one knows from (i.e. by) the Sruti statement the Atman 
as directly perceptible etc. and as opposed to the means of 
accomplishing what is to be accomplished, i.e. the inner self 
which could be known without any (commonly known) means, 

[118] 

therefore, those who know the meaning of what is said in 
the Sruti, rise above the (three) desires which are of the nature 
of the means towards what is to be achieved owing to its 
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being of the nature opposed to them. 1 

That refers to sddhyasddhanariipa. 


[ 119 ] 





CR|U^ clT#cR: 

O >5 


I 

II^O|| 


In the case of a person who is overpowered by ignorance 
(lit. darkness), it is already pointed out that, since the activities 
of speech, manas and body have the nature of what is produced 
by desires; therefore, he desired (to perform them). [12 

^ifacjRl: ^ cfcb4 u ll4j ||?q?|| 


How could there be a (person’s) activity (pertaining to ritual 
etc.) after knowing the ignorance through which there has 
proceeded his activity? That is to say (therefore) that, after 
the rise of the knowledge (of the true nature) of the inner 
self, there would result the cessation of his activities. [12 


And, in the case of a person who wishes to know this thing 
(reality) called the Atman, as stated, he would secure the 
knowledge of that by the very withdrawing from all desires. 

[ 122 ] 


^ WnTd ^Ilf^sMcokl: | 

° o 

But, a person who, owing to the great strength (prabalatva ) 
of attachment etc., is unable to give up activity has to do 
that (viz. activity) for the removal (lit. destruction) of at¬ 
tachment etc. no 
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This is supported by a citation from Gita 6.3 in the following 
verse. 


qHlfWI m <*>Ku|HT>tk» II? 5811 

>P 

In the case of a wise man who wants to take to Yoga, 
performance of (ritual) activity is a cause, but, in the case 
of that person, when he has already taken to Yoga, that 1 
becomes a cause for tranquillity (lit. pecification of desire etc.) 

[124] 


l This refers to the performance of ritual activity. 

oip -iHp^fa dmi§o4cqFrai Jififfera: ii?3v.ii 

Since vyutthana is a person’s remaining in the state which 
is opposed to that (commonplace) functioning which is in 
accordance with esanas (nydyya), by transgressing it; therefore, 
the great thinkers who have known what is vyutthana , have 
so called that state. [125] 

This is explained in the next verse in the light of an example 
of a popular word. 

oq? ! MH$l©«l ll?3?dl 

O 

Even in this world, the word vyutthana is known as expressive 
of a tributary king who, bearing in his heart an enmity 
(yirodhena), has been remaining in opposition to a (sovereign). 
(Therefore) the word (vyutthana) is used here in the same 
way. [126] 
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SP has dearly pointed out the basis for the use of the word 
vyutthdna thus: lokavedayoh sabdarthavisesad avisistas tu vakyartha 
iti nyayat. 

frlSTOT pftrEFlfargSfqi I 

O 

By the word bhiksa is indicated a person’s conduct of activity 
(carya) which is based on (or rooted in) the state of having 
nothing. Therefore, a person is called a wise man who does 
not do any activity owing to there being the statement about 
him as not possessing anything as ‘mine’. [127] 

WI ''frWMElUi: «bW$T<iyiH , i)-=R: I 

31cflflRtWl£!5# ^ ||?3=;|| 

The word esana is a synonym for kdma ‘desire’ and kdma 
is an object (i.e. a thing) which is not obtained. Therefore, 
(that kdma) being in the case of a person who has not obtained 
all the desires,* would be caused by ignorance about the nature 
of that (kama). [128] 

*NKL edition reads: avaptasesakamo ’sau bhavans ... despite 
NKL proper as: bhavan kdma iti sesah and also anaptakamabhave 
1 pi ... as the introductory to the next verse. As such, that reading 
deserves little (or, no) consideration! 

^ WTO: limn 

o o 

The Atman does not (seem to be) given to (securing) happiness 
owing to its being of the nature of only happiness, (and 
therefore,) owing to the opposition of its being of the nature 
of happiness, there does not follow any contact (or union 
of it) with misery. [129] 
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Cv 

So also there is the denial of a wish to eat/enjoy on the part 
of the Atman. And that (is held to) result in removal of 
ignorance about the inner self, which (i.e. ignorance) is the 
only root of all undesirables. [130] 

Therefore, this inclination of the mind (d/if) for knowing the 
thing (viz. reality) as it is would not be existing in the state 
of being (one) in nature with the desireless (Atman) alone, 
and it would not be an object of stultification on account 
of the Atman that is desireless. [131] 

SP points out that this verse refers to the discussion in the 
preceding verses and purports to negate the cause of 
transmigration in the case of the inner self, i.e. the six lirmis 
mentioned in verse 32. 

IIU3II 

o o o ^ 

Therefore has the Sruti proceeded to establish the singleness 
of the desire for the result as the single desire in the two 
desires for a son and for wealth. [132] 


SP points out: srutivasad ekaivaisanety arthali. 


stqi fg^pTTcFR: ll?33ll 



Since this desire for wealth 1 is meaningful in the case of 
one who has taken to a wife, therefore the desire of a person 
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for wealth is to be known as non-distinct from desire for a 
son. [133] 

*Here Suresvara staes it to signify ddna. 

t^ci ^cbccWHMlRs llUtfll 

Owing to the non-distinction between the two desires for a 
son and for wealth in the case of a person as the means, 
persons who have a regard (for the Vedanta doctrine) have 
to explain it, thus as in the sense of the oneness of the two 
(stated above). [134] 

This explains the purport of first line of verse 132 above. 

fteirat ottqft^q% umil 

Therefore, this single desire for loka is mentioned to be 
threefold as the desire for a son and the desire for wealth 
are (merely) propelled (prayukta) by just one desire (for loka) 
to be obtained. [135] 

This is an explanation of yd vittaisana in BU. 

SP quotes: uktam hi sarvaphalarthaprayukta eva hi sarva- 
sadhanam upadatta iti. Possibly , this is the citation from Bhasya 
of Bhartrprapanca. 

^IS-T^q IIU6.II 

o 

Since a thing cannot be achieved through its greatness, i.e. 
not without any means, therefore, here is to be mentioned 
(lit. taken up) a means in accordance with the nature of what 
is to be achieved. [136] 
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This explains the meaning of ubhe hi in BU. 

^ O 

5IcRIRT#t l|??vs|| 

Therefore, there are two desires in the case of the inner self 
that are caused by mere ignorance (lit. delusion) about it for 
the reason that by its very nature it has had achieved the 
end of life by the removal of all the undesirables without 
any remainder (i.e. in their entirety). [137] 

?iP5IFt ^ srcgg: I 

^ WN“II tn q*l)fW|: IIURI 

Since ignorance about (the nature of) the Brahman is the 
cause of (all) the desires and (it is) not (so) in reality, 
therefore, in the case of those who have known the highest 
reality there do not obtain desires which are stated. [138] 

3iiyi5)Nw«5cciiiiiL)sn her sfa i 

ft nmu 

O 

Since they have obtained all the ends of life, they do not 
have any expectancy for (or dependence on) any means—this 
is so even in the case of an object to be acquired that has 
been (already) acquired and not in the case of that (object) 
which cannot be obtained. [139] 

This verse raises a point regarding giving up the performance 
of ritual actions in the case of (i) one who is a knower and 
(ii) one who seeks to know. The first alternative is taken up 
in the present verse and the second alternative will be taken 
up in verse 141 below. 


*R: I 
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^ififSRT Rlgcp^: 11^«on 

3W5n?tr?mn«TIrrql falsIRUfe I 

,•> o 

^^4mRcMI‘| 1 ?Fq ^lEFTO II?8?II 

*N 

Since, in respect of having obtained what was to be approached, 
all the means become inoperative (lit. return), therefore, in 
respect of a thing obtained, these (means) are not acquired 
(lu. expected) owing to the end (of life) already being achieved; 

[ 140 ] 

also, in respect of him, who desires to know (the thing) in 
this (i.e. the context of the knowledge of the Brahman), since 
he has not known the real nature of the Atman. There is 
the giving up of all activities (ritual and others) for obtaining 
the knowledge. [141] 

This clarifies the thought in verse 139 up to siddhasya. 

(HHI$cjR|Rc>-l^ I 

wiira srasRifa iimn 

The Sruti itself will clearly state (i.e. prescribe) the renunciation 
of entire activity in the words tasmad evarnvid (BU 4.4.23). 

[142] 

Verses 143-156 discuss the nature of sentience relating re¬ 
nunciation as the cause of right knowledge (of reality ). 

yrM* i(l«llc4-nRl5lHyI 

?isr^ 011^1^4^51: nmn 

O O 

And, in the same way, there are in other Srutis numerous 
sentences which go to establish that renunciation is a means 
(to liberation) to acquire the knowledge of the true nature 
of the inner self. [143] 

Rn-Tj^t RlfHifM^cF^Fi i 

o o ^ 
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yiqckq del) ijfaT: cp^tq^ijaqrqcpi: |j^tftf|| 
^^Hkqatcqqcqi | 

^ ft^qi<wiq)sjI£TC: n^y.|| 


(And gods) being afraid of liberation being obtained by men, 
wrapped up human beings in ignorance (and) then they (i.e. 
human beings), being afraid thereby, entered upon the 
(performance of) activities, [ 144 ] 

therefore, they who had their intellect inclined towards 
(acquiring the knowledge of true nature of)-inner self having 
abandoned all activities, (and) having destroyed (lit. broken) 
ignorance (lit. delusion), attained to the excellent state of 
singleness (i.e. liberation) through the true knowledge of self. 

[145J 


These two verses are from the tradition of the Bhallavis as 
is clear from the following verse. (Not traced for us!) 

q|^«-|:^|qcp4u||4H ||P#8J| 

Thus is the statement in the Bhallavi Sruti which states 
renunciation of the activities of speech, manas and body as 
a means to the rise of right knowledge. [14 

511^1 i-l-qqujf^fuj 11^ yv9|| 


Also, there is in the Kathaka tradition a certain Mantra which 
rejects in the verse pat and khdni * the means inclined towards 
(acquiring the knowledge of) the external objects as a means 
to acquiring the knowledge (of the true nature) of the Atman. 

[147] 


1 Kathopanisad 4.4.1. 
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^isira ii?«=9ii 

By the verse, Those who have well determined for themselves 
the knowledge of the Vedanta (thought), being pure in their 
mind {slid dims at t vcih), the ascetics, by resorting to renunciation 
..., (the Sruti) has directly expressed the renouncing of entire 
activity (as a means) for ascertaining the oneness (of the inner 
self, i.c. the Atman) in nature. [14gj 

1 Mimdakopanisad 3.2.6ab. 

Tfiwi *mrcqra Wr4g umii 

Therefore, having lived up to the end of the stage of celibate, 
a twice-born should become a householder. ‘Then, afer having 
lived up to the end the stage of householder, he should 
complete the stage of forest-dweller.’ 1 [149] 

*This seems to be a Sruti slating kramasamnydsa for a 
twice-born. 


o 

Owing to the propriety,* in relation to (- artham ) adherence 
to the stage of life there should be (accepted) a restrictive 
rule which is (already) mentioned. This being so, there will 
be a meaningful 2 combination of all the stages of life. [150] 

Ksamarthya ‘propriety’, or force ol singnicance of the particular 
stage of life which is relevant. 

2 samartha here is to indicate what is useful. 
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Cn > 

^qa^fcIMHIjq ^fatRrcrs^TO: II?V.? II 

O Cv O 

Al the end of the stage of forest-dweller, a person should 
lake to renunciation (even) without thought, (for) this 
combination of all the stages of life is having a direct basis 
in the Sruli statements. [151] 

Thus, verses 149-151 refer to the performance of different 
duties in different stages of a person’s life and finally to 
renunciation, so as to be in suitable combinations. 

o o 

qiflsiMiWHTtw n?y.^n 
#1 I 

cisjl—Mi-MlM RjSFcl cn^qFq^ ||?U.^|| 

(Thus) having brought to fruition, lit. ripeness, (jtdcayitva) (the 
various sinful activities) 1 in the three stages of life in (their 
fixed) order (stent), a person should attain to the final (jtara) 
stage of life, viz. renunciation which is incomparable. [152] 
This is a statement in the Smrti by Vyasa which has a directly 
firm connection (banclhana) with the Sruli; so also, there are 
other thousands of statements in this respect. [153] 

Verse 152 is in support of the idea of kramasamnyasa. And 
cf. Mahdblwrala 12.237.3 with variation lit for ca and sreni- 
sthdnesu of sreiusthanesu. Also, Markandeyapurana 152.153 as 
quoted by NKL. 

1 This is for kasaya ‘impurity’; referring to the word pdptnan 
and dsatiga mentioned in BU 1.3.2, 7 and, in particular, 10-11; 
Jaimimyopanisad 2.1.10; 1.3.6, 7, 10, 11. 
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Or perhaps a twice-born might renounce (directly) from the 
stage of celibate or from the house (i.e. from the stage of 
householder) or perhaps he might renounce from the forest 
(i.e. the stage of forest-dweller). [ 154 j 

This verse points to the opposition of the Sruti to renunciation 
as related to the sequence of the stages of a person’s life. The 
word civija refers to the three castes. 

fcjcpcvLl^cj o-MKo^ | 

feilfeet: ||^y.V.11 

Thus has been explained the combination of (renunciation with 
one or two or three of the stages of a man’s life). And this 
option * is (thus) mentioned as of three types, keeping in view 
(dpeksya) the result (lit. ripeness) of simple activities. [155] 

1 The statement giving the three options in verse 154 is 
specified in this verse. 

TdaFq era: I 

frraci: 5iFi ikvsji 

Cv o 

And to this effect is there a statement (in the tradition of) 
Atharvans also as begins with (the words) panksya lokdn .... 1 
Thus a person who has become averse to the various levels 
of (a human being’s) activity is enjoined to secure knowledge. 

[ 156 ] 


1 Cf. Mundakopaisad 1.2.12. 

Verses 157-164 discuss l/te meaning of \yutthdya as what leads 
to renunciation according to the Sruti and having knowledge 
as its means hut not (ridandasamnydsa as staled by Smrtis. 
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II?vv»ll 

o o > 

(Therefore) here (in this context of pursuit of the knowledge 
of the Brahman) is a person mentioned by the Sruti as a 
person who has, by giving up performance of all activities, 
abandoned the entire means to their fulfilment as one who 
should become a mendicant in order that there is (for him) 
the rise of knowledge of the singleness of the Atman. [157] 

jf i 

ll^ll 

C o 

And, there is a directly expressed statement in the Sruti that 
(a person should be a mendicant, lit. a person who has shaven 
his head, and should have no belonging of his own; (and) 
the statement in the Smrti is opposed to that; therefore, it 
should not be regarded (as proper or as a conveyer of truth), 
owing to its having no strength. [158] 

This points to the conflict between the Sruti statement regarding 
renunciation and the Smrti sentences (e.g. Daksa Smrti) regarding 
the same. 

Rf%n ^ RtWT ^ | 

O "N 

(The Smrti) has sung (some) matter(s) variously; 1 (it is) op¬ 
posed (to the Sruti); it has (for its subject matter) things that 

9 • • * 'X • 

are seen, and it (mentions) causes that are seen —this has 
the knower of the Veda 4 also spoken of (i.c. pointed out) 
the reason for its unaulhorilativcness. [159] 

^hal is, in a way so as to involve self-contradictions. 

2 This refers to the perceptibility of the things. 
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That is, proven by other means of perception (also). 

Jpjfl&I XT«n I 

Here 1 is stated by the Sruti the non-performance of them, 
for the reason that the (ritual) activities would produce results; 
this is so said by the Sruti for the rise of the knowledge 
about (the nature of) the Atman. [160 

If the Sruti has occasionally spoken of renunciation of different 
duties in relation to various stages of a man’s life, that is to 
be understood as speaking about the means to acquiring the 
knowledge of the Brahman. 

^hat is, in respect of the rise of the knowledge about the 
Atman. 


<T«TT I 

H^M^MIe-MllWll 
cXF 3 | Epfasrf XT cl«TT R?RR% cXR I 

C 

Therefore, the statement in the Smrti (should be undersood) 
as faultless (adusta) and (conveying this:) a person should 
seek (the knowledge of) the Atman after he has renounced 
truth and untruth (and) happiness (as well) and misery; the 
Vedas and also the two worlds (ilia- and para- lokas). [161 
Give up the duties which are prescribed for you (dhanna) 
and also those prohibited (adltanna); and also give up (the 
notions of) truth and untruth; and also that with (the help 
of) which you have abandoned them. 1 [162 

*Cf. Apastanibiyadhannasiitra 2(9).21.13. 


TRST II? II 
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Thus, the Srutis having agreement of the Smrtis with themselves, 
ever enjoin a person seeking (or desiring for) liberation on 
accepting the means 1 of achieving naiskarmya ‘actionlcssness’ 
so that there is rise of the knowledge about (the nature of) 
the Atman. [163) 

1 This refers to samadamddisddhanasampat. 

^ M fusing: I 

C 

O Co 

Similarly, there is no prescription as regards renunciation in 
the case of those who are not eligible, viz. those who are 
one-eyed and hunch-backs and the like. Therefore, entertaining 
the idea of renunciation (in respect of Smrtis) is inauspicious. 1 

[164] 

*That is, unacceptable or unauthoritative in every way. 

Verses 165-167 explain the objection in BUB: vyutthaya ... as 
referring to an injunction regarding renunciation. 

^ <STO: I 

faffpri iwi TJfFI ll?&.y.ll 

(Therefore) when there are specifically stated injunctions, 
clearly understood, as stated before, the effort (towards 
performance of them) is futile. As such, the purpose of the 
injunction that is proposed in the Sruti statement bhiksdearyam 
car anti is futile. [165] 

fotsrafefcl ^ifq St?9S?: fefe: I 

c 

(An objection:) ‘Also, there is here directly heard an injunction 
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in this (text, viz. in the words) ‘Let him rest (on)...’, while 
it is there, why then is this person fatiguing himself uselessly?’ 

(166] 

This refers to the Sruti which is expressed in Sankara’s 
commentary on vyutthaya as an injunction regarding renunciation. 
This shows how Suresvara expresses his disagreement with his 
preceptor Sankara, though mildly. 

In verses from 67 onwards Suresvara discusses the meaning of 

the sentence tasmdd brdhmanah pdndilyam nirvidya bdlyena 
tisthaset. 




Since seeing the inner self is opposed (to activities) which 
have the nature of what is to be achieved and (also) the means 
of achieving the same, as said so far, therefore, the following 
(lit. this) is now stated in proof of the same. [16 


Verses 168-191 explain the passage tasmdd brdhmanah . 

Therefore, having risen above the desires that have been staled, 
one who has become devoid of desires, should have fully 
acquired, i.e. known (nis-vidya) what is erudition and then 
(atha) rest on the strength 1 (of renunciation enjoined, i.e. 
heard, in the Sruti). j 16 

l balya is (kartum) samarthyam balavattvam which is acquired 
after knowing the meanings of Vedic words; cf. verse 176 below. 
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Marcia) 11$ II 

In the first instance, there is acquiring the meaning (of the 
words in the Sruti statement), then (understanding) the proper 
connection in them, later discarding (lit. concealing) the 
opposed teachings and thereafter acquiring the meaning of 
the sentence (is known as erudition). [169] 

This gives the meaning of pdndityam. 

This is called caturvidha jriana. 

W ^ ll^vso|| 

Then, having firmly secured the final condition (nisthd), 
characterized as erudition, following (the four elements stated 
in the preceding verse) one after another, 1 he should (rest 
on) the slrengh 2 in a suitable way tyathqyogam) by the method 
of Anvaya and Vyatireka. [17b] 

! This is for ekaikasa ‘one by one’ from Sabarabliasya 10.6.45. 
^This is by balya which is the same as balavatlva or balabhdvah. 

cM HFra: limil 

The two words atman and pratyaya (can) pertain (only) to 
that object which is without a second (and) in the same way, 
that (object) which is without a second can abide (only) in 
the Atman and it becomes known from an authoritative means 
(viz. the Sruti). [171] 

Between the two things signified as the meanings of the two 
words drsli and drastr, which are above (lit. have transgressed) 
hunger etc., there cannot obtain any contact as between two 
objects (of nature) opposed to them, since they are (i.e. exist 
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as) but one thing. [172] 

Verse 171 refers to the balya ‘strength’ in the two words dtman 
and pralyaya and verse 172, to that in the sentence. Thus verse 
172 refers to acquiring panditya or caturvidha jtidna. 

Verse 172 points to balya. 

CFifa SMI TITO: I 

ci qPsaMci sm: 

o o o 

The word panda ‘erudition’ is the word used of (lit. name 
given to) knowledge (obtained) through intellect and they call 
him pandita ‘an erudite person’ in whom has arisen that panda 
from (various) means (of knowing). It is that person who is 
enjoined here (in the injunction) 1 in the Sruti. [173] 

This explains the meaning of panda. 

1 This refers to pandityam balyena tislhaset. 

3WIHdrc|lHNJ)5rl: Millet) PlpTO^Rt ||^8|| 

Whatever is the activity of an erudite man is what they call 
erudition, therefore (that person) who rests himself on (the 
condition of) not having known the true nature (of reality) 
is enjoined by this injunction to acquire erudition. [174] 

Pi^oi "ikqK-HiHcqq 'qfa: I 
yqiqi-q ip# 1 

iiPi*pi qc^i ^ipnt vrlg n^n 

Having secured the final condition (of erudition) in respect 
of the knowledge of the Atman, from scripture and/or the 
preceptor, a mendicant should rest himself on that strength; 
the removal (lit. concealment) of the knowledge of all the 
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non-Almans 1^5] 

is signified by the word bdlya\ 1 having obtained that (strength), 
a person of purified intellect should have attained the nature 
of a wise person and then become the Brahman, i.e. Bra¬ 


hmana. 


(1761 


This explains atha nuinili aniaunani ca maintain ca .... 

1 With reference to balya SP states: balan ndmdtmavidyayd- 
sesavisayadrst itir ask atari am alas tadbhavah balyam [lena tisthasel]. 

2 Actually this refers to a person belonging to the Brahmana 
caste, but here it means one who knows the Brahman. 

MeRI ^ ll^ll 

What is enjoined here is: he should bring about the lull 

knowledge about the Atman. (And) there is connection of 

the word tisthasel everywehre (as implied) by the injunction. 

(177] 


l SP clarifies this by staling the injunction in its (ullness. 

3TT TO II^K 

o 

What is mentioned in the word prdnena prdniti 1 and pointed 
out as drster drastd is that Atman established through ex¬ 
perience, (as obtaining in the things) from the body to the 
highest self. ^ 

1 Cf. Kenopanisad 1.9: yat prdnena na prdniti and BU 1.5.1. 
yat ca prdniti yac ca na. 


P I 
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It is indeed of this very thing, the inner self, that is about 
which is here enjoined up to the end (of the injunction, viz. 
the acquisition of knowledge), which is expressed by the word 
p anility a, (and which is) directly known by the method of 
Anvaya and Vyatireka. [179J 

qwmfq i 
3|ir£|^fc1 qt crq: u^ 0 || 

In the same way, the highest self also is mentioned in the 
words yo \sandyd ... (and) the subsequent statement in the 
words bdlyena ... is for the purpose of enjoining the acquisition 
of that (knowledge about the Atman). [180] 

Here in this injunction the object to be enjoined cannot be 
other than the one without a second, for, it means to have 
only the directly perceptible Atman as the thing. (This is 
known) by the method of Anvaya and Vyatireka. [181] 

SP points out: This is ascertaining the meaning of the word 
tvam , i.e. understanding the true nature of transitory being. 

||?^|| 

In the verb tisthaset is expressed the purpose of the injunction, 
viz. to point out that there is not any possible existence of 
any object, which is without a second, that is other than the 
Atman and this is expressed in the potential mood expressed 
by the verb tisthaset. [182] 

This is the purpose of the words bdlyena tisthaset in as¬ 
certainment of the nature of the inner self (talpadartha as SP 
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called il). 

f^4*l«5fqqcqiq -yT hRc ll?t;?|| 

There is between the two meanings signified by the two words 
(viz. halva and pdnditya ) the relation of the qualifier and the 
qualified 1 and therefore ( alha) through (this) averting of there 
being opposed senses of them, there is here 2 staled (who 
is a) muni ‘wise (person)’. |lg 

This verse expresses the meaning of the word muni, i.c. a 
wise man who is aware of the oneness of the individual self 
and the Atman. 

*SP explains visesanavisesyalvasamhandha as samdnddhikaranya, 
i.c. their obtaining/abiding in but one thing. 

2 In the sentence alha munir amaunam ca maunam ca nirvidya 


q^Cjcpcqal s.qi>-q?.q^ql fnqctcl iiviqtfn 

There is want of connection between the Brahman and the 
Atman as distinction consists between two objects of opposite 
natures. Therefore, there being only oneness of the thing (viz. 
reality) when there is removal (lit. destruction) of ignorance 
(lit. darkness) recedes as there is/remains only one object (i.c. 
reality). (1 84 J 

^ fd9h u ifq^Mdl | 

■*V 

There exist between the thing (i.c. reality) and the individual 
selves abiding in (just) one object, the relation of the specifier 
and the specified, and also (the relation of) the indicator and 
what is indicated. Mk<51 
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SP points to the sequence in understanding just one (full) 
meaning from a Vedie sentence. This is further clarified in the 
next verse. 

Owing to the warding away of (such relation as) (their) abiding 
in (just) one object, like that in the case of the skies in a 
pitcher and elsewhere, the meaning of the objects tat and 
tvam would become directly perceptible to us, (they would) 
not (be) the meaning of the sentence (viz. tat tvam asi). [186] 

VlciRib-4) travail 

For this reason there docs not remain here any object other 
than the inner sell when there is removal (lit. destruction) 
of delusion on the part of the sentient Atman about the objects 
which are (only) to be abandoned as they are caused by 
ignorance about the sentient one. [187] 

-Mcilia: qiqcllc-Hai ll*laq|| 

Since an object to be known is related to the means of knowing, 
(both of them) being non-Atmans; therefore, in respect of 
the knowledge about the Atman, the Atman does not become 
an object to be known; for it has only ignorance as the cause 
(lor its existence). Therefore, there is the nature of the Atman 
alone (as what is to be known). [188] 

^ iiwii 

■N 
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In Ihc statement atha brahmanah there is here slated the stale 
of the result (acquired) by this individual when he has 
completely known (nirvidya) the connection between two 
padarthas viz. halva and pdnditya having finally obtained the 
condition up to being a numi 1 which is indicated by bdlya, 
panditya and also having completely known the condition of 


mum. 


(189-190ab| 


This has a reference to verse 176 above. This explains what 
is meant by amaunam ca and the purport of at ha brahmanah . 

This refers to medilalion(s) on various objects, before one 
becomes a mum wise person’. The translation gives the purport 

of amaunam which literally means ‘the condition of not being 
a muni’. 


*TTsnfec£nf^qt5*i sjsj wi imon 


The meaning of brahmana is Ihe Brahman which is a thing 
devoid of any contact with distinction (i.c. a distinct object) 

remaining in its own greatness and having the nature directly 
perceptible etc. j I9()c 

^|^u| | 

11 y ^ y 11 


Every being (i.e. each of all beings) is called a Brahmana 
alter he has obtained this state; the nature of being a Brahmana 
is elsewhere related to (a being’s having certain) qualities this 

belongs to the earlier stages; it does not go well with the 
consequent stage. 1 

*Thal is, after knowing the Brahman. 


Verses 192-204 are the exposition of the meaning of the question 
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sa brahmanah kena sydt . 

mw: ^Tlfefcl I 

Then (Kahola) asked the question: ‘whereby would he (i.e. 
a being) be a Brahmana?’; this is to say: (in this question 
is asked information about some other means) which are in 
addition to the known (lit. staled) ways of asking . 1 [19 

^ This is clarified in the next verse. 


<dSFt ?TI'dcMkW| BISFTR I 

||^3 || 

Usually, one comes to know about the nature of the means 
which is characterized as a sacrifice etc. and its means as 
a sequal (which are) known from the scriptures; therefore, 
here is asked (a question about) another means of knowing 
(kenalha brahmanah). jjp 

c *d u H ^ | 


Here (i.e. in respect of liberation) it is not a proper question 
as to which of the four (stages of life) is meant (by kena), 
because the state of a Brahmana ( brdhmabhava ) is (accepted 
as) obtained by one, on having resorted to the stages of life 
marked by kaivalya ‘being alone’. J 19 

In the case of a wise man 1 (muni) who has risen (i yuthaya), 
it is not proper to entertain the idea of any other stages of 
life, for, in the case of him, who has known (lit. obtained) 
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reality (viz. already being one with reality) and also in the 
"blrlror Hfe 35 " 0t kn ° WR ,h ™ ~ bc -V 

1195 ] 

! C f - SF>: kn art hah sdksatkrtabrahmd nuuuh. 

$ikh u i* ^n^H4-ix7qq|4_( ij^^u 

This qnestion (viz. kenanha ...) is asked here about a Brahmana 
er o inform one about the means to attaining it; (hat 
is o say with a view to (answering the question) kimsadhano 
la manat syal what sadhanas should a Brahmana possess?’ 

(is it said) let the means be told’. [ 196 j 

W-ilciOi i^cf hi im\s>ll 

Therefore, the answer to (he question is: So then a man would 
become a Brahmana, as said, even if he would not have 
obtained knowledge, i.e. who has become such. 1 |i 97 j 

Cf. by SP: nirvyapdra 'not doing any action’. 

There would be similarity of this man with a Brahmana, as 

stated, on account of having abandoned all activities, for he 

wou e a Brahmana as described by the very means consisting 
in actionlessness. [ 198 j 

cTS cf^ Iiy <^|| 

such meaning should be understood here 1 by the statement 
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of the Sruti yena .... The Smrtis also have spoken here and 
there of this very thing. 2 [199] 

*That is, in respeet of liberation which is the end of a thinker. 
2 The word api suggests similar statements in the Sruti; cf. 
verse 204 below. 

frssi TO RtTOT TOITO I 

snrotTO Rnfcikki iroou 

In the world, there is a twofold system of discipline as stated 
by me, O sinless one, this was declared by me before; the 
one followed by the Samkhyas consisting in the pursuit of 
knowledge and the other by the Yogins, consisting in the pursuit 
of activity. [200] 

This is a verse from Gita 3.3. 

fq| cpsiRl RTjfaTOTTOSMl I 

IRcRII 

O 

These only are two ways, characterized by (the performance 
of) action and by abandoning the same—that is, these two 
consist in being different from (any path of activity apparently) 
of similar nature and both being followed (i.e. adopted for 
performance by people) more (than any other path). 1 [201] 

! This is, on the authority of SP, a verse of Vyasa, i.e. Maha- 
bhdrata comparable to 12.233.6: 

dvdv imav atha panlhanau yatra veddh pratisthitdh / 
pravrttilaksano dhanno nivrttis ca subhdsitah // 

TOro ^ cni-Tii ^ i 

gsn (r; SPRtcRfe IRo-?!! 

O 

But it is only renunciation which excels them by its peculiarity, 
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viz. that it is heard as the way for those who abandon action 
altogether with the question, ‘What is the purpose of having 
an offspring?’ 1 [202] 

‘Cf. kim p raj ay a karisydmo yesam no \yam atmayam loka iti 
(BU 4.4.22). 




^ ’H4 c b4 u IIH IRo^|| 

cTcb IRo'bh 


That one should renounce right after the stage of celibate 
is stated (by the Srutis and others) many times. Only 
renunciation of all the activities effects (or is the cause of) 
liberation: They say [203] 

aloud, i.e. the Srutis and the Smrtis say by resorting to the 
way of purity (suddhanyaya) 1 does one obtain the status of 
a Brahmana. 2 [204] 


1 This refers to the way of understanding the true nature of 
the Atman and existence of a liberated person. 

2 This refers to the Brahmana stated in verses 190-191 above. 

Verses 205-206 state another exposition of the passage sa bra- 
hmanah kena syat. 


?I«n ^ WMlfctW IRoy.il 

Or, if in the words kena ... there is stated an objection: ‘Owing 
to the impossibility of origination etc., 1 there is (mere) oneness 
of all the means of activity’—so have I said earlier. 2 [205] 

‘They are utpatti , sarnskara, vikdra. 

This is according to SP’s reference to SV. 
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^=i ^ i 

^'5'lqKHI '-HlRlSilRl^MI'lfa |Ro£,|| 

By whichever means this oneness of the Atman is sought, 
through this means (of activity), by that everyone (is 
understood) the Atman only in this way, there is not even 
a little excellence elsewhere. [206] 

Verses 207-214 are yet another exposition of (he same thing 
as above. 

IROV9II 

Or, this is the statement of the characteristic of one who has 
known the Brahman as said earlier; for, by such a characteristic 
is to be indicated (a Brahmana). [207] 

cJ5«OT IRoq|| 

-v 

This one has arrived beyond (or risen above) the properties 
v the body, organs, ntanas and intellect. How then would 
this one be characterized by the properties of them on account 
of his having attained the knowledge of the oneness of the 
inner self with the Atman? [208] 

The properties considered here are inclusion of samadama 
etc. This is one alternative regarding the meaning of the prop¬ 
erties. 


^ qen cT^n i 

IRo'li 

i 

?np %i ^ cfe |R?0|| 
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The description of this one is not such as this person’s being 
subject to transmigration. So also there would not be, in the 
case of this one, the absence of all that as such is the 
characteristic of the knower of the Brahman; [209] 

since, for the knower of that, 1 the nature of reason 2 is/should 
be in accordance with * the object to be known ( veciya ). (And), 
the object to be known by/for the knower of that is the 
Brahman which destroys (the notion of both) existential and 
non-existential (entities). [210] 

This is the second alternative about the properties alluded 
to in verse 208 above, i.e. it does not mctn that absence of 
transmigration is a characteristic of the knower of the Brahman. 
From this it should be concluded that the proper description 
of the knower of the Brahman is that he has the right knowledge 
about the nature of the Brahman. Absence of any properties 
spoken about or transmigration does not form an essential 
characteristic of the knower of the Brahman. That characteristic 
is his being aware of the oneness of the self within himself 
and the highest Atman. 

^This refers to the seeker of liberation/the Brahman. 

Translation follows the reading in both the AnSS and NKL 
editions. Yet the variant reading nyayyalaksanqm which is noted 

in the AnSS edition cannot be neglected. Hence the translation 
could be: the proper reason .... 

'Or, following the nature of. 


IJRSMST 7 ! Tj^cH |R^|| 

c o ^ 

Therefore has the Sruti clearly stated yena ..., stated char¬ 
acteristic of one desirous of liberation since (the knowers) 
having similar faith have said so. m 
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*1^ ?isnn dl^H ^ ^fspira: IR? 511 

In the case of even a stark foolish person there is noticed 
in the state of deep sleep the concealment (i.e. unawareness) 
of all transmigralory existence; therefore a person of that kind 
is not known as a knower of the Brahman. [212 

l This is to justify the argument in verses 209-210. 

31RTH) ^ ceRJoER I 

IR ? 3II 

o 

Thus, here is stated the condition of the inner Atman as of 
the nature of the Brahman, but certainly not of any non-Atman; 
therefore, from the knowledge, as is imparted here, there is 
staled by the Sruli the destruction of transmigration by using 
the word aria ‘afflicted’. [213] 

IRS 811 I 

From this (it follows that) whatever is different from brahmanya 
‘the state of being a Brahmana’ and is having the characteristic 
of (some) activity is afflicted, perishable; therefore, what is 
sought to be known 1 is the Brahman which is unafflicted. [214] 

l That about which there is question in the beginning of this 
Brahmana. 


6 C 

WWW \M\ 

























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.6 

Gargt Brahmana 


371 ^IIcp^kmCi W^q oi^qyq%5^pTj II?II 

o 

Now is explained hereafter the subsequent text (of the 
Upanisad) up to Sakalya (Brahmana) 1 with an intention to 
make a decision with regard to that (Atman) which is described 
(i.e. slated) as that which is within all. [ 

This refers to the 6th, 7th and 8lh Brahmanas. Sakalya 
(Brahmana) is the 9th. 

2 Add: in the two preceding (i.e. 4th and 5th) Brahmanas. 

Mfq: \\^\\ 

How indeed would there be a decision of all attributes, viz. 
those beginning with saksat ‘directly perceptible’ etc., while 
there is decision (only) of what is within all? ’ p 

The intention of what follows is to explain the significance 
of the various specifiers of the inner self to which a reference 
was made in the questions of both Usasla and Kahola. 

^ H-qMi T TF4q^^cT: tpf; ||^|| 

Thinking (hat there was not sufficient clarification offered about 
what was asked in the question(s) by stating the transgression 
of hunger etc., Gargi then asked a question again. [3] 
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^ ^c^Ic5nR: ^SflRcilRcl: lltfll 

So long as the oneness of the nature in respect of (this world), 
beginning with the earth and ending in the sky is not stated’ 
the question (that was) stated in the words ... sdksdt ... would 
not have been (finally) answered (lit. decided). [ 

The thought in this verse is clarified in the following verse. 

^TTq: nyj| 

(That is to say:) From the negation (of the Atman being) 
the world, beginning with the earth and ending with the sky, 
(and) from the negation of the desire for eating etc. (on the 
part of the inner self that is within a body), therefore, (it 
is said) that there is no decision about the matter under 
question. ^ 

Now follows a statement that all the worlds , viz. from the 
earthly world to that of Brahman , are woven lengthwise and 
crosswise this is in the manner of inference . 

qjfSjcn ^^TVfT^q) TfcTT: | 

na.li 

These things, which are known as made of earth, viz. a clod 
of clay, pitcher and others, are understood to have their 
pervasion by the earth within and without. [6 

This expresses the commonly known pervasion of all the lokas 
worlds as being at the basis of the question by Gargl. 

risfo qifSp5! iqicn: qfeo^cj yftrqfq | 
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iivsm 

As these earthly things are pervaded by the earth, so this 
earth also is pervaded by water both within and without this 
is being considered here. [7 

TJ{\ TTflffepro ll^ll 
3^d^aic4H-ii ifa ^4-iiMd^l l 

ii^h 

Since this is so noticed, therefore, on the basis of (the method 
of) inference, 1 Gargi asked Yajnavalkya of great intelligence 2 
a question yad idam .... [8] 

(for) it is noticed, as in the case of the earth, that there 
is pervasion of every effect by whichever (cause, lit. everyone 
of the causes) it (viz. effect) is pervaded (lit. covered) 
lengthwise and crosswise (i.e. fully). 3 [9] 


l The word litiga is used in this sense in the Sdmkhyakdrikd. 

Read SP on verse 9: liiigasabditam anumanam. 

2 t m 

SP clarifies: prstanistankanasaktimattvam niahddhftvani. 

3 

Alter explaining the meaning of this verse SP observes: 
any at lid saktumustivad visaranay dp alter ity arthah. This is based 
on BUB (p.443, line 11): anyatha saktwnustivisTvyeta . 

The form of inference ( litiga in the preceding verse) is slated 
in BUB (p.443, lines 12-13): yat kdryam paricchinnam sllnJlam 
kdranenaparichinnena siiksmena vydptam ity ( anumanam ) distant. 

This verse expects a statement about what pervades the earth; 
this is stated bv the next verse. 

Tfcf: 11 ^ o 11 

o 

And this earth is pervaded by the waters; therefore it is 
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accepted that there is pervasion of them also by yet some 
other thing, owing to its pervading capacity (as is noticed 
earlier) in the case of the earlh. 

ctFPto yfaLKioqi ll^ll 

^ O 

The answer is: O GargT, it is in Vayu (that the waters are 
woven lengthwise and crosswise or, in other words, pervaded). 

In the same way, again, it is to be understood in later sentences, 
in respect of the answer(s) to the question (put by GargT). 

[ 11 ] 

^ f n^n 

Since fire is revealed only after it has resorted to the two 
elements (< dhatil ) of earth and waters, therefore that (i.e. fire) 
not being independent, (Yajnavalkya) did not say (that the 
pervasion of the waters is) in fire. [12] 

It is said in the Sruli: agner apaJt. This should have invited 
Yajnavalkya’s answer: ‘The pervasion of the waters is by fire.’ 
Yet. owing to its dependence on (pieces of) wood and lightning 
(which resides in, i.e. pervaded by, water, he referred to the 
pervasion of the waters by Vayu). 

CN C\ 

Therefore, in respect of every object to be known as pervaded 
by subtlety, i.e. by every other more subtle object, among each 
subsequent object of knowledge, beginning with the earlh etc. 
and ending with the imperishable Atman, after every former 
(of the objects) is pervaded (lit. given up). [13] 


















3rd Adhyaya 6th Drahmana 


265 


^ o 

In the (statement of the question) mention is made of many 
objects, since there is plurality (or, maniness) of those which 
produce (other objects) and since all else than the Atman 
have they known as comprised of five (great) elements. [14] 

While concluding, SP (on this verse) quotes a line (from 
Bhartrprapanca’s comment?): uktam hi na ca paramdtmano ’rvdk 
tadvyalirekena vastvantaram astiti. 

TTPlf TSFRTJT | 

ei v.ii 

On the path of the sun, which has been stated as multiplied 
twelve times by the movement of its chariot, have the deities 
up to (their king) Indra remained,* owing to its steadiness. 

[15] 

*Add: following the rule of pervasion. 

Cn On ’ 

^cfaiqR^u^i: IK&JI 

All (those deities) who have stayed in the gross and subtle 
form(s), (have remained there) in their mutual relation of the 
pervader and the pervaded (and) having everywhere the 
measure of an atom. 1 [ 16 ] 

This refers to their atomic size; yet, when compared among 
themselves, the more gross atomic form of one is pervaded by 
the more subtle atomic form of another. 


^infafcKisd ^S^^kdoJdRskf: I 
3l)d£ldlRl clrdlPi cfa MqlPi ||^\9|| 

C\ 
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Here (i.c. among these deities), Prajapali Viraj, who resides 
within this egg (of the universe), has woven lengthwise and 
crosswise all of the elements stated earlier. [ 17 ] 

This distinguishes Prajapali Viraj from all other deities since 
he is the pervader of all of them. 

ll^ll 

This nature (bhdva) of him (i.e. Prajapali Viraj), i.e. as having 
woven lengthwise and crosswise (the entire unvierse) is (widely) 
spoken of in the Brahmalokas, (since) the name Brahmaloka 
is used (ht. accepted/dcsired as used) in respect of the elements 
which have been the producers of (drcwib/wka) the egg (viz. 
the universe). 

o^IKo^i^ ll^ll 

This is then (or thus) -the creation of the worlds, viz. what 
ends in the egg, which is explained to be of the nature of 
what is woven lengthwise and crosswise (by Prajapali Viraj); 
what else does there remain (to be mentioned)? [19J 

Tp ^ |Ro|| 

That Vayu which was earlier 1 explained as the support of 
all, owing to its being their totality as well as each individual 
(i.e. all of the elements) has to be described and, therefore, 
there is the subsequent question (asked). [ 20 ] 

1 This refers to the statements in Bhujyu’s question and the 
answer to it. 
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3TtcTT: SdpJjdlH I 

ffc M^cl^^qi^iFi TTfen^: ^4 ^Ff \RK\\ 

May this be told as to what it is in which are woven the 
Brahmaloka and others lengthwise and crosswise.’ Thus asked, 
(Yajnavalkya) said, ‘O GargI, in any way do not ask too much.’ 

121 ] 

-Htcilc-M ■!#! xR | 

m % r[£n omhhIci c^rtTf ^Rxnnra; n3=n 

(This is to say:) In no way, do you ask, () GargI, leaving 
aside (or setting aside the limit of) the line of question; * 
lest your head should fall 2 off, therefore, do I warn you’. 

[ 22 ] 


This clarifies Yajnavalkya’s reply yet further. 

1 This rclers to the reasonable range of queries. 
vyopopta is used bv Surcsvara for the form \yapaptat in 

BU. 


dFdalMqi %cfcn TR | 

IR3II 

° o 

(To explain it lurthcr:) The question would be reasonable only 
in that there is a query made about the deity. And (that 
question of hers) which transgresses the limit (of what is 
reasonable) is called too much of a question, viz. an inference. 

[23] 

That is to say, hereby is mentioned only an inference, which 
is the limit of argument. 

^TTfofd Mqiq-dl ; 4ltdSP<-4^ ^ddl l 
dd-dcqifWl rc||F>y dfdbH5->dHlR-ld'dJ-l IRtfll 
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That deity, which is stated earlier, deserves that (viz. the 
question to be asked). There the deity (mentioned) is one 
beyond reason and (now) this one (about which GargI asked), 
they have b^en described as a deity by name, ‘Beyond 
question.’ 1 [24] 

^That is, about whose name there cannot be put any question. 

wrciEra: ir^ii 

6 C\ 

(Yajnavalkya meant:) Your head might fall off through your 
own fault (lit. offence), while you are asking so boldly (or, 
rashly) about this deity which is beyond question in your 
question (which is) beyond limit. [25] 

S3 g W irsji 

^ o C\ C -V 

(This is to say:) It is reasonable to put a question at will 
(only) about the elements in general (lit. that are gross) and 
which are (known by) inference, but this deity about which 
you are asking is not similarly (or in any way) gross. [26] 

3<IVcm RNcmfi ^ ^ fcrai i 

WR IRvsil 

"N 

(That deity) is beyond thought, beyond reasoning and has 
remained there as life (of everything). Therefore, that deity 
should not be sought (lit. questioned about) by any other means 
than by tradition. 1 [27] 

^hat is, Upanisadic thought. 

idHdi dfocfrl: I 



























3ixJ Adliyaya 6th Drahmana 


269 


ihwfo-ciii ci«n ir^u 

O C 

For this very reason, Logicians do not (seek to) infer that 
(deity), (only) though fear, 1 as they do here and there, in 
the case of the earth etc. [28] 

1 Namely, that their head might fall off. 

HHRcK u ll'Wdl HI SnailRcMdl cTS(: IR^II 

Since this prana ‘life of all deities’ is not (i.e. cannot be) 
described, who indeed can describe that by any means other 
than mere Tradition? Therefore are uttered the words (of 
Yajnavalkya), ‘Do not ask (beyond limit)’. [29] 


WW II&.II 





























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.7 

Ant ary ami Brahmana 


imi 

Ov C 

Whatever, viz. that which was characterized as totality and 
severality, was sought by GargI, by means of inference, through 
her question, now, Uddalaka asked that (same), about Sutra 
as is conveyed by tradition. [ 

cRlT ^ dld^dK ^iqvjoi«-4-(if^cp|^u|4_f | 

>9 

So also did Gautama, of great intellect ( udaradhi ), asked of 
Yajnavalkya about the controller of that (universe), the cause 
of the origin etc. of the universe, as (coming or known) from 
tradition. p 

^RJIWraife ^5*4K°i^ct)c|c4HI 1 

II?II 

Gautama explained (to Yajnavalkya), in the form of a narrative, 
what he learnt as tradition about Sutra etc., saying that he 
had learnt it directly from a Gandharva. [: 

Suresvara avoids the details of the narrative. He dwells only 
on those points from the narrative which are relevant upon the 
query. 
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oj 5#ffecT lltfll 

In this (context), the Brahman is said to be the highest Atman 
and the lokas as bhil ‘earth’ and others, and the deities again 
(til) are to be known in Agni and others. Further, the Vedas 
are (to be known) from traditional knowledge ( prasiddhi ). [4J 

The elements, beginning with the Brahman, are woven together 
by Sutra, as in a wreath of beads, ever held fast 1 and 
controlled by the Lord (i.e. SQtra). [ 5 ] 

*That is, they are sustained or supported. 

to 1 

^ ^ 118,11 

Also he knew the entire universe as supported by SQtra, 
controlled by (him), the inner controller. Also he knew the 
Atman, the enjoyer.* [ 5 j 

^ ^ 1 1^9 11 

This is in brief (the thought) of this : 1 Being in (i.e. having) 
the form (or, nature) of Sutra, he knew all these that are 
described before—he alone knew the worlds up to (lit. ending 
in) the Brahmaloka. [ 7 j 

J That is, the Upanisadic passage: sa brahmavit ... sa sarvavit. 


W-M’-CKOH ^ | 

WT} % cKaliqkd Il^ll 
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f 

Sutra is the nearmost within and is subtler (than all universe) 
up to (i.e. ending in the Brahmaloka, and it is extremely subtle 
and is said to be the resort of all beings. [8] 

The basis of the thought in the preceding verse is stated now. 

Now verses 9-24 are the exposition of BU 3.72. 

Verses 9-24 explain the meaning of Vdyu read in BU words 
vayur vaigautama .... 

nRRyti wfi <*>k«iic4h imi 

Whatever is accepted as the clearly visible common activity 
is pervaded by what is of the nature of Vayu; and that (activity) 
rests on its cause, viz. the Atman (= Sutratman). [9] 

gTCcnfsRTOct: ll?o|| 

Since an activity does not come into existence (i.e. get 
performed), unless it has rested (i.e. depended) on a means, 
therefore, any activity only resting on Vayu becomes what it 
is. [10] 

Read SP: na hi spandasyadharanam pranad rte karanam asti 
tadvisesanam arthavad ity arthah. 

gra ^ i 

ll^ll 

That Vayu, which is the supporter of an activity, whether 
common and particular, is ever accepted in the form of totality 
and severality. [11] 
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Whoever stands resting on that Vayu and that activity (of 
it), being aware that he is doing the activity resting on Vayu, 
is the person (lit. a man), viz. Vayu. [p 

That is the inner sentience (Jiva) which is, in fact, a form 
of Vayu, viz. Sutra. Jiva is here the effect of Sutra’s action, 
his nature of performance of sacrifice etc. 

B ofFJ: %of: 5W: | 

Ut\\\ 

'N, 

This is (then) that Vayu of the nature of Sutra, the divine 
support of all and the lord, (and) all has rested on this, viz. 
the deities, the subtle body,* the activity etc . 2 [13 

This explains the word siltra in the words of BU tat sutram 

# • • 

! This is for litiga. 

2 r | i 

The word adi refers to apilrva ‘result of ritual activity’. 

3FR ^FFfc ^Rkcj-,4-1 | 

Rt ^FR era RTRRT ||?8|| 

° c o 

By this Vayu is supported the origin (of any being), this body 
(and) that later life, which is about to originate is also 
supported by Vayu. [ 14 j 

f^STRR? qfaoRl%: R8FRRFPrerafcF«raR I 
Rra?Rcpfip? P=Tf RcRUOIR^Rc) IIWI 

This (sublc) body , 1 which remains as the support of the 
elements, viz. the earth and others, and has remained subtle 
like the sky, is described as made up of seventeen . 2 [15] 

*This is litiga noted in verse 13 above. 

The word saptadasa means saptadasaka , i.e. made up of 
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seventeen, viz. the ten organs, the five elements, antahkarana 
(viz. mams, buddhi, ahamkara and cit) and prana. 

iter: gi»R* 4 uWl i 

cIRHHi ^ «P«X|% IR&JI 

o 

That Vayu is mentioned here as one, whose various forms, 
viz. avaha and others, 1 are like various waves of the ocean, 
and who is the support of all impressions. 2 [16] 

] They are pravaha, nivaha, samvaha , udvalia. 

Thus there is once again a reference to Sutra who in the 
form of Vayu is the support of all being. 

^ CIRRI TlfSRRER: |R\S|| 

C\ o 

Since this is so, therefore, this world and the yonder world 
as also the elements are woven (lit. tied) together by Vayu. 

[17] 


This explains the meaning of BU words vayuna hi ... 
sandrbdhani bliavanti. 

’HfcKs^d IRRI 

c(R^c| SRl^RlciR #$5fq I 

xRlfeRRl cPHf IR1H 

When this Vayu recedes (i.e. goes away from a body) at the 
time of death, various parts do not remain capable of doing 
any activity. To convey this popularly known matter, the Sruti 
has stated here (that known fact). [18] 

Even in popular life the fact is known that the organs (of 
a body) are supported by only Vayu; therefore has the Sruti 
stated the same in the words beginning with tasmat .... [19] 
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sjg gg: i 

sngq: q**q krtn^: iron 

Since the subtle body and others are supported only by Vayu, 
therefore do the relatives of a man say about the departed 
one {preta ) 1 as the effect of death. [20] 

This explains the meaning of tasmad vai gautama ... in BU. 
A In common parlance preta refers to one (spirit) departed 
from a dead body; here it refers to the subtle form of a human 
being after death, i.e. departure from the body. 

fgwnfg g q^gg i 

qgilg ggj Jjfg Rr) |R<!II 

I 

As the dissipated organs of this one are not visible (lit. seen) 
as before, therefore, 1 think, 1 this one (they call) dead, because 
there cannot be such an appearance (lit. sign) except when 
there has occurred death. [21] 

^uresvara has used the first person singular form nirnye, 
but that is to be understood as manyate (third person singular 
form) ‘people think so’—this is indicated by ‘(they call)’. 

qp-R|q ggrwifg g^snfg qgr g^T i 

wcwi g g grig g«n gg: irsii 
g^kygRwyiuii ^gtsg'gig 3m i 
qgfaggqwRt sifqRntfgii^ ir?ii 

Since, when these organs (of a human being) are well bound 
together by only Vayu, then, therefore, they do not remain 
capable (or, they) become incapable, of performing activities; 1 
but, in the case of this one who is dead, those (organs) are 
not likewise. [22] 

Therefore, this dead man is indeed one from whom Prana 
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(i.e. Vayu) has departed; there is no doubt about this. Such, 

O GargI, is the known fact regarding his becoming Sutra, 
as stated before. [23] 

This is the description of a dead body. 

1 karmanya is derived from kannan by the addition of the 
suffix -yat according to Panini’s rule 4.4.98: tatra sadhu. 

m i 

irsii 

C\ 

As, O Yajnavalkya, this is well explained in the same way, 
tell me, about that inner controller, viz. the Atman within 
(me). 124] 

This is an exposition of the words evam eva ... in BU. 

Verses 25-47 are the exposition on the inner controller. 

This is the exposition of BU 3.7.3. 

£F$m'ui*trat5*i ir*ii 

And (tu) now is being explained the inner controller who 
is yet more near (or, within) than Sutra and in whose being 
described this (known) cause and effect relation becomes 
complete (i.e. completely explained). [25] 

This explains the purport of yah prthivyam .... 

IcWwfayoyifayjc^: irsji 
3F<TCt qfspqi: *1: IR^II 

Let it be understood here that that one is the inner controller 
who is abiding in the earth.... (Yet, for fear of making too 
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wide a statement there now follows the subsequent statement 
(of the Sruti). 1 [26] 

The Sruti state ‘(The inner controller is he) who is within 
the earth’ means ‘(It is he) who is the innermost within the 
earth. 2 ’ [27] 

*This seeks to avoid the feeling that all those who abide 
in the earth are like that inner controller. It can be taken as 
a parenthesis. 

'j 

This refers to the elemental/material earth. 

c o > 

?fd 4 ^ |R=;|| 

o 

Then, in order to avoid the following blame (being given to 
Yajnavalkya), viz. ‘From well construing together your words 
(it would mean:) ‘The earth is a deity,’ the sage says, ‘(It 
is he) whom (the earth) does not know.’ [28] 

^uresvara uses prthivi for divine deity and ksiti for material 
earth. 


SlfiqRq qfqc^i Si#? I 

sn dl-dMWd mil 

This earth, having the body made up of great element, is 
supported by Sutra. The one who has the ego, ‘I, the earth, 
alone support the world ever’, is not called the inner controller. 

[29] 

1 avyayam is an adverb, modifying the verb bibharmi ; (it does 
not get connected with jagat as its adjective). 


^fqozrfq =E? tf ^ I 

^ fc®R faR: II?oil 
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Let that be known as inner controller, the god whom even 
the earth did not know as dwelling within itself. And this 
earth is not to be taken as a deity. [30] 

This explains the thought of verse 29. 

c K u iqrqi fcq-qbfa | 

^ TJRft ERE) HIM <4 

(A question is asked:) ‘Is there anyone else, being possessed 
of limbs etc., within the earth which also is possessed of various 
means of activity?’ (The answer is:) ‘No, it is not so, since 
the earth itself is the body (of that one ), 1 i.e. who does not 
have any other (body). [ 31 j 

'This refers to the inner controller. 

8FT]|cp|4cKu|^ci ^ xj: ( 

^ ^4 qn? t ii^^n 

(The inner controller is he) by the very producing the effect(s) 
ol the earth is (said to be) having produced the effects (of 
the same) and as having organs (for himself). But, there is 
not (really) accepted of this one any activity and the means 
of achieving it as his own. [32] 

||33|| 

The inner controller is to be known as the one, who is directly 
perceptible, bodiless, propertiless, one without duality and of 
a different nature from that who is having the nature of the 
deity within the earth. [ 33 ] 


clT^cT qfq^f j})$c|c4hI I 
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JvloElfsreta: ||?8II 

This one having acquired a particular (appearance) there (in 
that earth), controls that very earth which has been his own 
effect owing to the ignorance (about the nature of itself). 

[34] 

■qqr ai^eiiMicni 3cwmKm>i4 i i: i 
^qciifcsi'Ck||?&,|| 

As fire, being one that does not burn while it is residing 
in the material to be burnt, 1 becomes one that burns what 
is to be burnt, 2 when it has obtained its form 2 —and not 
on its own; [35] 

in the same way, the Atman, who is the knower while it is 
residing in deites and others who are its own products, controls 
the deities and others by means of the bodies etc. of those 
deities and others. [36] 

1 This is wood/faggot. . 

2 Or, when it is produced/enkindled. 

fa’Wts'te ^ ^ i 

(That one) who is by nature devoid of any organ and/or a 
body, who is devoid of any property and, who is without any 
differentiation (in itself), having the appearance of sentience 
becomes visible as having them viz. the effect arising from 
its ignorance, on account of the effect. [37] 

=Eraefj srf5|*FJxH m4mhh^ I 

qrcrcgksi: 113^11 
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This one do the Sattvatas worship after having divided him 
into four parts, similarly (do the) worshipers of Hiranyagarbha 
and similarly, the Pasupatas and others. 1 [3K] 

They are the followers of the Paiicaratra school who have 
posited a fourfold appearance of reality, viz. Vasudeva, Sari- 
karsana, Pradyumna and Aniruddha. This is supported by SP 
by quoting: 

par am brahma par am dhdma caturdlmakam avyayam // 
prmayed vasudevam ca miirtitrayasamanvitam II 
also from another: 

yd vai sarvesvart saktir fsvarakhya niyamikd / 
jndnadibhedabhinnena adyena caturdtmana // 

(PauskarasafJihitd p.36, line 260, Melkote: 1934) 
and yet another: 

antaryami ca sarvesam devanam purusoltamah // 
(Pauskarasamhita p.36, line 258) 

SP quotes verses in support of the Pasupata or Mahesvara view: 
niranjane pare vyomni nityasthah karano y vyayah / 
saiijanam saklikaranair adhilistliati sahkarah II 
sthitaa sa karakanetan samakramya svatejasa / 
yunakti svarthasiddhyartham b hut air anabhilaksilah // 
(Mrgendratantra 1.4.1-2) 

A This refers to all the Sesvaravadins. The followers of 
Hiranyagarbha are understood by SP as the followers of Yoga 
school by NKJL; it specifically understands them as such: cf. 
the quotation (constructed together from the citations in the 
two commentaries thus:) uktam hi pranidhanad va klesakarma- 
vipakasair apard—mrslah purusavisesa fsvaras tatra niratisayam 
sarvajnabtjam sa piirvesam api guruh. 

NKL also adds the thinkers who hold Him as the all-knowing 

maker of the universe. 

cfipi: 5#HT fedWTRJ 113^11 
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ofcfT Graftal R liaoii 

Vyasa, Krsnadvaipayana, the knower of (he very soul of the 
Veda, the remover of ignorance (lit. the destroyer of darkness) 
has said on many occasions, with a desire of doing good (about) 
only this one to human beings. 

I am Narayana beyond (he invisible and this egg, which has 
come from (that) invisible, and these /okas and the world 
comprising seven islands are within that egg.” [ 4 ( 

The first line of verse 40 with a slight alteration, i.e. avy- 
akladaham instead of avyaktat, is from Mahabharata 2.AppI 
21.253; Brahmandaopurana 1.5.109, and the second line is from 
Vayupurana 1.50.79; Brahmandapurana 1.21.21. 

HlM-M u ll-M IqpqiM ||8?|| 

•Mallei II85|| 

To that one (is offered) my obeisance, to that god, to the 
one without any property of (Prakrti), who is the very essence 
of property, to Narayana, to Visva, the highest god of gods. 

. ‘ s w,lh lhe mten “on of addressing this very god that the 
highly intelligent knowers of the Veda have have thought of 
(lit. have employed) the Mantra, viz. Narayana .... [42] 

The word narayana indicates the god of thousand heads etc. 
as described in the Vedic Mantra; 

sahasrasirsam devam visvdksam visvasambhuvam / 
visvcnn ndrayanam devam aksaram paramam padam // 

( Taittinya Atany aka 10.13.28) 

f^WRj ( 

tK: ^ ^ ||^n 

o 
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(They have called him) as having the nature of the control 
(i.e. the controller) of his own effects, (viz. with reference 
to) the darkness (i.e. ignorance) about the inner self (and 
also) the appearance of sentience (however) he is having 
them as his limiting adjuncts, he is called the highest controller, 
but not because of (his) own nature. 

The verse is very cryptic! 

This is the Lord who is ever omniscient, omnipotent, the self 
of all, omnipresent, immovable, the cause of the origin, 
sustenance and merger of the universe. [ 44 j 

® ^i4 c bK 0 l c hK l, |: I 

fa# iis«,ii 

o 

This one is the god within (every body), the cause of all causes; 
he conlrolls the earth and divine goddess (within it) and also 
in all its stales (or conditions). | 4 ^j 

This is the meaning of esa ta atma in BU. 

The other parydyas in the BU 37.4-13 are to be taken as 
explicable in the same way*. There is now reference to BU 3.7.14ff. 

Similarly, Light is merely the common fire, the deity 
superintending over it. Thus it should be known in the case 
o the word lamas also; and the knower of the field is (to 
be understood as) mentioned by the word atman} [46] 
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This explains the words yos tejasi ... in BU. Here is in this 
verse lejas and tamas are used in contrast. 

This refers to the Madhyandina reading ya atmani tisthan 
... where the word dtman refers to jtva and therefore the word 
ksetrajna is introduced. 

In the word prana 1 are described the three, viz. the deities, 
the bases (i.e. abodes) of the deities (organs) and the organs, 
since the Lord controls all these three,^ even in gandha? 

[47] 

This explains what is meant by prana in the words yah prane 
tisthan (in BU 3.7.16). And also yo vdci (in BU 3.7.17). 

^This refers to the sense of smell. 

This refers to devata y sthana and karana stated in the first 
part of the verse. 

This refers to smell grasped by the organ of smell, mentioned 
by the word prana . But it indicates the feeling of touch, form, 
taste. 


Verses 48-60 are the exposition of the sruti adrsto ’drasta ... 
(in BU 3.7.23). 

There is now a decision regarding what was stated in prthivt 
yarn na veda by the statement adrsto ’srutah ...; this is done 
for the sake of clarification of the knowledge (on the part 
of one). [4 
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wrfq n^n 

There is not even a little of capacity (i.e. meaningfulness) 
in the seer, the means of seeing 1 and the objects of seeing 
with respect to seeing well the inner self on account of the 
causes (which are marked by their) grossness and subservience. 

[49] 

This explains why the individual controller is not like the inner 
self as the agent of various activities. 

1 darsana is from verb root drs by Panini’s rule 3.3.117: 
karanadhikaranayos ca. 

^ | IV. o ti 

In the two seers, the two objects of seeing and also in the 
two acts of seeing, there does not obtain (any) mutual relation 
as that of what is grasped and one who grasps; 1 the witness 
of all that is not seen. 2 ^yj 

This refers to the (worldly) seer and the inner self which 
is really the seer etc., owing to avidya ‘ignorance’. 

This refers to the inner self which is not affected by avidya 
and is, therefore, the witness. 

n^n 

The one who resides within the seer 1 of the forms etc. and 
the witness of the coming into existence and the departure 
Irom existence of objects is the sentience alone who ever has 
the consciousness of the eternal self. How then would the 
earth be able to see that? j 51 j 

Earlier it was mentioned that the inner controller resides within 
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the earth etc., that is to say, it is present even in the deities 
who have their abodes in them. Yet, while the deities can see 
various organs and activities and what is to be seen by them, 
it (viz. the inner controller), though within all of them, can never 
be seen by them. 

1 darsana in this sense is according to Panini’s rule 3.3.115: 
kdrtyalyuto bahulam. 

WlH<lfaqfdcensqi£IK u l<^cicl: I 

q tqqi: iivvii 

Owing to its being beyond the objects of knowledge and owing 
also to having uncommon (capacity of) seeing, and also thanks 
to the absence of any other seer, the deities (of the organs) 
cannot (i.e. do not) see it. [52] 

This explains the thought in the preceding verse. 

q: qisS Ml'KIfq: I 
qtsqrfq HiqivMb^fa iivsii 

The words nato ’nyo ’sti are stated to point out that the witness 
here, who was earlier mentioned in the words drster drasta 
... is mentioned here also as the inner controller. [53] 

q«f£R1: qc fasIHIc^Rl VFq% I 

qr: nv.an 

It is (only) the highest Atman, who is within intellect, and 
(also) is stated as the knowing self (i vijnandtman ). The highest 
(Atman) is called the controller (and) the witness of the coming 
into existence and departure from existence. [54] 


q tr q% IIVVII 
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That one (viz. the inner controller) who is not distinguished 
from anything else and not similar to anything else and 
complete (in itself) is residing in one’s self and, though having 
no relation whatever to what causes transmigration, is stated 
as the Brahman. [55J 

PiwiWI rnirTR: I 

M'-ciacq cjicfMa: IW6.M 

C\ 

Indeed, it should be known from (the Sruti) statement that 
it is the Brahman alone which is the reality, viz. apurva, 
anapara, an ant ar a , of this transmigratory existence which has 
the nature of the form of effects and their cause and 
(consequently) unreality. [56] 

5^ C ci gctFcra’ifiqtn: i 

nvtvsii 

It is so heard (from the Sruti) that the inner controller has 
the capacity to see (the objects) such as the earth; therefore, 
there follows the contingency that there is distinction of the 
seer (from the object seen). For this reason, it is said (in 
the Sruti) nanyo ’to ’sti . [ 57 ] 

^RToi?% IW^II 

Just this one is the single seer, who is devoid of all instruments 
etc. related to activity and is yet grasped (in this world as 
the seer etc.) by those who are overpowered by mere darkness 
which is the effect of ignorance about the nature of it. [58] 

Rt RHt<KR I 

RRMRp-d IW^II 

As they, i.e. those who see, find (i.e. consider) the sun as 
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This one is coming to me (alone)/ i.e. in an uncommon way; 
so also do the ignorant (think) about that (inner self by such 


means as are) caused by ignorance about it. 


[59] 




Thus, there appears the varied act of seeing (which is in reality 
only) one but everywhere different in nature in all non-Atmans 
on account of the causes which have arisen from ignorance 
(about the true nature) of it. [6 


^5<^Kut|c^)L|rHn^n,qc(|Rtqi 

wi snpro iivsii 











BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.8 

Aksara Brahmana 


Veises 1-3 state the topic of Siitra *the inner controller ’ in 
connection with BU 3.7. This incidentally relates to BU 3.8.1-2. 

Vlqq-do-M WKW 

> 

(It is stated in the earlier Brahmana, that the inner controller 
and Sutra) is devoid of hunger etc. and is characterized by 
properties such as directly perceptible etc. Therefore, now is 
to be revealed (i.e. explained) (that one) as imperishable and 
existing in the individual self, as having no limiting adjunct 
whatsoever. j 

5iftl | 

sifa: irii 

>9 

The subsequent (portion of the) Sruti has proceeded for the 
purpose of revealing the imperishable with reference to which 
was this explanation offered as to what obtains in everyone 
(lit. all). , 2 

to i 

SlIdylqiCHCll 1 ll*TT dq)^q|.-q^-w£3}q ||3|| 

Earlier, Gautama asked questions about two things, viz. Sutra 
and the inner controller. (And) GargI (now) asked about them, 
having the nature of the pervader, i.e. the one who has woven 
them lengthwise and crosswise. r-r 
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There now follows in verses 4-12 the expositioin of BU 3.8.3 
which answer the question about the basis of this world together 
with Sutra. This , there is an answer to GargVs first question’, 
yad urdhvam yajnavalkya divo yad arvak prthvyah yad ant aid 
dydvaprthivi ime yad bhiitam ca bhavac ca bhavisyac cety 
dcaksate. 


Cs O 'N 

II8II 

(In what is woven lengthwise and crosswise) the thing which 
is above heaven, which is distinguished as existent and 
non-existent and which is below the shell (in the form of earth) 
and whatever (exists) between two potsherds (in the form of 
both heaven and earth)? [ 

O "N 

vkflf^SPTR ny.li 

CN > 

Namely that which is above the shell (in the form of heaven) 
and that which is below the other shell (jmta ) and also that 
which is between the two shells characterized as what has 
been there etc. [; 

In verses 6-7, Suresvara explains bhutadi in BU 3.8.5 which he 
thinks is not stated ( i.e. anukta) in BUB. 

VRi ||EJ| 

sremifa ^nfq i 

Sc-MmSRI l|\a|| 

o o o 

Or rather, one should explain the nature of the final becoming 
(or, end) of the things in such a way as not to involve 
opposition (to the Sruti). 1 (To explain) bluita ‘what was’ is 
‘what has already gone (i.e. occurred before)’ and bhavat ‘being’ 
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is what belongs to the present. [ 6 j 

Also bhavisyat what will be’ is what will come into being 
and atita what has never occurred before’ and is not at present 
occurring. In the phrase ity acaksate (the Sruti) has set aside 
any (possible) fault in the description. [ 7 ] 

These verses justify the argument in the preceding verse. 
Suresvara has said avirodhatah with a view to stating (in 
the words of SP) the following: bhdsydnukto ’pi paddrtho vdkyd- 
rthavirodhitvad drsyate cen na ksatih. 

Thus have the knowers of tradition mentioned Sutra of this 
nature. Now tell me, (O Yajiiavalkya,) since you are asked, 
in what is (Sutra) woven them lengthwise and crosswise?’ [8] 

o > 

To begin wilh, il is well decided (hal, all this world is woven 
lengthwise and crosswise in Sutralman (at the present lime). 

| 9 ] 

NKL offers this explanation: vyusrainsisata (corrected word 
from BU 3.7.2) ity uklalvat vayau sadbuddhidarsandt sthrosydpi 
taddsiayatvam vartamduukdlc siddltciui. 

TjcfciT qcf: h? on 

So also, the world that is (yet) unmanifest will soon be 
appearing and further this manifestation is reasonably accepted 
as from the existent, because it would not be possible (to 
occur at the moment) out of what is non-existent. [101 
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fasra ^ ii ??ii 

O ^ ^ 

This existent (world), which is manifest and will once again 
become unmanifest, has its own form supported by Vayu, 1 
viz. that is its present form. [11] 

J This refers to that which is equated to Sutra as seen earlier. 

3WklHI»Kl4teg ^M^'WIcUH: I 
m \ iHicmi torhr ii?^ii 

And (therefore), of whatever nature be the existence of it 
(world) in the past and the future periods of time, let that 
be told in what that is woven lengthwise and crosswise. [12] 

Now follows in verses 13-22 the exposition of BU 3.8.4. 

The exposition that the ether forms the support of the world 
etc. 


3ky1d<t>di cn4l4'MlTOt yiRHd: II? 311 

Having purposefully 1 repeated the statement of Gargl, the 
seer (rsi) answered, ‘Vayu is that in which the world is woven 
lengthwise and crosswise’. [13] 

1 Read SP: prayatnas tu prasnabhyasadvard pratyukter abhyasah. 

TO I 

siFFret ?T#i5ira u?an 

(That is to say:) This (world), from the earth up to Sutra, 
has been, before its origin, existent in the ether and also it 
will be there, after its destruction, only as an existent. [1^1 
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This is Yajnavalkya’s answer in brief. 

faqfem n? v-ii 

■s 

Whatever is here in this world has an origin and it has the 
divisions, viz. name etc. 1 The ether is the support of all 
that—this is intended to be (i.e. offered as) the truth (or 
reality). [15] 

l The word ‘etc.’ stands for form and activity. 

hm-cw n^n 

That (existent world), being a non-Atman, does not attain (i.e. 
come to possess) any separate existence apart from the real 
existent. So also, it would not attain similarity ( anvaya ), since 
it is not pervaded (by any thing else). The condition of being 
a negative entity is also not accepted in respect of the (really) 
existent. [16] 

^P-H-Mrcj T5FIT q*JT I 
yTVrc?°'~(lcK'T> u l *1^1: ll?\9|| 

Therefore, the existent is reality which is (i.e. appears as) 
associated with origination; this is like a rope which comes 
to have the nature of reality with respect to a serpent etc. 1 
That which has an origin cannot be explained as an existent 
apart from the existent reality. [17] 

A The word ‘etc.’ is redundant; but it means something else 
than the serpent. 




o 


o 
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^ ll^ll 

Therefore, all this is only the existent reality, in its states of 
origin, sustenance, and merger; to this effect, there is a clear 
statement of CU: sad eva ... (ekamevadvilTyatn)} [18] 

l CV 6.2.1. 

vjpidl f^ffei: | 

xra: ||? ^|| 

o 

The decision 1 (is): This existence of the world has to be 
understood as that which obtains only below (or up to) the 
imperishable, since it (viz. the imperishable) will be declared 
(by the Sruti) as free from all causes and effects. [19] 

*The word nidhi is paraphrased by SP as nidana which is 
in the sense of decision. Refer to our book [Vol.8:1997] 2.1.27. 

^ ^ ywi-4 iron 

This power, which is omnipotent and which is described (or 
called) as the existent, since there is not accepted (here) to 
be the common property, owing to meaning of the suffix -la, 1 
viz. ‘(the) nature’ (of some sat ‘existence’). [20] 

^KL refers to Panini Sutra 5.1.119: tasya b/tavas talalau 
conveying the sense of the suffix (pratyaya ), this is explained 
further in the next verse. 

Sicqvn# ^ IR?II 

O > 

There is not any other thing beside the existent, as having 
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the nature of an existent. So also, the absence (of anything 
else) is not noticed, what then to say of something in addition 
to it? [21) 


IR3II 

"N C 

Therefore, the Sruti has several times declared that it is merely 
the delusion in respect of what is (considered as an object) 
grasped by intellect as other than the existent, (this is done) 
by (citing various) examples of clay etc. 1 [22] 

1 These examples are noticed in CU in the dialogue between 
Svetaketu and Aruni in 6.1.4-6. 

Now follows the exposition of the difference between ether and 
the inner controller. 

IR3II 

o 

Here is to be understood by the word akasa only the Atman 
and none else, because the nature of being within all cannot 
be reasonably ascribed to anything else that is non-Atman. 

[23] 

This is in refutation of the view of Bhartrprapanca who holds 
the inner controller to be within the undifferentiated akasa. 

3WI5T1 m sfa cl'sn slfSta I 

-MIcJ-IHl HRM?|UR^WVq% IR8II 

C\ 

So has the Sruti stated in the words akaso vai 1 that there 
is only Brahman and even in the Vedanta texts there is 
not noticed (i.e. mentioned) anything else than the Atman 
as the cause (of this illusory world). [24] 
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l CU 4.1; on dkasa, refer to akasadliikarana in BS 1.1.22-24, 
and, according to SP, daharadhikarana in BS 1.3.14-21 also. 

2 This is for trayyantesu. 

e .cfcciln m n ig fe ni 

8^: iRy.il 

It cannot be understood from the Sruti that anything else than 
the Atman is the cause, viz. the one who effects such things 
as the origin, sustenance, merger and control of the world. 

[25] 

smcliuw) I 

IR^U 

C\ o 

So is this clearly stated (lit. recited) in the Mdndiikyopanisad 1 
in the words eso ’ntaryamy esa yonilt sarvasya prabhavapyayau 
‘This one is the inner controller, the source of all (and also) 
the origin and the end’. [26] 

1 Mdndiikyopanisad 6. 

318RMM dlotdctxdddl tffi: 1 r^s>II 

o o c 

Therefore, the wise ones should not entertain the idea of 
another who is the inner controller, viz. that which is not 
unmanifest, since there is not a mention made of any un¬ 
manifest among various principles A ‘ending in imperishable’. 

[27] 

1 Those are various expressions used in the explanation of 
the different things in the world. 
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cT^l o^iqjriio^i«j>qcq^: IR^II 

In the statement tad dhedam also, it is only the world that 
is expressed by the word ‘unmanifest’, because it has not (yet) 
become possessed of the nature of the differentiated and the 
undifferentiated. 

The employment of the word eva in this verse points to that 
the imperishable ( aksara ) is not anything else than the inner 
self. This is based on the idea of the sameness of the world 
which is mentioned in BU 1.4.7 as both vydkrta and avydkrta. 

Also, having stated savvasyaisa vast * (about the controller of 
all), the Sruti has emphatically ( yatnatah ) stated that it alone 
has the nature of what is to be known; therefore, (we can 

conclude that) the controller is called the undifferentiated. 

[29] 


4.4.22. 

fen ^ | 

^ II3°N 

One’s knowledge, activity and impressions are things which 
have the nature of the ignorance about (the nature of) the 
inner self, in respect of which the Sruti has told us their being 
the cause of (one’s) having a body. I 30 ] 

Suresvara takes for this verse a support of the view of 
Bhartrprapanca, who has not really made any difference between 
the unmanifest reality and the inner controller for explaining 
his ideas. 
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Tn^j ^ wtj} f^=n ii3?n 

It should always be understood that this triad * consists in 
the existence of ignorance in respect of the inner self and 
which is established even without thought; 2 (because) there 
cannot be any effect without a cause. [31] 

| 

This refers to vidyd , karma , samskara. 

2 This is for avicdrilasamsiddha. 

Hk-MH iffi: \ 

cpKcp|fi)| ii^^n 

o 

And since the triad which is but activity does not come into 
existence without (some) instrument of activity, therefore it 
rests on the employment of them. [32] 

This slates the view of Bhartrprapanca; Suresvara derives from 
it strength of his argument. 

SP apparently cites the words of Bhartrprapanca in support: 
tathahuh saivdnlaram vijndnalmariipani mahdrajanddilaksanam 
trayamapy etat karmaiveti. 

4ft qft: ||33ll 

Therefore, activity stands as determined (lit. encompassed) by 
(the triad in the) form in its employment in combination; for, 
that cannot come to exist in any other way. [33] 

WWI: g I 

And (tu) this group (of kdrakas) together with their 
employment exists in the inner self in its most subtle form, 
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getting destroyed (in their apparent form) before the rise of 
their result. [34] 

This also is on the basis of the view of Bharlrprapanca as 
quoted by SP: (saprayogaganam karma) vinasottarakalam parena 
sauksmyena vyavatisthate aslitvamdtrena. 

^ jfpqcmifa fac^cdicisRTfsra n?«.n 

But, this (group as mentioned above), existing in the con¬ 
sciousness of the inner self, does not become known because 
of the absence of any means of knowledge in the same way 
as a pitcher becomes (known); (and) also since it exists (only) 
in sentience, it is like the horn of a mule. 1 [35] 

*We do not see any horn of a mule; therefore, the simile 
only indicates the existence of the group of instrumentals 
(i karakas ) in some unseen form like that of a mule’s horns! 

^ 'frK'Jkcllfetshiia | 

Further, there cannot also be a statement made regarding this, 
in the words neti neli, 1 for the reason that it is a cause. 

So also, it is not taken as in the words nedam ‘not this’, 
because there is not postulated any particular characteristic 
of it. [36] 

In an example like nedam nabhah there is an awareness of 
some characteristic of nabhas understood; but, in the case of 
group activity etc. existing in the inner self in a concealed form, 
no particular characteristic is observed. 

'BU 2.3.6. 
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^k u i ^ ^ ^iP*qqo<dfa 113^11 

"O Cv 

It is said to be the controller and the cause, since there is 
dependence on what is to be controlled, viz. what begins with 
the earth and what ends in Sutra. But (this is) not (so) when 
it is not in the vicinity of Sutra. [37 

Alter staling the view of Bhartrprapanca, Suresvara says by 
way of conclusion how that view is useful in the discussion under 
comment. 

Unless and until there is ignorance about the nature of reality, 
there cannot be any notion of the earth etc. up to Sutra and 
also of their controller. 

It is helpful to read SP (at length): sati sdbhdse pratyagajnane 
silt rant ikasabde niyamyak dry dp eksaya niyantrkaranavyapadeso na- 
nyatheti bhartrprapancdndm api nialam. trayam api kannaiveti 
hi vadanti ; tac ca kdrakadhtnam avidyam iti sadhitam ato 
matantare pi svavidyddlunakannakdryajagadapeksatvan niyantr- 
tvdder nantaryamikaranaksarabheda iti bhavah. 

||3c|| 

C >9 0 O CN 

(Also) it (viz. ignorance) cannot be denied, since it depends 
on one’s own * experience (of it). (And) sleep (i.e. ignorance) 
is experienced in the form of keeping from (activity) and 
performance (of it in the state of waking). [38] 

This is clarified in the following two verses. About the meaning 
of vidhi here, we are not certain. 

*In the word svatma , the component (of the compound) atman 
is a reflexive pronoun. 

>9 
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Darkness is directly experienced (i.e. becomes known) as 
distinguished/distinct from white and/or black (substances); so 
also (it becomes known) from an instructive statement, viz. 
‘Darkness is like a bee’s belly.’ [39] 

uaon 

C\ O Cv 

After rising from sleep, the object which is experienced is 
known to be distinct (from that in the dream). Similarly, in 
the experience ‘I have been a fool’, ignorance is directly 
experienced. [40] 

118*11 

O CN 

Before the origin of ego, 1 there was delusion which had 
obstructed the real nature of the thing (i.e. reality), viz. inner 
self. And whenever there is rise of it, ignorance is accompanied 
by a sentience and it is principally guided by ego. [41] 

1 miidha is ego, which has arisen from delusion. This is because 
there is in one the rise of ego only when there is delusion. 

Enft r ^ qrta'Wdbscjcw na^ii 

Thus, delusion, being non-dual Atman in its embryonic stage, 
is the producer of activity among all. That is the one possessing 
properties (known) and is not beyond all the properties, even 
like a horse. [42] 

In the last part of the verse, there is simile based on 
dissimilarity (vaidharmya). The basis for this is a verse from 
the Slokavartika , viz. 7.358: 

pasyatah svetimarupam hesasabdam ca srnvatah / 
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khurcmispesasabdam ca sveto y svo dhavatili dluh // 

c o > 

qspqtsqRwRq: 118? II 

C\ 4 

This one becomes the imperishable, when there occurs the 
destruction of the cause, viz. the capacity of a controller. The 
relation of the immutable with any second (thing or person) 
is only caused by the absence of knowledge (of its true nature). 

[43] 


Now begins the discussion of the second question of Gargt. 

^T^feldccjcil gift: | 

qcflctri^d 5HR154 qq: II88II 

CN C sj 

This 1 is not the third qustion (put by GargI), since the two 
questions have been already asked. And (it should be noted 
that) this question is asked with a view to lending strength 
to what was asked earlier. 2 [44] 

! This refers to Gargl’s speech yad lirdhvam .... 

Read SP: dvabhyam prasnabhyam ity upakramdt (atah) pr- 
stasyaiva punarvacanam. 

qqtsfq i 

qW^M'lEJtsfa qqq II8V.II 

She once again asked what was asked earlier, in order that 
whatever knowledge or information was stated by Yajnavalkya 
was firmly confirmed. This is because it is possible for one 
to impart instruction that has depended on (yet) another 
(person altogether). 1 [45] 

l Here we get in Suresvara (and possibly in Sankara also) 
some expression in the popular belief in the existence of spirits 
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such as ghosts, who can make some person speak or blurt 
anything. Hereby, Suresvara suggests that GargI wished a positive 
confirmation of the instruction as by Yajnavalkya himself. That 
is to say she wanted to ascertain if Yajnavalkya was not influenced 
by any being like a ghost etc. 

1186,11 

Or rather, (there is to be understood) the remainder of the 
question (asked) earlier—(this is understood) from the 
specifying by (the word) eva. [46] 

The word eva occurs in akase eva tad otam .... 

CS 

siiwi ft? m 

CN 

(The intention of the question is:) Is it that even the Sutra 
merges into many objects like the earth? Or, does it merge 
only in ether? Such is the nature (of the question), viz. the 
remainder of the earlier (question). [47] 

yiHbM-MrR: 118^11 

The destruction of delusion results from the rise of proper 
knowledge of the thing as it is. Therefore, this subsequent 
question is asked with a view to rousing (or securing) the 
rise of proper knowledge. [48] 

This is the purport of the question kasmin nu khalv akasa/t.... 

froraFi ^cl'W^lc^siWcl W1W 118^11 

Since all the non-sentient below the controller, viz. all that, 
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which begins wilh Sutra and ends in the earth, is without 
any authoritative means (for proving its existence), therefore, 
is the question asked about what can be understood with an 
authoritative means (of proof). 1 [49] 

This expresses thfc general purport of Yajnavalkya’s argument. 
The particular purport however, is given in the following verse. 

J This explains the two words here, viz. nispramana and 
sapramanaka which distinguish between the Brahman for which 
there is an authoritative means, viz. Agama (which leads to the 
right knowledge of reality), while all of the worldly things are 
understood by what are known as authoritative means, though 
in fact they lead to illusory knowledge. 

C\ >PO O 

o c ^ 

Insofar as Sutra is concerned, it is very difficult to perceive 
(lit. know), whereas the ether is yet more (difficult to know) 
than that. The (highest) reality is yet further more (difficult) 
to know; it is, even for Brhaspati, very difficult to speak about 
it. 1 |50] 

The following verse clarifies the thought in this verse. 

1 This points to the lord of speech 

^HdKd dtd I 

CN O 'S 

O CN 

The things ending in (i.e. up to) Sutra, 1 though they can be 
easily shown (lit. pointed out), are (said to have) merged in 
what cannot be shown, viz. the controller, the sky; that also 
is very difficult to speak about, because of its being extremely 
subtle (in form). [51] 

1 We have translated as ‘things’, because the singular stands 
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for plurality of things (Jdtav ekavacanam). 

It is said that the thing having the nature of inner sentience, 
is beyond (lit. transgress) all means (of knowing); it is not 
distinguished (from any other thing) and is not similar (to 
any other thing) and, that is (beyond Sutra) and is called 
the imperishable. |^ 2 j 

This points to the extremely subtle form of the imperishable. 

That imperishable cannot be shown, since it is other than 
(i.e. different from) any unknown knower (or thing) and also 
since it has a form which is directly perceptible etc. There 
is not any concealment of it (i.e. of its existence) possible. 

[53] 

CM RwRihRi: ^ v mUrt imail 

ffrl ^aRi | 

CTT ^l^rliqqqlf^ctH ||^|| 

Furthermore, if he (i.e. Yajnavalkya) were to state it (that 
the imperishable is) as what cannot be pointed out, somehow 
because of the play of delusion , 1 then, in that case, there 
could not be a dispute (i.e. disagreement in argument), and, 
in case there was no statement (made by him), he was (to 
be considered as) defeated. [ 54 ] 

Having entertained this thought in mind ( sanidhaya ), GargI 
asked Yajnavalkya (her question) and he (i.e. Yajnavalkya) 
said to her that it was difficult to show. [ 55 ] 
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This expresses the purport of the argument in Yajnavalkya’s 
description of the imperishable, in a general way. 

*SP points out that mohavibhramat means gotrsnablat. 


Verses 56-129 are the exposition of BU 3.8.8. 

Now there is the exposition of the word aksara. 

wwM ii^ii 

In the words etad vai tat, he pointed out that the imperishable 
has the inner self as its witness; also (in that he stated) that 
it refused every description and does not have a single 
(authoritative) means (for proving its existence). [56 


This explains the meaning of idam in Yajnavalkya’s answer. 

HdliMW ll«.\s|l 


Since the Brahman is specified in the words sdksac caparoksac 
ca, as being within (an individual); therefore, let its singleness 
be understood from itself. [57 


F R ‘kdcld I 

3)oiiicidm*id n^ii 


H is not distinguished from what are particulars 1 and it is 
not repeatedly occurring ( anuvrtta ) (in many individuals), like 
cowness (in all cows), (therefore) the sentience, the knowing 
one; be considered as not distinguished from or similar to 
(any other things). [58 


This verse explains the meaning of axydvrttananugata. It means 
to say: It is not like a pitcher which is an object of direct 
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perception. 

They are things known as having some specific attributes. 

Since there is not any other thing known, what is not known 
to any one, what is not known (lit. whose knowledge cannot 
be obtained) by any other (means of knowing) 1 and what 
is not (the object for one) expressed in the genitive (form); 
(therefore) the word vai is for establishing that (i.e. the object 
of that knowledge ). 2 [ 5 < 

1 This is for ananya-ma. 

This is for asasthyartha\ but the correctness of the inter¬ 
pretation is doubtful. 

O 

Since the inner self was specifically (yatnat ) described by the 
sentence beginning with the word sdksdt and also by (the 
statement) yo ’sandyd , therefore that one is here reasonably 
understood (yujyate ) by the word tat} [60 

‘This refers to the word tat in the question of Kahola. But, 

according to the editor of NKL it occurs in the statement tat 
aksaram gargi. 

Since the word etat is related to ( nistha) what is directly 
perceived and near at hand, like a pitcher, therefore, the phrase 
yad etat should be understood in the same way as (conveying 
the idea of) that which is directly perceptible, as before 
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( yathavat ). 


[61] 


5Icq^K^3FW ue^n 


Also it is not possible to say about a thing known in worldly 
dealings (laukika) as having direct perception as the means 
of knowing (it) like a thing which is directly perceptible. 1 
What then to say about the inner self which is untinted (by 
any means of perception)? [62] 

lr This refers to agent {pramatr ) of an act of perceiving other 
things directly. 


SRlfs^filEltfcclKSK 5(51 *prq% | 

o 

The Brahman is described as imperishable on account of its 
having properties which are opposed to (those of) the 
perishable. Herein, a thing associtated with cause and effect 
relation, viz. the perishable, is denied (or, refused). 1 [63] 

1 This is the meaning of a- (really nan) in the word aksara. 

't>K u ik^ci i 

aoK:q*n<:Hi 11^811 

C\ 

There exists only the Atman marked as the cause (of some 
other object(s)) on account of its nature of losing and/or 
increasing its properties (lit. nature). (And) the inner self of 
it, 1 which is devoid of that, 2 is immutable and unknowable 
by any other means. [64] 


1 This refers to JTva which is affected by delusion. 

2 J 

This refers to the nature of the karanatman mentioned in 

the first line of the verse. 
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^ichwmw n f? ^rsfm^sr% n&^n 

The statement (of Yajnavalkya), viz. brahmana vadanti , is for 
averting (any notion regarding) his own fault. 1 It is not made 
by him for (conveying) his (own) ignorance (about the nature) 
of the Atman; for he sees (i.e. perceived) that 2 directly. [65] 

1 THe fault would consist in two things—(i) avacyokti which 

would lead to dispute, and (ii) anukti which would indicate his 
ignorance. 

This is for tat, i.e. the aksara Brahman (in neuter), since 
already the masculine word atman is used. 

3h‘i^W u kci n^eji 

The utterance of (the word) vadanti is for the purpose of 
avoiding contingency of the fault, viz. the quality of the 
(Brahman) as a thing which can be shown and the fault in 
the inference (about it) and also pointing to that (the argument 
of Yajnavalkya) as having only tradition as the authoritative 
means (of proving reality). [ 65 ] 

Since only this much (of the great) magnitude is directly 
perceptible to Brahmanas, who have been the knowers of the 
true nature of all (things of the world) and have secured the 
(final) result, 1 therefore, (the meaning of them) is (only) 
according to reason (or, reasonable). [ 67 ] 

Namely, attainment of liberation. This points to the 
correctness and propriety in Yajnavalkya’s answer. 
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dl^ u iK^:>d*cqq’q^5q u ii*M<*H iis^ii 

"V 

Brahmanas, who have destroyed their ignorance about the 
(inner) self and also the effects thereof, say (this) after (their 
having attained) the knowledge of the inner self (as it is). 
Therefore, it (viz. what they say) deserves to be called what 
is above (lit. has cast off) all desires. 1 [6 

1 This is esanatruya, viz. putra ‘son’, vitta ‘wealth’ and loka 
‘fame’. 


g fen*? i 

Since they (viz. the Brahmanas) rise above the three desires, 
only on knowing this (etadeva), therefore, this, which is known 
by it, O Gargi, is certainly the imperishable. [69] 

This verse sums up the thought in Yajnavalkya’s statement 
etat ... gargi. 

Now follows in verses 70-110 a discussion on the purport of 
asthula etc. in BUB 3.8. 

3^<Mcqiq ^itaqqlq ll^o n 

Cs O > 

If this, i.e. what is known by itself, is for them a thing that 

can be pointed out like a pitcher etc., then it is not possible 

to point out that, on account of its non-grossness—this he 
(i.e. Yajiiavalkya) said. [70] 

318TC d? ^ gf| I 

W1K ll^ll 
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Since (one would say:) ‘If the imperishable is not gross, then 
let it be accepted as atomic in size’; therefore, Yajnavalkya 
said in order to reject that (argument), to her, ‘(it is) ananu 
‘non-atomic’.’ [71] 

ct)KU||tn l|vs>3 1 | 

Here are negated the causes etc.,* viz. magnitude, great 
elements, pranas, names, continuity (of properties) etc., 2 in 
their order stated, with an eye on (the argument regarding) 
their existence. [72] 

1 This word ‘etc/ here refers rasa , gandlia, caksus, srotra , vdk 
and manas. 

2 This ‘etc.’ refers to fire, waters .... 

^ i 

^MlMgHRRcM dd-Mdl IN>3II 

CS > O O 

(The objector might ask:) ‘Which of the two meanings of nan 
is understood here, viz. prasajya(pratisedha) ‘negation of the 
possible contingence’ and paryuddsa ‘negation’? In one there 
is the rejection (lit. concealment) of what is gross 1 and in 
the second, i.e. paryuddsa (there is the idea of) its being 
something else (than grossness etc.) 2 ’ [73] 

1 This would only mean the absence of grossness etc. 

2 This will involve non-acceptance of Advaita ‘non-duality (of 
reality)’. 


-Wisher ycMKHlISpfnj I 

fsfnqcnsR I|V»8II 

o 

(The Siddhantin answers:) ‘Here there is rejection (of the idea 
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of its being) gross, since the thing is having the nature of 
the ultimate reality. Elsewhere (i.e. in popular dealings) also, 
there cannot be a negation of a negative entity which is not 
directly perceptible. How then could one say that there is 
a negation of the imperishable ?’ 1 [74 

The imperishable is the thing which is really in existence. It 
is not directly perceptible and, therefore, the fault, viz. the 
concealment of grossness cannot be brought against one who 
describes the imperishable as asthiila ‘non-gross’. 

1 This also is what cannot be directly perceptible. 

wni ^ qmccM 1 

o c c 

||\9VU| 

In paryudasa also, there is not an existence of what are 
imagined (or hypothesized) as different (from what exists in 
reality), as in the case of a rope and a serpent etc. Therefore, 
there is not thus in both the cases any possibility of a fault 
(dosata). [ 75 ] 

||\9g,|| 

(An objector would say:) ‘There is exception seen in this world 
in respect of what is stated as a general rule. Therefore, how 
would this exception (or rejection) of gross etc., be properly 
(spoken) of what is devoid of duality? [76] 


(The Siddhantin answers:) The subject(-matter) of a general 
rule is that whose nature is not known, (whereas) the 
subject(-matter) of a rule for exception is of the nature of 
what is essentially known . 1 [7 
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This verse sets aside the possible counter-argument that, even 
in respect of reality, there could be pointed out a case of 
exception to the general rule. 

^he translation of jndtatmaikagatattvaka had to be a bit 
hackneyed! It could alternatively be ‘... is of the nature of only 
known thing.’ 

ii^ii 

As there could be a negation of the different quarters which 
are superimposed on a single (i.e. undifferentiated) sky; so 
also, there are, in respect of the non-dual Atman, general 
rules, exceptions, injunctions and prohibitions. [78] 

The argument in verses 76-78 is in respect of the negation 
of what can occur as prasajya{pratisedha ), whereas, in verses 
79-81, there is an argument about paryudasa. 

ii'^n 

Or rather, here is stated the nature of the imperishable, as 
it is, (in respect) of gross (objects of the world), as the true 
nature of a wreath (of flowers, in respect) of a serpent, since 
this one (viz. the Atman/inner self) is only the imperishable. 

[79] 


ll^o|| 

c\ o 

Or rather, there is, in respect of the inner self, the destruction 
(lit. burning) of the cause, viz. gross(ness) etc., viz. the 
ignorance (about the nature of the inner self), by the fire 
(which is effected) by the fire in the form of the knowledge 
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Of the true nature of (he Atman which arises from the 
(about it as) non-gross. 

^OykiqierM'l fRIchcR ||t;(l| 

C ^ *11 


statement 

[80J 


(An objection is raised:) ‘There is indeed the possibility (of 
e existence) of the gross etc., from the earth up to sky’. 

about TT * S ^ BUl ^ 311 thal ‘ S refuted in lhe statement 
out its being woven lengthwise and crosswise.’ [ 81 j 

exiIten,°!i eC "r * ^ ° n lhe idea of P ro P erlies i» discretely 

of (hem a I Tu T“ ‘° “ k baSed on lhe ejection 

for (hem °" gr ° U ° f ^ absence of a "y substratum 


3#J ^ cMttqioq f^rg clcqcRllcqfq i|q?n 


ow could there be the contingency of the occurrence of 
Hose properties in the case of the imperishable, since all of 
that is rejected (as existent)? In (he case of sky also it is 
impossible (that they occur therein), what then to say about 
Us impossible occurrence) in the inner self. | 82 i 

J^T' te dlfferentlale d i«to this part or that. This holds 
good ,n the case of inner self also; cf. verse 78 above. 

lese are properties already mentioned. This refers to 
stnum etc. which is negated in oj,u ... prthUyadau. 




mce some scholars 1 postulate thal the Brahman has its 
appearance of totality and severalily; therefore, here is rejected 
w at is already rejected only for the sake of refutation (lit. 
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rejection) of that. [83] 

According to SP, these are individuals who may be some 
Vedantins with only slight differences with the Kevaladvaitins. 
However, NKL states that the word kecit points to these just 
mentioned and Bhartrprapanca also; this is possibly because the 
verse uses the word samastavyastata. 

Pifaci R>K u llcRpi l 

Or perhaps, the unmanifest existence of these 1 is rejected 
(as obtaining) in the Atman which is their cause. 2 As such, 
this is rejection of the state of (having) the ability (to produce 
them) in respect of the imperishable Atman. [84] 

l This refers to discrete objects. 

This is held as the cause of the discrete objects, through 
ignorance. 

Such being the case, it is only reasonable (to understand) 
the Brahman as full and complete; otherwise, it would be 
only incomplete and there would result only absence of 
liberation. [85] 

This seeks to establish that the scripture regarding liberation 
(viz. atmajndndt moksah) is only purposeful. 

C \ C -V 

fefe WI RTS3lfeRlfo?tmR II^VSII 
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Or perhaps, there is no rejection of what is gross etc., because 
that is already established and, therefore, by mere repeating 

the rejection in respect of the inner self, it is the Brahman 
which is made known. rg^ 

Therefore, know you the Brahman as the existence within all 
and having the characteristic of being directly perceptible etc., 
(that Brahman) which is self-luminous (and) as resulting from 
the rejection of the objects to be known, such as gross etc. 
right knowledge and the means of knowing (the objects). [87] 

The sentence asthillam ... is thus described here as not meant 
for the rejection of objects which are gross etc.; it is an anuvdda 

‘repeated statement’ for conveying the real nature of the inner 
self as the Brahman. 

This being so, there cannot be any other possible 
counter-objection (codya). (Therefore), let here be understood 
(lit. well seen) that this explanation here 1 is like that in the 
statement neti neti. jggj 

That is, in the statement asthiilam aiianu ... 

Since the reference to magnitude in sthula etc. is supported 
only in substance, therefore, this is the rejection of the 
substances through the rejection of the magnitude (understood 
from the word asthula). jg 9 j 

In verses 89-92 is explained the significance of the rejection 
(nisedha) as pertaining to substances. 
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O 'S 

5TMI U K^I ^ dc^HST^ ||^o|| 

In every way, then, there is rejected, in the case of the 
imperishable whatever has become the object of speech and 
(also) of the means of knowing. [90] 

In the sentence asthillwn ... the Upanisad uses different words 
for the purpose of rejecting every argument based on the use 
of different words in language for describing the various objects 
of knowing. Cp. SP: uklavisesanisedho ’ nuklavisesanisedhopa- 
laksatiam id bhavah. 

^ RTR SJcTR | 

RRi-RRIc^Ruiifefd faTRR: im II 

RiR: | 

C\ 

|K3|| 

C\ 

There is a definite sequence accepted (lit. resorted to) in 
rejecting the particular (attributes); this is owing to propriety 
(sdmarthya) and not because of any other reason; such is the 
decision. [91] 

And the order of the former and the subsequent properties 

(of objects), to be rejected, is owing only to propriety, since 

the latter, being rejected, pushes itself there (dhaukate) owing 
to its propriety. [92] 

^ Rdb^cj Rlfq | 

R r RF?gR _ R5RRR ||^?|| 

(To explain:) It is not gross, therefore it is to be accepted 
(prapla ) as subtle (and) it is not subtle, since it is the 
imperishable. It is not all short and because it is neither short 

nor long, since it is the imperishable. From being not long, 

it is not (to be accepted as) a substance—it is the imperishable 
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(and) never diminishing (or, never varying). 


[ 93 ] 


Verses 93-107 clarify the thought in the two preceding verses. 

^ ■Mdta^iiRsci ||^yil 

(One might say:) ‘On the basis of the statement (about it 
as) adityavarna, let that (imperishable) be red in colour’. (The 
answer is:) ‘No, it is not so, since it is devoid of all, viz. 
form etc., therefore, it is not red’. [9 

^ ScfFdfi# \\W\\ 

Here (i.e. in the word asneha) sneha means the property of 
waters; so also, cltqya is accepted to mean the absence of 
brightness. (Also) tanas is to be taken as the object called 
darkness (i.e. ignorance) and, therefore, is called the im¬ 
perishable (which is) free from darkness. to 4 


SP has rightly observed on clidyddtpti that adfptir iti cchedah. 

^ *Ict clc^fsfoqif% Tflfq Tlcl tjU | |<-,j gn | 

ns>&j| 


It is not any clement such as the earth etc., not also the 
properties of the elements; this is so, because there is a 

rejection of both for the reason that the topic or context 
is of what is within all. ro 

This explains arasam agandltam. 

Namely, the elements and their properties. 


^PWlcmt gf| i 

|Kv9|| 
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(One would say:) Let there be the reference to what has 
the nature of attachment, since there is noticed attachment 
of impressions to it.’ (This is refuted:) ‘This is not the case, 
it is without any atachment to anything. (The Upanisad itself) 
will declare (about the Atman) as ‘this one devoid of (any) 
attachment.’ 1 

! Cf. asaiigo na hi sajyate ... (BU 4.2.4; 4.4.22; 4.5.15). 

qiMlP-sqfiK I 

qjfq ll^ll 

Let this not be known as a sense-organ also, because (it is 
said that) the imperishable does not have an eye. This is to 

say: it does not have any sense-organ and also it is not itself 
a sense-organ. j^gj 

qqtsqm ii^^ii 

(One might say:) (It is to be known) as light which is 
characteristic of knowledge (on the part of an invividual). But 
this is rejected by the use of the word atejaska ‘not having 
light’. (One asks a question:) ‘Why is this not all that?’ (The 
answer is.) Because the imperishable does not have any prana .’ 

[99] 

^C'H c bl4PiS|SfcT: I 
qiSTlf^cqifq^lSTOj II? oo || 

(Thus) by rejecting (it to be) the cause and also (from the 
rejection of the idea of) all effects, let the imperishable be 

understood as full, having the characteristics such as directly 
perceptible etc. j 100 j 
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3TSTC ifa I 

c)^c|i u qifc ||?o<ni 

With that nature, whereby the imperishable opposes (lit. rejects) 
any gross object (does it oppose) all the objects beginning 
with the subtle in their entirety, for it is opposed to all of 
them. [101] 

t||cjcp; | 

fci'OffeRT cTgT^> ll^o^il 

Cv 

As fire burns all the opposed objects, by assuming different 
forms which are opposed (to the objects to be burnt), so 
(is not to be accepted) the rejection of the gross etc. [102] 

The argument in the verse is based on vaidharmya. Fire can 
be different in forms, as the one in the stomach of an individual 
and another in some mountain valley etc. and can help digestion 
and burn logs of wood (and other objects). But the imperishable 
does not undergo any change of form and does not consume 
(i.e. reject) other objects, viz. the gross etc., because none of 
them really exists beside itself. 

C\ c > 

There is rejection here of (the imperishable as) having any 
means of activity—since it is only of the nature of what is 
not the performer of any activity. Further, being the inner 
self, the immutable, it rejects all (other objects). [103] 

c b£t2iqt£( L l u< kq incqqcq q^cM: | 

CN CV 0 

^bl^Kqqtdfa: n^otfu 

o 

(Thus, therefore) the thing (viz. Atman) itself is really in the 
form of the inner self and also has the nature of the immutable 
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and being full of knowledge. This is its character 
to all things (that can be differentiated as) 
effecl(s). 


being opposed 
cause(s) and 

[104] 


Sit TRfi off 7# cn fc npTStlct I 

||^oy.n 


The word mukha is understood in the sense of a door or 

an opening, or even as some characteristic mark (litiga), 

therefore, in the word amukham , there is rejection of all the 
three of them. 

This is the explanation of the word amukham. 


3)83^ cT ilcRcfcl : ||?o5,|| 


They understand the word matra in the sense of (he means 
of knowing, for hereby an object to be known becomes known. 
(But) all that is not possible (to think of) in the case of 
the imperishable; therefore, it is (described in (he word) amatra. 

[106] 

This explains the word amatra. 


'•■Ml't-cj ^ g ^rcqSM ^cRT; ||y 0 \9|| 

It is reasonable that, only that has to be known as the object 
of knowledge, in respect of which there is expected every 
aid (samagri) such as characterized by (he word matra; but 
not the thing (viz. reality', which is by nature non-dual. [107] 

oL||Lg|oil|L|cb^^ r fr| ^ | 

^ vldiniRiqiW' giro ll?oq|| 
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Also, in respect of the imperishable thing (viz. reality), there 
is (not to be entertained) the relation as obtaining between 
the pervaded and the pervader, for, in the sentence na tad 
asndti , that pair 1 is denied. [108] 

1 This is for vyapya and y yap aka objects. 

cHa •qlccppqvivji* | 

^ ^ ||?o?|| 

^ T TFq% 

^ ^Rcolfcl ^8Fq% ||?? o|| 

All the things that are seen in this world, without any exception, 
are rejected; therefore, that which remains (in reality) is not 
explained (or presented) by any means of knowing. [109] 

(An objector asks:) ‘If such is (the nature of the imperishable), 
then how does it become known; because, in the absence of 
any means of knowing, nothing is understood as existing?’ [110] 

Verses 109-110 are the refutation of an objection that the 
earlier argument would lead to acceptance of sunyata. 

ccjUhMc] ||^?|| 

So also, (the imperishable) is not like this (viz. siinya), because 
it has the nature of what is established and what is to be 
established (both); for that has been so given in (your) answer 
(i.e. proof). 1 You have yourself 2 accepted that as existing 
beside a positive entity and (also) a negative entity. [HI] 

1 This refers to svaprakasatva of the imperishable. 

2 This refers to an objector. 

Verse 112-129 are the discussion of the existence of the 
imperishable on the basis of pramana and tradition. 
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^ o^lcl| 

||^^|| 


Further, the absence of any means being accepted, there is 
no rule based on the idea of Vyalireka of that; 1 how then 
there could be the rule based on the idea of Anvaya? And 
have you known the absence of means of proof on the basis 
ol which you stale that this (the imperishable) does not exist? 

[ 112 ] 

^ o 

Indeed, all the means of knowing, in this world, is an aid 
to the manifestation of (an existent thing) and, in the absence 

of that, it is difficult to say that the unmanifest thing does 
not exist. 1 

Read SP: na hi dtpabhave tadabhivyahgyam ghatadi tamas- 
avrtam ndstfti suvacanam iti hisabddrthah. It is impossible to 
say that a pitcher does not exist, while it is not brought to 
notice by some light which shines on it. 




On account of the effort (of the Sruti) for rejecting many 
objects such as the gross 1 here (i.e. in the passage of the 
Sruti) is. established the existence of the imperishable, which 

is the Atman, that has the nature of the seer of them all 
(twat). (114 j 

This refers to the properties which begin with the 




I 


gross. 
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^TR: ||**VUI 


Even the absence of that * cannot be reasonably 2 established 
owing to its own greatness, 3 as in the case of Atman; because, 
owing to their being helpful towards something else and being 
insentient, therefore ( tatha ) the absence of any knowledge (of 
them) is similar (to that of the object to be known). 4 [115] 

*This refers to the absence of manamcya as in verse 112. 

2 This is for ksama. 

' That is, owing to its not being svaprakasa. 

4 NKL adds: svatah asiddhdv ity arthah. 

FcWfem 11^ ^ £,|| 

O 

Since (the imperishable) is altogether away from ( atyantanivrtti ), 
those (viz. knowledge and object of knowing), while there exist 
only knowledge and object of its knowing, and that (the 
imperishable) becomes established by its own greatness; 
therefore, how could there be possible the non-existence of 

it? [116] 


HltolRl cl fw TTO ^ fatTjcWWcTOct: ll??\9|| 

^ O 

It being itself right of the nature of the result of knowledge 
it cannot be by any means of knowing (shown as) the result 
of (another) 1 knowledge; and (lit) that it does not exist cannot 
be proved without any (authoritative) means just on its own 
like a pitcher. 2 [117] 

*Read SP: mdnena samvidantaram tatra karyam iti na manatah 
sakyam vaktum ity arthah. 

Read SP: vimatam meyam jadatvad ghatavad anyathd sva- 
rupahanir iti hhdvah. 
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sgm *FRj*kl: I 

As a pitcher is imagined (i.e. becomes known) as existing 
(jirakasa ) when it is in contact with the sun; so, in the case 
of the existence of the sun ( prakasatva ) nothing else than the 
sun such as relation to the light of the sun is expected. [118] 

The sun exists in its own light: it doesn not require the aid 
of anything else as in the case of a pitcher which requires that. 

So also the imperishable, being svaprakasa , does not require 
any aid of anything else. This is clarified in the following verse. 


IK^II 

A negative entity is not 1 understood from itself, owing to 
its relation to knowledge. So also, even while it has relation 
to knowledge knowledge itself does not have any dependence 
(on another). [U 

*Cf. SP: uttardrdhe sthitam nanpadam piirvardhe ’pi sam- 
badhyate. 

cldbRtfccj ^cjcl 'TcnSRTrCR: ll^o|| 


Therefore, the absence of knowledge also cannot become 
established, through itself, unless there has been the experience 
of it (which is other than itself); from that (it follows here 
that) there is existence of the imperishable Atman only on 
account of itself. n? 


H ^if^TOIBTqTcI I 

-s 
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This continuous absence of any relation is not stated (by the 
Sruti) by resorting to views of the Buddhists and others 
anywhere, while there is the absence of the right knowledge 
which arises from sentence(s) such as tat tvam asi. [121] 

As there is not an existence of anything other than the Atman 
unless without there being ignorance of the nature of the 
Atman, similarly there is not any other distinction (nivrtti) 
of this one (viz. the imperishable) from being aware of itself 
as knowledge. [122] 

C\ > 

For us, the immutable (and) the imperishable, which is neither 
effect nor cause, 1 (and) characterized by properties such as 
direct perceptibility;, would not remain there, when ignorance 
(lit. darkness) is destroyed without anything left of it. [123] 

*ln other words, ‘is not cause(s) and effect(s)’. This might 
be better. 

TWT HH^celKaKIciH : I 

As there is not any means of knowing the existence of this 
one, which is the imperishable Atman; so also, there is not 
any means of knowing its non-existence, since the two 1 have 
not come into existence, (unless) from (ignorance about it). 

[124] 
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lr The refers to mdna-meya. 

^ on qfe <mxQ wfolWTCrR: I 

^ g *cRJ: ||^!t|| 

o 

Be it either existence or non-existence of the thing(s) known 
as effect(s) and/or cause(s), knowledge of the same as (reality), 
is not what becomes established there through the knowledge 
of that; but this one (the inner self) itself. [125] 

Cn 

Since this is so, no person has difference of opinion here 
(i.e. in this respect); therefore, there is no expectation in reality 
of any proof(s) (or reason(s)) for proving its existence. [126] 

M-ORdfa: ll^vsn 

o 

But, since objectors have difference of opinions about (the 
nature of) the inner controller, therefore, there is an effort 
made towards establishing it by the subsequent statements (in 
the Sruti). 1 [127] 

1 This refers to etasya va aksarasya prasasane ... in BU 3.8.9. 

^ ^ ii^ii 

O 

On account of there being the object(s) that require to be 
controlled, there is this imperishable inner controller. If then, 
in the way that it is so understood, owing to the delusion 
regarding it to be semblance of sentience, but it is not so 
because of its nature. [128] 
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The idea of the inner controller arises out of ignorance about 
the real nature of it, (hat is to say, owing to the acceptance 
of discrete objcct(s), thanks to ignorance. 

fog iimn 

Therefore, there is (made) the Sruti statement regarding the 
inference of it for proving (the existence etc.) of it; (this is 
so), since everything else becomes known (lit. established), 
when the Atman, which is the cause (of the existence of those 
things), becomes known. j 12 s 

SP observes that inference becomes useful owing to the fact 

that even in BS 1.1-2: janmddy asya yatah is svarupalaksanasiddhi 
of the Brahman. 

Verses 130-162 are the exposition of BU 3.8.9. 

Now there is the exposition of inference establishing the existence 
of the inner controller. 

^pi^qfeqqq II? 3o || 

When there is the description of controlling (other things), 
there is the statement etasya vd aksarasya; thus this, which 
has fixed limits on all sides of it, undergoes various changes. 

[130] 

This is a brief explanation of etasya vd ..., viz. the statement 
of the inference in BU. 

5RT: | 

S51RF1 IIU?II 

As, under the rule of a king, the subjects do not transgress 
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any limits of conduct, so do all these, viz. the earth and others, 
(not do it) under the rule of the imperishable. [131] 

SP has properly shown the Samdhi of rajno ’ bhinna - as rajno 
and abliinna-. 

WRi II??511 

Cn 

The sustenance of this world, which is preceded (i.e. governed) 
by the controller, has become the object of disputation even 
like the sustenance of the people, which is established or 
determined, as being (preceded or governed) by the king. [132] 

n???n 

The sun and the moon, which head as the knowers of its 
effect(s), are, owing to their being useful to all beings, like 
a lamp placed in a mansion. [133] 

This refers to a lamp put in a mansion for a specific purpose, 
similarly, the sun and the moon know what they have to (do 
(i.e. produce) for the benefit of the world, viz. heat, cool, light, 
(both) bright and delightful. 

This justifies the word tajjakaryabhijna-. This explains the word 
vyavastha in verse 137 below, which is implied in this verse also. 

^TffcPl^d: I 

^3-d^Wlfd WTcPT IK38II 

C ^ 

Both the sun and the moon, who are lords, 1 do not transgress 
the limit (for their functions); therefore, that one is to be 
the knower of the inner controller, by whom these two are 
ever specifically sustained (vidhria). [134] 
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f!\, ll ! e J ,reCt |1CrtCplion of the lord ln esa sell"- Vidharanah 
>U 4.4.22). 

This refers to the deities in the physical sun and the moon. 


cie1k'Hc o l c bK U ||cl I 

7TF ^ TT T f^RTK 


ese two, being made up of parts though, do not, like a 
granary, fhIter away, and fall. 1 Thus, it is, indeed, a great 

wonder that the earth, which, owing to its weightiness, and 
heaven also (do not fall). r™ 

This condition of their sustenance cannot be without any 
controller of them, (even though) both of them are independent 
like one possessed of sentience and also are of the nature 

° f deiticS ‘ [136] 


The first line of the verse explains the not-falling-aparl of 
the sun and the moon of the previous verse and also of heaven 
and the earth, and, therefore, this translation can be taken to 
be predicated of the second line. 

In verse 136, there is an emphasis on dydvaprthm as two 
dieties; cf. suryacandramasavau isau in verse 134 above. 

This indicates the breaking into pieces and (the consequent) 
lading apart of heaven and the earth. 


^ cfcrf^J | 

^TR)8FTf% | 

fckoq: \\^^\\ 

Never is observed the separation of these, which are (always) 
in union; such a condition of sustenance (vy avast ha) 1 could 
not be without the rule of some controller. [137] 

As this is noticed in the case of heaven and the earth, so 
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it is noticed in this world also. (That is to say:) these two, 
overpowering their own nature, 2 slay under the control of 
the controller. [138] 

What is staled in the preceding verse is rejected in Vyalireka 
form, that is by resorting to the proof of knowledge called 
Arthapalli. 

1 Cf. verse 134, where this word is used. 

That is, they would flitter easily, as said in verse 135 above. 

iH^lfcldl-ndMi cbMteiMi o-MdR^ffd: | 

SJT MOT \\Z%%\\ 

The condition of the different parts of lime, which is divided 
into (parts) such as nimesa 1 etc., which obtains as there is 
the rule of their lord through his not giving up his 
characteristic. 2 [139] 

*This refers to the smallest unit of lime which is taken for 
the wink of an eye. 

This refers to the cause, viz. the overture by time ( kalayitrtva ). 

PiMch i 

u i f^FrTTC ll?8o|| 

In the case of great streams of wa‘er (i.e. rivers) also their 
movement (lit. activity) is only determined. Let it be understood 
that it would not have been that one is not possible without 
a controller. [140] 

3FW|ci IIS83II 

qqifq q:^nfSraERctT3l: I 
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*U-M<?y4-|l D l31K:CTo^ ^ TT^cP^Tf 

<mfqq^4 u i: ^TISTTc^^F^: T^^FlfcR | 

^ ,u, 5ll ; ^SR#cT ||^yy|| 

Also it is noticed in the world that there is praise (offered 
to) them, who give away (their own) wealth, which is obtained 
by them with effort (lit. misery or trouble). And it 1 would 

not have been proper, under some controller yielded the 
esult(s) of their doing. [ 141 j 

Also the end of both the giver and the recipient as also of 
the activity and the giving away (of wealth) is directly perceived 
by all of this world. [Ml] 

And yet they offer praise to them who give away their hardly 
earned wealth. And those, who know the science of the means 
of (right) knowing (state that) that happening is not without 
(having the notion of) the great lord . 2 [143] 

That the knowers of means of knowing praise the connection 
with the result of activity such as making gift, (as if) directly 
perceiving the same is (possible) while there is (accepted) 

Iord [144] 

1 This refers to praise (nuti). 

This refers to the learned Mlmamsakas, who are considered 
as authority on the system of sacrifices and their results and 
who therefore have to accept the idea of an overlord. Thus, 

this is the proof of the lord who controlls all the activities, 
ritual and others. 


^iisyvui 

In the absence of the controller, the knower of the variety 
of the results of his activities, (and) the omniscient, the one 
who brings (lit. gives) the fruit/result of knowledge and activity, 
(all the above-mentioned praise of a giver of gifts) would have 
been unreasonable/unproved. [14 
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Now follows , in verses 146-162, the refutation of the view that 
the result is obtained only by accepting the existence of apiirva 
which is produced by sacrificial activity. 

smm imasji 

C\ 

So also, one should not accept apitrva, which is not the lord, 
in order that there is connection (of an activity) with a result, 
for the reason that there does not reasonably exist any means 
of knowing that could/would lead to establishing apitrva. [146] 

O O 

(An objector would say:) ‘But this 1 should be held in the 
case of the controller as well. 2 (The answer is:) ‘Do not say 
so, because there has been already mentioned the unfailing 
(dhruvam) authoritativeness of the Sruti in respect of the thing 
(i.e. reality, viz. the existence of the inner controller). And 
also because that (controller) becomes established by inference 
(proper). [147] 

1 It is the argument put forth in the preceding verse. 

2 This is to distinguish the antaryamin from apiirva (both being 
only what is posited). 

sD 

Also even postulating the concept of apiirva on the basis of 
Arthapatti is not reasonable; since (the existence of that 
(apiirva ) is shown to be unreasonable) in an other way of 
reasoning ( anyatha ), and, therefore, it is better to give up 
(the concept of) Arthapatti. [148] 
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c<=Im4c|: I 

^ limil 

(This is also) on account of seeing that a person obtains the 
result of his services from (his master), who is to be served, 
and not from apiirva. And service is of the nature of some 
activity, therefore, making of gifts and/or performing (of 
sacrifices) is an activity. [149] 

This is to state that there cannot be a seen reward brought 
to a person by apiirva. This is how direct perception does not 
justify the concept of apiirva. 

Bht|lcW C o(|^wi5 IKU-oil 

Obtaining the result such as gift etc. is possible only from 
(some master), who is to be served. This is so, since (making 
of) gifts etc. is of the nature of an activity like obtaining 
the reward (lit. result) of a service to a king. [150] 

iimn 

‘Obtaining the result of all activities is possible only from the 
lord and not from any other’, so said the omniscient revered 
Vyasa of great intellect: [151] 

This is stated in the actual words of Vyasa, viz. Gita 18.46. 

SRI: ^ •<d41iw ?RTR I 

^ctcfrtfrn TFFt: IIWII 


“That from which proceeds activity of (all) beings, that by 
whom is all this (world) extended—having worshipped him 
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by one’s own activity, a human being attains liberation.” [152] 

(Also, if one holds) that there is obtaining of a result even 
(tu) without giving up (the idea of) the capacity of a directly 
perceiving propriety, in an activity that would be wrong 
reasoning (aponydya). [ 153 ] 

^ ■M'rotaa) ’-qiqqc'HKW*-qqid ikvsii 

Therefore, wrong reasoning, which consists in (lit. is of the 
nature of) abandoning the capacity of and propriety in the 
activity known among the people, is not acceptance (lit. 
improper), for that does not go well with reasoning. [154] 

IKW.II 

C\ ^ 

And this apurva does not appear reasonable owing to having 
an additional (entertaining of) some notion also. (Therefore, 
the question is:) ‘Whether one has to imagine that there is 
a lord or there is to be imagined (apurva )— what is 
reasonable? [155] 

di'-qqq ^qlq^c ikv^ii 

It is seen that there is obtaining of the result of an activity 
from (a master), who is to be served, but (it is not seen 
to have been obtained) from apurva. Also nowhere is apurva 
seen (i.e. perceived), because here (in the worldly and Sastric 
dealings) owing to the absence of any means of knowing that 
(to be so). [156] 
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3^4 tew) ra rag ra i 

'■b^racq^wdS ran n?y^n 


apiirva is (thus) without any means of knowing (associated) 
with it (i.e. for proving it). Nor also has it the capacity of 
a maker of gifts and the granting of gifts is an additional 
thing in comparison with the capacity to yield results. [15 

W ^hiiRR^ u i I 

tlRRl^C^ ^^cicqcpKuilcI 


But, here there is nothing else accepted or imagined (to be 
in existence) beside the lord. And this is so, for the reason 
also that (in the other view) there is accepted a thing to 
be granted (in addition to) the master (to be served). [15 

Wc^iiRwi nmn 


Gods and manes also would not receive objects, viz. haxya, 
nctxya and through that dependence on human beings, if only 
there did not exist the controller (of the various ritual 
activities). [159] 


rafol SRirecj era ||^ 6 , 01 | 


How could there not be that controller, owing to the ignorance 
about whom there is in this world a severe sequence of miseries 
and owing to the knowledge (about whom) there is liberation 
from transmigratory existence? [16 


^ R^ld ^*1 ^lOR^RiR&^ici | 

° ^ 
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(An objector’s view:) ‘But it is from activity that there is 
accepted (to come into effect) the removal (lit. destruction) 
of transmigratory existence.’ (The answer:) ‘Not so, because 
liberation does not come from activities, as (it is not so heard) 
in (lit. from) the Sruti. M6 


^ C\ 

Further, as it is stated earlier, liberation is not in any way 
connected with activity and therefore it should not be said 
again and again. [16 


Suresvara intends to point to the earlier statement (like this:) 
?w paramasruter eva tebhyo muktyayogah kinitu nyayavirodhac 
ca (SP). 


Now follows the exposition of BU 3.8.8. 

As to how there is impossibility of (securing liberation) by 
resorting to the means in the form of activity, there is this 
Sruti statement, viz. yo va .... 1 [16 

Read SP: na karmabhyo muktir ity atraivantaravakyam ava¬ 
tar ay ati. 

1 This is about the imperishable inner controller, tad aksaram 
is connected by yah (in verse 163), yat in yad abodha (in verse 
164) and also in yat kwpanyatn (in verse 165). This justifies 
adjectival clauses in our translations. 
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(This is to say:) Activities (are considered as) yielding abundant 
results, even if they are performed many times but have only 
the perishable results to yield, since there exists ignorance 
(on the part of a person). [164 

cTOT ^ I 

So also, on account of the all-sided knowledge about whom 
there is annihilation (complete loss) of entire misery (karpanya), 
how, O GargI, it is (i.e. can be) said that the imperishable 
of this nature does not exist? [165 

^T'TOf'TORg^T *Tc^f tpgR ||?&.6.n 

All would be affected by misery ( karpanyayukta ), if there did 
not exist that imperishable. And, they are free from misery 
and that is possible (only) if there is a controller. [166 

arsRMHct: 'tot ii^vsii 

O > 

The state of men’s being unseparated from the condition of 
misery is owing to their ignorance (about the true nature of 
the inner self). [167 

The AnSS shows a variant reading: ... pumsam karpanyenapi 
yuktatam— this also conveys the same meaning; yet the 
translation could be: The state of men’s being connected with 
misery is owing to their ignorance.... 

3TSTC I 

^T II'T&TOI 

'N 

He who departs from this world after knowing this 
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imperishable, O Gargi, keeps himself from misery owing to 
stultification of darkness by the knowledge of the perishable. 

[168] 


^ ^ ^n?qs.Tici#qciTq ||?8^|| 


And one, who departs from this world, who has effected the 
end of death ( mrtimrtyu ) by complete knowledge of the 
imperishable is alone Brahmana in this world and none else. 
Let this be concluded (or, the conclusion). [169] 

sraretspTRsfa'* ii^vsoii 

Here, that one is said to be Brahmana, who is omniscient, 
omnipotent and has cast off transmigratory existence in its 
entirety and obtains all the ends of human being(s), without 
exception. [ 170 ] 


Now follows in verses 17Iff. the exposition of BU 3.8.11. 

3JST^l 9%: ^ISTIWT limit 

In the words sdksat tad va ..., has the Sruti spoken about 
the imperishable to be known as the object (in one’s life), 
in the way there description (of it by the word) fs'vara. [171] 


The purpose is to justify the use of other words (appearing 
as adjective), which are not to be taken as expressive of any 
limiting adjuncts (upadlm). 

||?\s3|| 
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This is the nature of this controller, caused by the semblance 
owing to ignorance about itself; this is clear from the sentences 
such as neti neti , viz. of that thing called the Atman, which 
is merely the seeing one. [172] 

In order that one understands this, there is the Sruti statement 
tad va etat .... The imperishable would be not directly 
perceptible, because it transgresses (the world of) objects, that 
are the objects (of what is called) knowledge. [173] 

This is to ward off the idea of pramanaprameyavyavahara being 
useful in knowing the imperishable lord the inner controller. 

3THMcc||HfctEn«i | 

C\ C O Co 

Here the imperishable said to be the seer: (this is) for rejecting 
its non-existence. And (tu), since it is merely the immutable 
seeing, there is not stated its capacity for seeing. [174] 

This verse rejects the idea of the imperishable’s association 
with any sort of activity. 

5^4 ^ISTCIcCR: II^V.11 

Because there is rejection of the perceptible things, in their 
entirety, by the words otaprota, therefore there is not the 
property called seeing (said to be existing) in the imperishable 
Atman, its being unconnected with any instrument of activity 
and one without duality. [175] 

In this, the idea of the innate properties of the perceptible 
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and also any contingent idea of duality are rejected. 

Verses 176-181 state that the things in the world are , in reality , 
but the immutable perishable. 

* ^ o s 

fosticmprar#wry-'-pF^ eri: i 

ll^Sdl 

On O O 

Also the statement—(it is) ‘not anything else’ is for the purpose 
of rejecting (the existence) of many seeing ones. (Also) by 
the rejection of any other thing of a different nature or of 
similar nature is established the immutable sentient, which is 
just single—this is in keeping with Sruti’s teaching. [176] 

This is the purport of nanyat in BU. 

In this imperishable which is not of the nature of cause, O 
GargI, is woven lengthwise and crosswise the entire ether like 
an imaginary serpent (lit. king of cobras) that is seen in a 
wreath of flower. [177] 

SISK ^dlc±Ki4)$lcW%d f^*|^ld I 
ct,|4ccWU)cikKc|«j IK\sc;|| 

"S 

And (yet) the imperishable, which is spotless or free from 
any blemish and which is single, becomes a cause on account 
of the delusion about its own nature and also the effect. [178] 

This is to state about an inner self of the individual as not 
different from the imperishable. 
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f^mrfq fN^RcTR \\^V\ 

All that (exists in the world), being (only) the imperishable 
(in reality), there is not anything that is not withdrawn (within 
itself by the imperishable). Similarly, there would not be any 
opposition of the inner self, (being posited) and there would 
not be any thing (that might be) concealed. [179] 

This is to reaffirm the significance of the word ekala in verse 
178 above. It affirms the aikalasya ‘oneness/identity (of all)’. 

'J'tqi&iMc-HiqRicM R>Fq^c(|i|w_(q n^oii 

Also, there is nothing excluded owing to (i.e. in the light of) 
the conclusion (about the existence of) only the imperishable, 
from the (already) explained (lit. stated) words (lit. letters) 
(of the Sruti) as (non-distinct from) all the objects to be known, 
being divided into known and unknown (objects). [180] 

HMCHqfnql | 

(It follows that) there does not remain anything else than 
knowledge, which is not produced from this (exposition). Nor 
also is ignorance not destroyed; for there has been acquired 
(the knowledge of) whatever is to be known. [181] 


stipTO ll^ll * 



























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

3.9 

✓ 

Sakalya Brdhmana 


Verses 1-6 pertain to the introductory explanation of BU 3.9. 

^--qcq ^K u llc4-H: | 

sirw^kqi cl^qM&i Mcjqq ii^ii 

|R|| 

What was earlier stated in the Sruti, viz. that the nature of 
the Atman as being the controller of what is the cause 1 (of 
the world), by way of describing the effects (of it), viz. Sutra 
etc., 2 is first restated, and j 

There is once again stated in the words beginning with saksat , 
the true nature of the Atman in the way that (there is a 
description of them) in their extent and in groups, based on 
distinction, viz. as the deities which are to be controlled. 3 [2] 

‘This is according to accepted limiting adjuncts of the Atman. 
2 This refers to BU 3.7.3. 

This refers to viksepa , sarnhdra in verse 7 below. 

cfcSTCTf I 

^K u i ^qcpi^q II3II 

The ignorance (about the nature) of its own (which is) the 
(varied) appearance of sentience, come together and then that 
perishable, being the cause, attains the character of the 
controller in respect of its own effects. HI 
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Though the imperishable, is immutable and without any 
attachment, it is stated to be the controller owing to the 
appearance of the ignorance associated with it—this is stated 
in the verse. 

O 4> 0 

^ W cm iittn 

o o 'N 

That imperishable is called prana *wind’ and the inner Atman, 
in the two conditions, viz. being in sleep state and the (final) 
merger of the world; it is so stated in the Sruti also clearly 
sa brahma tyat. 1 

This verse is intended to convey the objection that prana here 
means wind which goes out from body, this on the basis of 
the Sruti pranam tarhi vag apyeti. 

! BU 3.9.9. 

Il9.ll 

Thus, the imperishable controls all this (world) after having 
controlled the single deity called Prana, first being in the 
condition of the inner controller and then being delimited 
by the conditions of being Sutra etc. later. [5 

This explains the twofold state of the imperishable as the inner 
controller in human body and one outside it. 

wifci iieji 

And ( punah ) this deity called Prana exists in the form of 
varied objects and as a single (object/being) after having 
pervaded this world owing to (the influence of) the activities 
of various beings (in it). [6] 
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Verses 7-10 are the exposition of the extent and the grouping 

of the deities in the various objects of the world , BU 3.9.1. 

* 

This goes to explain Sakalya's question. 

qfagX) ||V9|| 

✓ 

Sakalya asked about that deity multiplying itself into various 
objects ( viksepa ) and withdrawing them within itself (samhara) 
in order that there is established the intended relation of what 
is to be controlled and the nature of the controller. [7] 

^ frivol 51^51 R I 
tetete -MM-dl 3terai: ||R| 

^ o 

Asked about the number of the deities, he (viz. Yajnavalkya) 
answered that the number of them becomes known in the 
nivid A itself, (since) the deities are as many as are included 
in the nivid to the Visvadevas [8] 

and that Atman (asu) becomes (i.e. is) as many as they are 
in this world, moving and non-moving; infiniteness (in number) 
of the gods is stated by the seer in the use of the word 
ba/iu (in his answer). [9] 

*BUB explains nivid as the words in the Mantras which are 
addressed to Visvadevas, stating the number of various deities 
in the same; cf. nivin ndma devatasamkhyavacakani mantrap adani 
kani cid vaisvadeve s'astre sasyante tani nivitsamjnakani (BUB 
p.470). 


quite q rpqrqrrTO i 

c O 

snte#riR 6qg*c<=ii»i«His?qra n?on 

C\ -N 
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(In the statement of the nivid), the number (of the deities) 
is given as the collection 1 (of them) in (the words) thirty-three, 
and then in six etc. in order; but their extent 1 is given (by 
Yajfiavalkya) in reverse order ( prdtilomyena ) 2 up to the end 
of enumeration (i.e. in the infiniteness of them). [1 

sanih/ti, vyiiha stand for viksepa , samhara in verse 7 above. 
That is, not following their statement in the text of BU. 

Verses 11-31 are the exposition on the contents of BU 32.2-9 
together. 


wpz: null 

C\ 

Then (since he was) asked about how many of the Vasus 
(are there) ..., he said about the Vasus (and) then, when he 
was asked about the Vasus in particular, he stated them as 
Agni and others. 

Pm vsj fanfH q^t imn 


That deity Prana, being single in itself and with the various 
forms of itself collected in itself, assumes the nature of the 
Vasus, differentiated in eightfold, and remains in the condition 
of the beings ( janimat of the world). [1 

fnf^d ^Rcfl: ii^n 

They have said that the word vasu means the result of ritual 
(activity) and also they call vasu as the means (of performing 
the ritual activity). 1 And since that 1 is dependent on (lit. 
placed in) these, therefore they are known as Vasus. 11' 
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The verse is based on deviation of the word vasu in BU from 
the verb root vas ‘to stay or to enable others to stay’ as given 
in BU and BUB. 

*The word sadhana refers to karmasadliana. 

IK8II 

And these ten organs viz. pranas which are in a human being’s 
(body), together with atman which is the same as manas , are 
together these eleven Rudras; so have they said. [14] 

Here the word atman is specifically paraphrased as manas 
in BU, followed by BUB and BUBV. 

9FT? ^Witilfedl: ll?<OI 

Since they make a being cry or/and depart (from its body) 
and also they themselves cry, therefore they are called Rudras. 
Thus are mentioned the pranas ‘organs’. [15] 

This verse explains te yada .... 

This deviation of Rudra is presented by BU, BUB and BUBV. 

31iyqT4 cTq:fwj I 

3K«MI ^ 3T^ ^m\: ||?V9|| 

Since they become the sustenance of the mortals, while they 
go on receiving (what is stated below), they are therefore known 
as Adityas, the deities identifying themselves with the months 
(- masabhimanin ); [ 16 ] 

(that is to say:) Since they go on receiving, the life span, 
strength, memory, intelligence, softness (saukumarya) and the 
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splendor of the body, therefore these are called Adityas. [17] 

Verses 16 explains ete hi ... and verse 17 supplies further 
clarification of the same. 

4 

ll^ll 

So also Indra is to be known as the deity of the thunder 
of a cloud identifying itself with it (abhimdnin). He is to be 
known here (as signified by . the word) stanayitnu. Similarly, 
sacrifice is to be known as Prajapati. [18] 

This verse explains the significance of stanayitnu and Prajapati. 
This completes the list of thirty-three gods whom Yajnavalkya 
had in mind; these are: eight deities called Vasus, twelve Adityas, 
eleven Rudras, Indra and Prajapati. This is in accordance with 
the BU statement. 

imil 

Strength is the thunderbolt called Asani, Stanayitnu. Since a 
sacrifice has animals as the means for its performance, 
therefore, yajha is known as animal. [19] 

This is the meaning of asani. 

^cj3<=k1l: | 

-M-MiR-ct |Ro|| 

Since in the six, viz. Agni and others, are mentioned in brief 
(i.e. are included) all the deities as six in number, therefore 
these are known as the six, viz. Agni etc. 1 [20] 


This clarifies ete hidam .... 
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*The six are Agni, Vayu, PrthivI, Antariksa, Aditya and Dyau. 


^Kaob^^isii: c br^-ii-d^fa^K u lld \RK\\ 

C ’N 

(In Yajnavalkya’s statement in BU) the three gods, Agni and 
others, 1 (are comprised) in the earth and Agni etc., 2 since, 
owing to (the acceptance of) the oneness (or, identity) of 
the support and the supported, 3 (thus) on account of the 
inclusion of all (of them in them). [21 

From adharad/teya ..., the verse explains ima eva ... in BU 

and in krtsnantar ..., there is explained esu hi .... 

*This refers to Vayu and Antariksa (i.e. Dyaus). 

2 There are three pairs meant: Earth and Agni, sky and Vayu, 

and heaven and sun. 

3 « 

‘The supported’ means ‘what is to be supported (by the 
support)’. 

5IW: ir;>|| 

Food and Prana are two deities. This is the decision regarding 
the two (mentioned in Yajnavalkya’s statement). Therefore, 
the real nature of the entire world is only of this magnitude. 

[ 22 ] 

O 

^H! IR3II 

(Yajnavalkya’s) statement yo yam pavate is for the explanation 
(or, decision) (in respect) of the god (who is) named as one 
and half, but owing (to the statement) of only one in the 
Sruti injunction 1 which decides (the character of adhyardha). 

[23] 



























350 


Yajrfavalkya's Dialogues with Artabhaga and Others 
*This refers to yo yam pavate.... 

i 

ffcT Sflf gsft: |R#|| 

I 

Since there is not mentioned the number (called) one beside 
number two, therefore, the inlelligent/brilliant sage (Yajna- 
valkya) said in scorn/ridicule ad/iyardha, when he was asked 
(the number). p 

Vayu in its entirety is indeed deity, since whatever else than 
lhal (here is, it is of the nature of that (Vayu), as such there 
would be halfness (ardhatva) of the deity in the nature of 

Agni and another, owing to its being younger and being 
pervaded (by Vayu). p, 

This explains yad asmin ..., which is Yajnavalkya’s answer. Also, 
it extends the Vedic meaning, viz. about the number, to another 
sphere (i.e. of the deities). 

q# srquet: cpI ^feT , 

fcifa ojen: irsji 

O >9 

Since all (else), moving and non-moving obtained richness owing 
to the presence of Vayu, therefore (it is that) the learned 
people call Vayu (Adhyardha). [26 

This explains the words yad asmin. 

^4^-dTd T|<:>i|u) IRv£>|| 

All that was intended by Vidagdha 1 (Sakalya) was the 
prominence given to the number in the word adhyardha. 
Therefore, the intended meaning of the Sruti word adhyardha 
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is all that whichever prospers through (only) Prana. [27] 

In the first line, the literal sense of odhyordha ‘one and a 
half’ is indicative of ridicule. This is clarified by the derivation 
of - ardha from the verbal root rdh ‘to prosper*. 

The next verse clarifies the derivational sense. 

1 There is a play on the word vidagdha which has the sense 
‘intelligent one*. This is used of Sakalya and is understood by 
Yajnavalkya in mere ridicule! 

‘Since there is stated in the Sruti the derivation (of the word 
adhyardha) for establishing the sense of 'being the eater of 
(all) food’ on the basis of the statement annena asnute — 
such is the derivation offered. 1 [28] 

Read the note of the editor of NKL edition: asmin sad sarvam 
adhydrdhnot iti vyutpattir ity arthah. 

1 Aitareyopanisad 2.1.2: annena hidam sarvam asnute pranah . 

WTt jtfsiqT trc: IRSII 

For the reason that all the beings which have an origin are 
included in Prana, there is only one god Prana and its greatness 
is the highest. [29] 

This brings out the significance of the word prana in katama 
eko deva iti prana iti sa brahme tyad ity acaksate. Cf. the next 
verse also. 
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On account of its supporting ( bharana ) all effects * Prana is 
called the Brahman. Therefore, they describe Prana, the 
Brahman, as tyat in indirect manner. 2 [30 

^hey are worldly objects. 

2 This is a peculiar Brahmanical tendency to explain certain 
names as intentionally changed, i.e. they are indirect names of 
the deity: cf. oft-repeated phrase in the Brahmanas tad etad 
... dcaksate paroksena , paroksapriya vai devah. 

5IFT qKteRfa nflferq: II?? II 

The highly learned men have described in indirect manner 
Prana in the words brahma tyat ..., in order that the direct 
mention (saksannirdesa) of it is avoided and that one comes 
to know (that Prana) as the cause (of discrete objects in the 
world). [ 31 ] 

In this verse Suresvara emphasises the character of Prana as 
the Brahman which is not directly perceptible. 

Verses 32-57 discuss the contents of BU 3.9.10-17 and they are 
the discussion on Prana being conceived as eightfold in the 
manifestation of the Brahman. 

gen I 

O O o 

(That Prana) resides in each of all the organs ( karattas ) and 
also those which are of the nature of effects (of the same) 
and abide in the body (adltyatma) etc. [32] 

This is for introducing the words of the Sruti prthivy eva 
yasyayatanam anger loko .... 
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3lf£|cti|<Jq3|t}v| tjf^qW^licMIEFn II33II 

From this follows the mention of the eightfold distinct 
appearance (bheda) 1 in the words prthivi ... in relation to 
some specific topics. 2 [33] 

1 These are prthivi , kama , sarndnyatman, akasa , nightly darkness, 
bright form, residing in a common abode and finally residing 
commonly in the semen. 

2 Cf. the note by the editor of the NKL edition: adhikara- 
visesena prthivyadau svamitvena satnbandhavisesena\ this is based 
on the end of SP on this verse. 

II38II 

Here are stated the distinct appearances of (the deities in) 
the groups of the deities as being eightfold, even though it 
(viz. the reality) has differentiated itself into innumerable 
(forms)—this is for securing brevity in the statement 
{satnksepa)} 

1 This, the innumerable forms, is for making the meditation 
on them easy, cf. dhyanasaukarydrthcun sanxksepoktir iti bhdvah 
(SP). 

113^11 

And * the cause of the appearance of that deity called Agni 
is ever with reference to that Agni which is the world, reside 
as it does in it, the one who has ever the earth as its support. 

[35] 

The statement is to be connected with the statement in the 
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verse BU 3.8.10: tam yo vidyat sa vedita 

^ *-HV4ifq4<rq ii^^n 

And that deity, about whom is stated mono jyotih, is memos 
aving the nature of light, viz. knowledge (vijiiana) and having 
the forms of design ( samkalpa ) etc. [3 

As in the case of the preceding verse, this also is connected 
with tam yo vidyat .... 


fefcl^'bpTFl:g^q^ispi; I 

x,: Sr4*9c| q<|A^U)4-| ll^vsn 

sn&TnfcfmA-i ^ 1 

4t I4ius»fcqi ^)|c^ ^ g | 
cq^qfqtiKH ql^soiq^ ll?^ll 

The one who identifies oneself with Prthivi is (the Atman) 
having the form (lit. body) of the earth, eye in the form of 
fire and having manas and (its various) designs as the means 

(of activity)-it is the ultimate end (lit. goal) certainly of (eva) 
all things (in the worle). p 

That kind of becoming the final goal of the Atman 1 means 

its being the support of the entire (world of) effects and means 
of activity residing in the body. [3 

O Yajiiavalkya, one who knows (thus), in this (context), is 
alone the knower, (and) a learned man, but certaily not one 

who does not know like this and like yourself who boast of 
being a learned man. pg 

These verses sum up the thought in the three sentences 
beginning with prthivy eva. 

*This is for Prana. 
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qfe ^ gf| <ttj I 

^TKk : ^5^IcT#WHc|H lltfo|| 

If the status/character of a learned man can be obtained by 
(only) this much (knowledge), then know him (as one) here, 
in this earthly part that god who has assumed a body and 
identified himself with it. 1 [4 

This explains the meaning of veda .... 

This is clarified in the second line of the next verse. 

cjjrf ^ ||g?n 

He, who has (thus) identified himself, saying ‘I am the earth 
itself’, is but a conglomeration of hair, skin, flesh, yet he is 
but the effect of the same. 

The two lines refer to the two forms of the Atman, viz. PrthivI 
and its effects, which belong to it which comprise the body 
( ianra ). 


% fefSRTR II83II 

‘It is this god about whom you are asked, tell me, (O Sakalya) 

O Ahallika, (answered Yajnavalkya), ‘since this view of yours, 
viz. what you have intended to express, is only incomplete.’ 2 

[42] 


This explains sa esa ... in BU. 

On the verse, read SP; ukta devasambcuidhitvetui vacyasyu hetoh 
aprstatvad ity arthah. 

1 

It is established by some as a ghost. Ahallika is a proper 
name as explained in verse 83 below and this justifies the 
translation of the word altallika as ‘O ghost,’ given by some 
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translators. But this is, in all likelihood, another name given 
by Yajiiavalkya to Sakalya. 

2 That-is, incompletely expressed. 

ct i*ccti§nHqfitla ||8?II 

Being excited (by these words), (Sakalya) asked angrily ‘Which 
is the deity of that?’. To him then answered Yajiiavalkya, ‘That 
deity is immortality’. [4 

The first line explains the question of Sakalya as expressed 
in tasya ... and the second, the answer of Yajiiavalkya. 

II88II 

That is the deity for a person from whom he secures the 
desired object (, siddhi ). Therefore, in this (our conversation), 
the deity intended ( vivaksita ) is characterized as amrtam .... 


The first line explains the devata. 

TITfSFqi^t #5^ vprq% ||#nn 

That sap of food, which is eaten by woman and is thus the 
modification of it, is the cause of the blood of the mother; 
that is here described as amrta. [4 

This explains what is meant by amrta. 


^rcK 3ll(k 1188,11 
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That (deity) is called as residing in the body, since a directly 
perceptible body originates from the resort in the blood and 
the seed, since the origin of the blood is from the sap (of 
eaten food). [46] 

qrj: | 

Ic'+JI'’■Miff'll \j|ki ||8\9|| 

Others have called this amrta as the divine water which has 
originated from the moon and that, causing solidity (or firmness 
ddrdhyakrt) in the earth and the body (i.e. human body), thus 
being born from the rain etc. 1 [47] 

This is another explanation of amrta. 
l This stands for showers, life-giving energy. 

O 

In the subsequent sentences, also one should everywhere 
(sarvam) adopt a common way of explanation (nyaya) and 
the particular (meaning which is to be conveyed in each of 
them) will be stated (in what follows). [48] 

^ cR ff 118^11 

Here (i.e. in this context), the expression kama is used for 
conveying the sense of the desire for union with a woman, 
because a human being’s heart, intellect and sight, all of them, 
see only through that. [49] 

This explains kama eva yasya .... 


ff ||U.o n 
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And that is the deity consisting in desire, (fully) tainted with 
the feeling of kdma. The deity for it are women, because 
kama is produced on account of (or from) a woman. [50] 


^#1 g , 


Forms such as white (mentioned here) and (tu) bright (forms) 
(mentioned) later are the man in the sun and his eye, viz. 
satya is the deity. 


Up to verse 51, there was a statement made of the threefold 
appearance of the deity in the body and this verse extends the 
same explanation to other statements about the sky etc. 




Thus, this one has remained threefold in the form, in the 
sun and in satya. As in the case of the earlier in the later 
statements also, the deity in every one of them is to be 
considered as threefold. j 52 j 


Tf: | 


The one, who is brought into the vicinity of the ear at the 
time of listening * (to someone else’s speech) is here 2 

mentioned by you, (O Sakalya), and the deity of that is the 
quarters. [53] 


This explains so evfiyaiu srautah. This refers to dkasa. 

The preposition prati does not cause here the usual change 
of meaning (viz. promising). 

2 This refers to the sky. 
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f3 33! ®3i33: 3313 i 
^c393 %33T 3^3 a-H^q *jfci4q: ||«.8ii 

(By the word) tamos is to be understood dark (or, darkness); 
so also, one having shadow (is to be known as) a man and 
for that man the deity is death, since death is caused by 
darkness alone. [54] 

This explains tama eva .... 

*m33H$3<:3 3^4-4)33133: I 

3i3t53S3Ffl%ifa^33i nv.v .11 

For the god residing in the form, the support is the rise of 
a reflection, and the particular effect of that is Prana, and 
here also the deity is asu. [55] 

3131-311-33^3 falsiw «f>l4m3 31: | 
cR3t %33T cR3 3 3113% IIV.&.II 

Those specified (waters) are the effect of this one, who has 
assumed a body which consists in the commonly known waters; 
its deity is Varuna, because he is born from Varuna. [56] 

This explains the meaning of apa eva .... 

33^=3 fa^3! 33: I 
5Riqf3?3 fa3ft 3*31%3f^T53cl IHW>|| 

Since semen, 1 muscle, bones and marrow originate from father, 
therefore, the nature of Prajapati (obtains) in father and this 
is therefore stated here. [57] 

l NKL reads sukla in place of sukra. 































360 Yajnavalkya s Dialogues mth Artabhaga and Others 

Verses 58-63 are the discussion of BU 3.9.18. 

cm I 

y^cqi Id'stnHiqqi+H |ivqIt 

Whatsoever Sakalya knew, all that he asked aeeording to his 

barters" 11 ^ re ^ erence to (just some) knowledge about 
qUar CrS ' [58] 

^ IIV^II 

•And also ’ whatever is left (in your mind), you do ask me 

Jeely {kamatah) (O Sakalya).’ with this thought in mind, 
Yajnavalkya spoke to him. ’ 

l api is for conveying ‘though not asked by Sakalya’. This is 
the substance of Yajnavalkya’s thought. This is expressed in yet 
another way in the following verse. 

3i(eiPi4'srat raifq f^s .^54 ^ 4-ncjcfM 1 

n\ 0 „ 

Or, this person (i.e. Sakalya), who has committed a fault (viz 
asking rather boldly), should rather be warded off.’ Having 
his in mind, (Yajnavalkya) said to him out of compassion 

° r P ‘ y) ' [60] 

ftl'dM*-f)ltilcy[i|i||>-el ^ ^ ^ | 

‘While you are entering into the fire, viz. in me, owing to 
your ignorance, (just) like a child, nobody here in the assembly 
ol good Brahmanas wards you off carefully. 1 [ 61 j 

Verses 60-61 point to the ignorance of Sakalya who is, in 
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scoff as it were, called elsewere as vidagdha. Cf. verse 27 above. 
Verse 61 explains tvam svit .... 

1 This is for yatnat which is clarified by SP thus: sabhato 
bahirnayanddi yatnalx. 

c^ftVdt IIV*II 

^iicp<v-q i 

IlMII 

Indeed, for all these, you are considered unanimously 
(sammata) as fit to be killed, since these Brahmanas have 
made (i.e. used) you into a pair of tongs towards me (who 

am considered by them) as fire. V*2] 

Therefore, be on your guard (lit. wakeful), O Sakalya; there 
has occurred great danger for you; (you must know that) even 
from (the wood of) sandal tree there is fire produced by 
rubbing the same for a longer time (ati, lit. too much). [63] 

Yajnavalkya gives the reason for warding Sakalya from asking 
any (other) question. The idea is: The Brahmanas in the assembly, 
who were fully aware of the powers of Yajnavalkya, a knower 
of the Brahman, have only pitilessly pitched Sakalya against him 

only to be crushed. 

The explanation in the second line of verse 63 is to indicate 
that there can arise anger in the mind of even a knower of 
the Brahman, despite his tranquillity. 

Verses 64-69 are the discussion of BU 3.9.19. 

g0o| 3ii<?»r±4: IftBII 

C\ 

Since even nectar, which, though (beneficial) for one, acts 
as poison for one who is about to die, 1 therefore Sakalya, 
who was (as it were) goaded by death 2 , did not accept that 
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good advise (sukta). 


[ 64 ] 


This is (o explain the BU sentence yd 

U — “ •- * — » <■«,• , 

2 This is kala. 

***** gfesfeg |, w „ 

by'^these) ‘Sl'n" T* 1 (<fJwrtaw) * viz - ‘‘ shall get killed 
me 1 (on j) itwW he ^ *** ^ ca ") «■ 

"* “ id “ Wm % 
IJp t^rr 1 ° f kdlacodi “* - i» the preceding verse 

* g, %rr **« {nysya): 

r *...» of ~"*"™ *—* 


SCTm.sVcm*: ^>1 feu tuf^| ^ ||W|| 

It is to be understood by your statement regarding (the pair 
of tongs for) picking up cinders that you are a knower o 

« Tr bm r l “ <“ ■» ««") 

, h ! , respec . table Brahmanas, though you are ignorant while 
the lore of yours has really yielded fruit?’ @ ’ [66] 

.«ta« ™“ g "" BU “““ X* "«» ~ « -» 

”."r <llal lhe “" en,ioD Sakalya was to 
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fcfo*JFIlfe|cbRu| t^c( %oJcTT: I 

qo^5lqfotF% 118,^11 

>5 

In the following verses (viz. verses 70ff.) are enumerated the 
deities, which are stated, as fivefold in relation to the topic 
of the division of quarters. [6 

This states the purport of diso veda. 


3>r fon i 

foil ||&^e;|| 

> 

To him who asked ‘Which lore of yours has directly yielded 
fruit?, he (Yajnavalkya), then said, ‘I have known the quarters 
together with their deities and their abodes’. 16 


This is the meaning of the BU sentence diso veda .... 

SITrRFf ^ vfo: ||S^|| 

Since the sage answered 1 (about) the Atman as having a body, 
together with the deities and their supports etc. 2 (in it), he 
(i.e. Sakalya) asked him a question. [6 

Cf. the word pratisravaixa in verse 53 above—it is equivalent 
to pratijnana (as understood from pratijajnivan). 

2 The word ‘etc.’ refers to the questions (disa). 


Verses 70-79 state the fivefold mode of worship in accordance 
with the different quarters such as the east , as but the worship 
of Prana. Also , this is an exposition of BU 3.920-24. 

fo lbgfaldctilcHJj I 

l=r>3q<ib<ilfa ||vso|| 
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To him who said, ‘I have known the quarters together with 
those deities and their abodes, Vidagdha questioned, ‘What 
do you have as the deity in the east?’ [70] 


This is the meaning of kimdevato \syam . 

In this verse, Suresvara uses sapratisthaitah which is the case 
of double Samdhi, viz. that of sapratisthdh etaJu Suresvara often 
follows the Vedic style of Samdhi. 

tpSfewjvra vft i 

cs C\ "V 

When it was said (in answer that), ‘Do you know me as one 
having become the Atman of the eastern quarter, viz. as one 
having the sun as the deity,’ Sakalya once again asked the 
sage about the abode of it. [7 


This is the meaning of the BU sentence sa adityadevataJi .... 

I|v93ll 

o o 

‘The sun, who reveals itself in the nature of all forms, has 
his abode just in the eye and the eye has it in all the (visible) 
forms and, further, the forms (have it) in the heart. [72] 


This explains the word caksusi. 

wnjitcl I 

oqo-\j|qi) J-Mqinqo ||\9?|| 

This eye is supported 1 in the forms, because it is only the 
forms which it (viz. the eye) grasps. What reveals some object 
belongs to the class of what is being revealed, as, for instance, 
a lamp and the form (are of the same class). [73] 
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The first line is justified by the generally accepted truth. This 
is an instance of the figure of speech, called Arthantaranyasa. 

This is from the word arabdha which is derived from arabh , 
(equivalent to verb root dlabh also) ‘to hold’. 





One should point to the fact that manas and intellect have 
(or grasp) the nature of the worldly objects without exception 
(i asesa); and that is justified when we accept similar 1 nature 
of them all because (manas and intellect) are capable of making 
all the objects apparent (to an individual). [7 

This stands for tadatmya ‘oneness (in nature)’ of manas and 
intellect with the objects revealed by them. 

sp<Hld lb£>Vf|| 

This very way of explanation (nydya) which is stated here is 
to be extended to all the other quarters which will be 
mentioned, each one of them in order. [7< 

Ib98j| 

(Such is the intended thought of the Sruti:) In the eastern 
quarter there is a mention of all forms (collected together), 
in the three quarters, there is mention made of all activities 
in their collection. In the quarter above (called dhruva 
— lit dhva ), there is the mention of all the names together and, 
similarly, in the heart, there is the mention of all 1 (of their 
collection). 

A note by the editor of the NKL edition under verse 76 above 
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would prove useful in understanding the relevant verses together 
that is, with reference to the five alternatives (parydyas ) in the 
sentences beginning with hr day a hy eva riipani ... urdhvdydm 
• • • • 

* This refers to the world which is made up of itamarupa- 
karmani. 


cp4 Mlt-MIMi | 

^ 11^11 

O O o > 

In the direction of Yama, there is only (collection of) activities, 
in the west, there is (only) the birth of a son, and, further, 
in the north, there is collected in a similar manner (that) 
activity which is combined with knowledge. [77] 

This refers to the three quarters ( diktraya ), mentioned in the 
preceding verse. 

^ ^£|01 IN^II 

The collection of all the names is also mentioned as belonging 
to the quarter above (dhruva). This is described as supported 
in the heart. Thus is the entire world collected together—in 
this order. [78] 

This explains BU sentence dhruvayam .... 

Owing to the significant power (samarthya) of (the word) manas 
also, it is to be known as merged (lit. collected together with 
others); it is supported in the heart through that very manner 
as the five things, viz. form etc. 1 [79] 
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This sets aside the doubt if tnanas were not included in the 
merger, for it was not mentioned in nihsesam jagad upasamhrtam 
hrdi .... 

1 This refers to rupa, rasa , gandha , sparsa , s'abda. Read NKL: 
ruparasagandhasparsasamjnavisayaprancam manovikalpitam at ah 
manasa upasamharabhave tadvikalpitanam hrdi upasamhara- 
nupapattirupasamarthydt mono ’pi upasamhrtam drastavyam ity 
arthah— also similarly explained in SP. 

Wet) | 

t1l5|c^cti-j fcw Wt f^EI: 11^0 II 

After Yajnavalkya stopped after mentioning the entire world 
ending in the Brahmaloka as what merged (lit. is collected 
together) as the form of (the Atman) in the heart, Vidagdha 
(i.e. Sakalya) once again asked him (a question)! [80] 

This introduces the question in kasminn nu hrdayam .... 

Do you state where then does the heart abide?, viz. that which 
collects all (the world). 

Now follows up to verse 84 the exposition of BU 3.9.25. 


Thus asked, (Yajnavalkya) addressed him (by the word) O 
Ahallika and then made an answer. [81] 

Here is taken up the exposition of the word ahallika. The 
AnSS edition reads ahallika which we have ignored. In fact BU 
and also Suresvara in BUBV elsewhere (cf. verse 42 above, e.g.) 
ahallika. 
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3^qmcqRliH ||c;^|| 

0 ""S 

By the word ahalhka, it is staled that there is no need of 
another as a support. 1 By the characteristic of the word as 
having an acute initial vowel, (it is understood) as a proper 
name like (the name) Vidagdha. [8 

From the statement ol Suresvara of adyuddttatvalinga, we have 
to understand that the BU text also shows the use of accents 
in it. It seems lrom SP that Suresvara bases his explanation 
of the initially accented name on (the similarly accented), on 
the basis of BUB (p. 487): ndmdntarena sambodhanam krtavdn ; 
cf. NKL on this verse. 

One can refer to SP lor the derivational explanation of ahdllika 
which the AnSS edition uses. The initial accent of this word 
compares well with the name Vidagdha. 

*11 is to refer only to the heart as the support and nothing 

else. 


VRlcisjit^ | 

<l4l q 11^311 

Indeed you have become a ghost (lit. dead body) and indeed 
you speak like a ghost which disappears ( liyale ) in the day 
and appears in the night; therefore (you arc) Ahallika. [83] 

This explains the purpose of BU sentence yatra etal .... 

^Kkicq-qi-qq Tydy^: I 

J-|^q|^| >_>|^ qqFqd ll^tfll 

Where else could (that heart be), if away from me, i.c. from 
my body? Therefore, (it is clear that) it is firmly fixed 1 in 
me (only). You consider that (the heart is) elsewhere than 
in me (and) this heart is somewhere else (then). [84] 
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This is the purport of yatraitad anyatrdsinat 
'This is for pralisthita and tomes from pratistha which we 
(ranslaled in earlier verses as abode’, meaning: il is an abode. 
See verses 68-72 below and ef. uyatana ‘support’. 

cR? tfRU: ?ofRt TRT SlcTR ||c;Vt|| 

° C >D 


If this hearl had abodes elsewhere than in this body, then 

indeed would have dogs eaten the body which would certainly 
be as a dead one. jg^j 

This explains yad dhyetad .... 


Now follows in verses 85-101 the exposition of 3.926. 

Then let this not be concluded that this one (the Atman 
residing in and identified with the body) is dead. Let this 

pair be considered as supported in each other, just like a 
forest and a lion. 2 jg 

This refers to the heart and the body. 

2 Commentators do not explain the word of vanasimhavat, yet 
we are in a position to explain the significance of the simile 
owing to word anyonyasamsraya with reference to the heart and 
the body. The simile of a forest and a lion is therefore to be 
understood thus: There cannot be a forest which does not afford 
any abode to a lion and so also there cannot exist a lion without 
a forest, for its residence; forest and lion are mutually dependent. 
That establishes the significance of the simile. This is clarified 
with reference to heart and body in the next verse. 
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^ fcrt ^■ r k' L q fagfa: i 

^ tkK f^Ri fair srro ii^ii 

Nowhere is it held (lit. desired) that a body can sustain without 
(the basic) subtle one; similarly, a body which is without the 
basic subtle one is not capable of performing any activity. 

[87] 

This justifies the opinion regarding the mutual dependence 
of heart (the subtle one) and body. That subtle one is explained 
by SP as subtle body (siiksmadeha). 

^ 11^11 

Indeed, those which are combined together (or dependent on 
one another) 1 cannot exist without one another. And 
(therefore) this world, which is made up of moving and 
non-moving objects, is combined (with the inner self) and does 
not therefore exist elsewhere than in the inner self. [88] 

The first line presents a general rule and that is justified by 
the second line; this can be understood vice versa. 

1 This is for samhata. 

ll^ll 

Since both these have the nature of effects, therefore they 
do not really have a basis (or, an abode) in themselves; 
therefore, Sakalya, who wishes to have a decision in the matter, 
then asks about their basis (or, abode). 1 [89] 

1 This explains the question in the Sruti kasminn nu Ivant 
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WTtStn^ ^ ^ oqpi oIm snfs^: ||^o|| 

^ ?wlgH: ^ic^fn ^infsra: i 

'T 5 P^[ 7IW^ra^#nfe: im II 

Both of these are my Atmans and abide in prana ‘the principal 
wind in the body’ and that prana in apana and that (in turn) 
in vyana and further vyana (also) is supported by udana. [90] 
udana again is supported in samana , viz. the one of the nature 
of Sutra -thus this is, that is, up to that which ends in samana', 
this is the decision about the question asked by Sakalya. [91] 

5W®: u^il 

^ O 


Like the heart and the body, the (five) winds also are mutually 
dependent, 1 because they are combined together and then 
they are (capable of) fulfilling existence (lit. enjoyment) of 
men, when connected with (i.e. employed for) their activity. 

[92] 

*That is, rest or abide in on one another. 




Thus, all this, up to what ends in akasa , as stated so far, 
has a cause for it and that is the one in which is woven 
lengthwise and crosswise (the entire world made up of cause(s) 
and effect(s)) and that is then called the imperishable. [93] 

This is the explanation of sa esa .... 


crereT s gf%: i 

swifacy: ^ ^ sfa -elicit ii-^an 

O o "S 
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(Then suddenly) Sruti gives up (the narration in) the form 
of the narrative and, on its own, states “Thus this one, wishing 
to secure the end of man’s life”. 1 [94] 

^hat is sa esa .... 

r ^ Tmjprisfq c#ra: imn 

This one is so described in the Madhu Kanda also, 1 this one 
is described in the words neti nett, who is the inner controller 
(and) under whose control has remained this world. [95] 

1 This is a reference to 2.3 (Murlamurta Brahmana), by the 
force of api, 4.2 (Kurca Brahmana) is referred to, according 
to SP. NKL says 4.3.6 which is not Kurca Brahmana. 

RR I 

-lien'll RtpRl RR: ll^sjl 

(Objection:) ‘Indeed this being the topic of the Brahman, how 
can it be restated in the word atmanV (Answer:) ‘This is 
not a fault, since the nature of (the Atman) as the Brahman 
is not what exists in addition to it.’ [96] 

wl Rift rr i 

cKcRRISRI-Rlfn R RpR R?RR1RRiR ll^vsil 

(The attributes, viz.) being an object to be grasped, (and) 
to be fissiparous, attachment, fear, the cause of ignorance and 
ending into only fear on account of the loss of it (i.c. inner 
self). These do not belong to the inner self. [97] 

RR RRRRt RIRR Hkll-RI fRpPRTRRR: ll^ll 
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Since (this one is) unaffected by ignorance, unbound, luminous, 
having never lost its nature as sentience, therefore there cannot 
be any modification of the Atman which ends in destruction. 

[98] 

q^: Fclkq-MciRqq: ||^|| 

C\ Cv 

(Thus,) this one, all alone, complete in itself and (having the 
characteristics) apiirva ‘having no cause (for it)’, anapara 
‘having no effect (of it)’ 1 etc., has remained in its (unaffected) 
nature by transgessing these attributes of effects (which are 
mentioned in the preceding verse). [99] 

*BU 2.5.19; 3.8.8(Madhyandina). 

° > 

l^ooll 

CN 'N 

Having thus completed the statement of the characteristics 
(of the Brahman) saksdt etc. (which were already expressed), 
the Sruli took up once again the form of (a statement of) 
the narrative in its own words: asked Sakalya who was full 
of pride ( abhimdna ), and was very much insistent, by assuming 
the role of Yajnavalkya for itself. [100-101] 

This verse explains the connection of the earlier sentence etdni 
astern ... with the question of Yajnavalkya that is put to Sakalya. 


Verses 102-122 pertain to Yajriavalkya’s question to Sakalya. 


EH pH'H&C qg: I 

imo^n 
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Since, here, 1 there is given away some reward (lit. wealth 
or money) intended for the best knower of the Brahman, 
therefore one should not understand here that a non-knowcr 
of the Brahman is fit to put such a question. [102] 

This verse indicates that one should not take that Sakalya 
put a question because he is not fit to put such a question. 

SP and NKL have rightly shown the dissolution of the Samdhi 
of -tobrahmistha into to ’ brahmistha . 

! This refers to giving away of plentiful gifts to Brahmanas. 

IK o3 1 | 

Therefore, in order to establish (the characteristic of Sakalya) 
as a non-knower of the Brahman and also of an offender 
(in asking questions), Yajnavalkya, full of anger, asked him 
the question (which is stated in the Sruti). [103] 

SP slates in its introductory to verse 104 the view that the 
BU passage sa esa neti tied and the sentence etany astau ... 
are to be considered as one question. 


^ ^ ^ci-1141: 37^1 I 

ustl q^Nra iko«u 

Cn > 

Or, let the sentence sa esa tied tied be considered as the 
first question, since there is not between (that sentence and 
the other begining with etany ...) a word id 1 which breaks 
the two (sentences as parts of one and the same sentence). 

[104] 

^uch a word id occurs between sentences kasminn tiu 
htdayam and tad dhetuh .... This indicates that the words sa 
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esa tied tied and etdny ... are but one sentence there is no 
vakyabheda. 

ctcl: IKoV-ll 

Since Sakalya asked 1 (his question), referring to the collected 
form and discrete forms together, Yajnavalkya asked Sakalya 
a question thereafter. [ 105] 

^uresvara uses the verb root praccha as in Atmanepada. 

IKoS,|| 

(The intention in Yajnavalkya’s question is:) All this world, 
having characteristic of cause(s) and effcct(s), has to be 
concluded as being (only) one with (i.e. in the form of) the 
Atman, without (any division into) collected and discrete 
(objects). [106] 

qg: q^i ^ ik °^n 

o C\ o > 

Also this is the relation of the matters in the Sastra 1 and 
the subsequent Sruti, because if this were not pointed out, 
all that has been said earlier would only be considered as 
pounding the chaff. [107] 

Namely ekarase sarvasamaptes tadvisesata. Or, akhandatmani 
(NKL). 


c > 

a)ivi|Ri^gqi ^51 3TReiraiTq tqcll: IK oc;|| 

In (his context, one should point to the earth etc. 1 as the 
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eight resting places (or supports) and so also Agni and others 2 
as the lokas regions’, and the deities beginning with Death. 3 

[108] 

This refers to kama, nlpa (this is in the general sense of 

form), akdsa , lamas , udaka , nip a (this is bright form), ret as 
‘semen’. 

2 

This refers to lirdaya , caksus and srotra. 

This refers to women, satya, quarters, Death, asa, Varuna 
and Prajapali. 

^f: | 

So also should be known eight Purusas, as stated, viz. with 
the body as the first * among them, (and) all these are again 
collected in the quarters, 2 [109] 

and all the quarters (which are together supported) in (but) 
one heart (and) ihe heart etc. (supported) in but one (body); 
Thus is, in samana the collection (i.e. summarising in brief 
of all of them in but one support). (As against this), the 
manifestation (of but one basis) is (in the forms of) 
innumerable deities. [Uqj 

This refers to kdmamaya , adityapurusa , s'rolrapurusa, chdya- 
maya, putramaya. 

This is the purport of sa yas tan .... 

This is so far described by you as the greatness (i.e. effect) 
of ignorance about the true nature of the inner self; therefore, 
it is to be understood as only ignorance that takes the form 
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of the effect(s) and the cause(s), showing ( pralhate ) itself in 
its extensive existence. uni 

This reveals that Sakalya’s knowledge was nothing else than 
ignorance about reality. This is clarified in the following verse. 

3TTcT=n -ircicRcl Wlf^FTIP): tRf pRi^R: IIU3II 

O CN 

The Atman assumes the (various) forms (lit. states) of (various) 
collections and their expanse only in consonance with ignorance 
about itself; however, it is merely sentience which is brilliant, 
complete in itself, and untainted (by anything else). [112] 

The second line brings out the intended meaning of the verbal 
form alyakramat in the Sruti. 

Prsm wfai im?n 

Z> 

(I am saying about that) which has made apart (niru/iya) all 
of these, viz. all the four groups of eight, about which you 
asked, as (rendered into) effects, and having collected them 
together ( pratyuhya ) in their cause, viz. Atman; [113] 

This is a kind of paraphrase of sa yas lan .... 

This (viz. the manings of niruhya and pratyuhya) is further 
explained in the following two verses. 

c^kuii^hTccII wfcrat Tiff: I 
fa:^'lk c l>l44'K u MSfRR IIM8II 

O £ "S 

4l'RMRH-KHMIc4l ikwkfSra: I 
ci im«.n 

that is, (about) that divine being of the Upanisads who is 
characterized by the words saksat etc. and who docs not have 
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any contact with duality (lit. discrete objects) and having no 
variety in him, whose real nature went beyond all (discrete 
objects) that are characterized as effect(s) and cause(s) in 
their entirety, after having separeled (himself) from the cause 
and rendered them into the nature of effects. 

[114-115] 

Since the learned describes (i.e. explains the nature of) this 
one only in the Upanisads, they have not spoken about the 
same in the Karmakanda, owing to the opposition (of its nature 
to the matter in them). [1161 


This is the meaning of the word aupanisada. 

C\ 

The wise ones describe that as the Brahman, the Atman and 
Purusa of the Upanisads. About that one, I ask you, O Sakalya, 
tell me his true nature. rii 


This is the meaning of the sentence tain tva prcchanti 

^ ^ if TJEfi % I 

If you do not tell me that, then your head will fall off. But 

(ctf) Sakalya did not know that, viz. the Atman who is described 
(as above). mi 


NKL edition reads ... sakalyah lam ... (i.e. without Samdhi). 
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11 ^ ^11 

Being burnt by the fire in the form of (lit. called) words of 
the curse of Yajnavalkya, he, (Sakalya) the hater of the 
knower(s) of the Brahman and, affected by heat, immediately 
died. [11^] 

This is the meaning of lasya ha nuJrdhd vipapala. 

ftrq im°ll 

This one is not ever heard earlier in the section on ritual 
activities; indeed, it is ever heard only in the Upanisads which 
belong to the Veda. [120] 

SP states: yathahuh— yasyaitac chdriram so 'pi lair yajndyudhair 
yajndyudhiti. Also cf. NKL (note): yathoklam anupayogad 
adhikaravirodhac ca, {kim ca aupapatikasiitre ) sa esa yajnayudlu 
yajnamanah anjasd svargam lokam jay’ati. The eidtor of the NKL 
has borrowed material from SP’s comment on the immediately 
following verse. This can be read with profit. 

3ifq sra ct^cfr i ui cifgftEira iiwii 

Therefore, this one (the Aupanisada Purusa) is first taken 
away from (i.c. not mentioned in) the Karmakanda and slated 
only here (i.e. in the Upanisads) yet, implied ( prdpta ) through 
necessity, in the Karmakanda 1 (also), Sakalya did not mention 
that owing to his opposition to the (matter related to) ritual 
activities. [121] 

1 Read SP: uktani hi- drdhatvam eladvisayas ca bodhah 
prayali vedantanisevaneneh (Slokavdrllika 21.148). 
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fo*sjfc || ? „ M 

Therefore, the knowledge of the innpr c ir . 

— T T' teM* 

V singleness of Ihe Alman is opposed (o (Ihcm). 

[ 122 ] 

of r S ? 3ff - the ' e “ i " ci(le ' ,,all >’ ° reference to the theory 

izrixrssz* - 

3] 'f Brq^IRncirar^I: | 

.?! c ; s ’ * h ” considcr themselves (learned) Panditas, who (Ihink 

slalc (liT m-dTl lh ° U f hl aboul ( hc truth of ihe Alman 
Ihe w , kC) hc knowled f5 e ab( >ut one’s own self only in 
•He context of mailers which are nol in the domain of activity 

(123) 

U ndcrs,anllt e t„f f | ( lhC ^ °c COm - bina,ion <«• Bhar.rprapanca) 

nnhv r 1 k , n0W Cdge of ,hc Atman and »tnal activity) the 
nity Of the Vedic texts in such a way that, in one part of 

’ ‘ hcre ' s lhe eontext of activity and, in the other That of 
reality- this justifies their theory of combination. 

^4ot)E.-%rd^i 5^^ sqsrd imsii 

(But the following is said in refutation:) 'Indeed, knowledge 
Which ,S dependent (only) on the thing (viz. reality) is nol 

depends on the agent); therefore, it (viz. knowledge) comes 

L ™ Tft T < r "‘ » «■ w. ton . 

the way of activities that are of opposite character. !I24J 
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This is the refutation ol the theory. 

cflfq I 

^ o o 

Vffl mrclT m; ^v.n 

'N 

Whichever is possible (for one) to do or to do otherwise or 
not to do, may that be done according to one’s (own) will, 
owing to one’s freedom 1 (to do that activity). [12 

This verse is based on the acceptance of the combination 
of repeated performances of some activity and the provisional 
activity (of obtaining knowledge), for both of them have same 
nature. 

yathestakam is for yalhestam, an example of the use of svarlha 
ka. 


^qq^N'O^q TJy] I 

O C o o v 

^ cnnfcT M^^iqpIkcM^q 

>=> 'S 

But what knowledge arises out of this (viz. the Upanisad) 
is merely in consonance with real thing as it is and that never 
varies (lit. becomes of different nature), owing to the (changing) 
wish(es) of a man. mo 


This verse shows the intention of the author to discard the 
theory of combination of knowledge and activity. 

fq^q) T||oq cptL^j f^cfcj | 

fl^viq^Hqi^KTr^: \\%^\\ 

C- 

Nowhere should one be a person speaking against (i upavddin) 1 
a knower (of the Brahman), since even such a knower would 
become an enemy (of the knower of the Brahman), owing 
to (i.e. by) his ill talk (upavada). [ 12 
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This is to explain tasman nopavadi syat in BUB. 

J SP paraphrases this as paribhavakartr ‘one who insults’. 

y-Ml5W<vct4l5fq 5JWR I 

^nwq^nfq qqra ii^to 

Even Yajfiavalkya who had burnt the cause ... of anger became 
an enemy of Sakalya also, only on account of one fault, viz. 
talking in opposition (upavada). [128] 

SP points out the force of sdkalyasya api thus: of Sakalya 
also, though he was a Brahmana. 

Therefore, one should not be speaking against a kower of 
the Brahman, since Yajfiavalkya also came to have enmity with 
Sakalya. As such, there cannot be anything more painful than 
speaking against (the knowledge of the Brahman). [129] 

The force of api is to emphasise the nature of the knowledge 
of Brahman as full of tranquillity. 

f^slIsl§N c t>K u lld I 

(In the case of Sakalya), destruction (i.e. leaving no possibility) 
of another world results from the cause, viz. hatred towards 
the learned (possessing the knowledge of the Brahman), 
because, owing to the curse (of Yajfiavalkya), he did not have 
any ritual of the fire of Agnihotra (performed after his death). 

[130] 
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Thai also was on account of his hatred of the knowledge 
of the Brahman, viz. that the robbers stole away his bones, 
impelled as they were by a doubt (i.e. a feeling that) those 
(bones) were wealth. [131] 

This justifies the statement in verse 127 above: upavddineha 
vidhuso na bhavyam kasya cit kva cit. 

Now follows in verses 133 up to the end the purport of BU 
3.9.27 and 28. 

.yOfed: i 

TO gfa: ll?33ll 

to ^ wra awroratsfa ^ i 

IIU3II 

The subsequent Sruti (which is), by way of an injunction, 
intends to point to that very (Atman), that was earlier stated 
(in the words) neti ... by rejecting (the idea of its being) a 
non-Atman, [132] 

and the Sruti subsequent to this proceeds from the narrative 
to stale about the cause of the world, and has also the purport, 
viz. cows are to be given to one, when one has conquered 
Brahmanas in discussion. [133] 

Now follows in verses 134-150 , which occur at the end of 
BU 3.9.27 (viz. as BUB 3.9.28 ) the exposition of the meaning 
of the questions put by the objector. 

TOU dgH^fcWciWl: IIU8II 

o o 

Since it is possible to ask about the dissimilarity (of things) 
even while (there is) similarity (between/among them), therefore 
in the (subsequent) Sruti is stated similarity between a tree 
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and a mortal. 

sfipm ttr ii^^ii 


[ 134 ] 


t is noticed here (in this world) that there is origination of 
a tree from a seed and/or root, therefore, tell me O Brahmanas, 
that which is the cause of the birth of a mortal. [135 

^ f^cctcj f^f 11^8,11 

You do not have to say that semen is the cause, since that 
is indeed produced only from living being. And there is 
nowhere and at no time noticed semen to exist in the dead. 

[136] 


A tree is noticed to sprout forth from a seed, therefore it 
is said to be arising from a seed. But, in the case of a dead 
man, there is not noticed here (i.e. in this world) anything 
that can be taken as the seed. j 13 

wrof! ^ST: ^nan^oi^ot^lHcT: 1 


Since it is directly perceptible that a tree is sprouting from 
a seed, without anything intervening, similarly, let it be told 

me from which there is the birth of a man without anything 
intervening. j 13g j 


cjg^ | 
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There is noticed here (in the case of a tree) the seed whose 
capacity (lit. power) has revealed itself; but nothing like that 
is seen in the case of a man from which he becomes reborn. 

[139] 

n^ 0 n 


So also is noticed a tree which proceeds from even a branch; 
but there is not noticed (lit. accepted) here the rebirth of 

a man who is dead, from his hand or feel etc. that is cut 
off from his dead body. 

^IHTSisic^Wgci: | 

O O >, * " 


There is directly perceived that a tree proceeds (i.e. grows) 
from a seed or from a root; it cannot be said in the same 

way that there is the birth of a man, who is dead, from a 
son or grandson. 


This concludes the meaning of dlidnuruhali 

For putraprapautravat , refer to Panini Sfltra 5.1.116: tatra 
tasyeva. 


1^5: Rct-^yqi W>i: nmil 

If (hey would cut off a tree together with its rool(s) and seed, 
then both (of them, would not appear again); 1 (therefore, 

I would ask), ‘From what cause (lit. root) there is born (lit. 
arises or springs) a man, (if/when) he is cut off by death?’ 

[142] 

This is a very cryptic and therefore quite obscure verse of 
Suresvara. Therefore, the translation of it is based on (he original 
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verse in BU. 

^ *3 ^llqcqi^oj q?|<u||^ j 

R 5fo^: ||^^,| 

If it is held that he would not be born, since he was already 
born (earlier), then (it could be asked) ‘Would there be (at 
all) a man born in the stream of transmigratory existence?’ 

[143] 

This is the meaning of jata eva .... 

Transmigratory existence, which has the form of streams, is 
noticed here (to be) like the flame of a lamp. Therefore, 

no one here (i.e. in this world) is born and would become 
born (again). [ 144 j 

Wm ^\R^\ \\%w\\ 

As to what the prirna facie view has stated, viz. jata eva , 
it is not well said, (because) all beings die (only) after having 
begotten (an offspring) and also would be born again after 
dying. [145] 

This has reference to the verse cited in BLh jata eva ua jayate 
ko nv enam janayat punah and explains the meaning of nan 
(i.e. na) in the same. 

fcirat sprat irai xrat vratsfararad ii?8e,n 

Cv Qv 

Further, in this (world), there is never the birth of what has 
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no seed whatever; this (i.e. such birth) cannot be (argued) 
on the basis of tradition and reason. Therefore, tell me the 
cause of the world from which it becomes born (once) again. 

[146] 

3T^f fcidi fcTT ^fc[ qspwq 

Since the Brahmanas did not know that cause of the world, 
which was inquired about, therefore all (the cows) were won 
and carried (by Yajnavalkya) and all (the Brahmanas) went 
away as they had come iyathdyatham). [147] 

cT^t ^|jqfcq->qq TO4 

That which Yajiiavalkya had inquired about and which the 
Brahmanas did not know is revealed to us by the Sruti which 
is independent 1 as the highest Brahman. [148] 

J SP explains the ‘independence’ of the Sruti as akhyanalo 

vyutthiti giving rise to a thought by mere expression (about 
it)’. 

nmil 

^aifd qrfH I 

^7 ^laTRTj 5^71 ||^o|| 

° o 

That Atman is affirmed in the words: ‘The one who is 
described in the words sdksdt etc. and also as (abiding) within 
all, (the one that is) not gross, not subtle etc.’ [149] 

And about that one, who is described, in this context, as the 
Purusa of Upanisads and in the words tied neti is directly 
stated in the Sruti about that (again). [150] 
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Now follows in verse 151-177 the exposition on the Sruti sentence 
vijndnam anandam brahma . 

Verses 151-165 refer to the word vijndna and 166-177 , the word 
ananda. 


^ ^ ^ifq IIWII 

It is said (that the Atman is) knowledge (vijndna), sentience 
(caitanya) and immutable (kiitastha); that is not the means 
to (any) activity, nor is it the meaning of some verb root, 
nor also, the result of any activity. [15 


This is the meaning of vijndna used for the Brahman. 

frj%: ||^^|| 

o 

Not also is there the absence of that (Brahman or Atman). 
This is on the basis of the scriptural text neti and asthula 
etc. And (if it is accepted that there is) the absence of that, 
(even that) becomes what is directly perceived and, thus, since 
there is knowledge about it, how could there be its absence? 

[152] 

1 Also (api) refers to kdraka, kriya and kriyavat. 

VlfdMItlci 11^311 

Since reality which consists in effect(s) and cause(s) has only 
this much as its true nature, therefore, in the statement tat 
tvam asi, there is proposed the identity (of the cause(s) and 
effect(s)). [153] 

tadatmya is to be understood as aikalmya. 
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3?^ ^ q?-R\ ?j\ ^ Tr£)fa$IK^: ||^tf|| 

Cv 

That is only bliss on account of its causing the destruction 
of the entire flow of misery. This is on the basis of the 
scriptural text atha esa eva par amah ... (and) yo vai b/iilmd. 1 

[154] 

This is the meaning of atianda. 

*Cf. BU 4.3.33 and CU 7.23.1. 


O o o 

And whatever misery arises from a connection between objects 
of desire and the relevant sense organs appears as happiness. 
(Happiness) is only misery on account of its having a beginning 
and an end (for it); so that is produced by (merely) impressions 
(on intellect) made by misery. [155 

This explains the true nature of the bliss and of what arises 
trom existence of sense-organs, viz. only misery. 

fH^^igqcqmc^i^Kq^lfd n^Vfeji 

That is described by the word brahman because it is merely 
brilliant knowledge, which cannot be distinguished from and 
is not similar to (any other thing), and because it is non-dual, 
having been bereft of ignorance and what is directly perceived. 

[156] 


^ <Tcj jqqj ||?^\9|| 
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That inner self, which is associated with ignorance and which 
is stated to be the origin of the sky, is the one that reveals 
itself as an appearance (of the Atman), (and exists) in the 
form of the inner controller. [157] 

This Brahman is the ultimate goal of the giver of wealth, 
viz. of the rati gift’; i.e. for one who has a desire for the 

unseen result and who has given up (some) seen result. [158] 

There is a play on the words drsta and adrsta. Actually, adrsta 
stands for some unseen power generated by ritual activity, as 
the Mlmamsakas have postulated. This explains the meaning of 
the word rati as the giver of (some) gift. 

^syat is for asti. 

This is equated with datr. 


RflTRl yfoclHMq ||^^|| 

This rule (holds good) in the case of the performers of (ritual 
activities), since the ritual activity and its results are properly 
connected (with them only) when this one (viz. the inner self, 
the Atman) exists as the controller. fl5 


^ sRvf qTjqupq | 

(|^ B,o || 


Thus, for a transmigratory being, the ultimate goal is the highest 
Brahman. Also that is the material cause of this world, owing 
to its invariable association with ignorance about its own (real) 
nature. [160] 


This explains tisthamanasya 


• • • • 
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IICMII 

Since that is 1 the ultimate goal for a person who is desirous 
of withdrawing from transmigratory existence, (and also) of 
the stage (of him) who has abandoned (all) the desires, i.e. 
esanatraya> the knower of the Brahman, and being devoted 
to (the world of) it. [161] 

l syal is for asli. 

IKS.3II 

The Brahman, the Atman, is the ultimate goal of this sage 
who has removed (lit. burnt) his own darkness in the form 
of delusion by the fire of knowing about (the true nature 
of) the inner self and is thus in the state of oneness with 
the (single) Atman. [162) 

Since, for a knower of Brahman, (who is) the Brahman (itself), 
there could not be any possibility of the existence of what 
might cause the distinctions (i.e. distinct objects), therefore 
the Brahman itself is called Brahmana (and) the directly 
perceived ultimate goal, by way of a metaphor (i upacara ). [163] 

miw ii^an 

And, following the meaning of the sentence yatra va anyat 
and also yatra tvasya ..., 2 one should explain (the nature 
of) the ultimate goal. [164] 
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'BU 4.5.15. 

2 BU 4.3.31. 

vI's'HM*hR: c MI sl(jl | 

Therefore, (he Brahman is (he ultimate goal for (he ignorant 
(ill. one who is overcome by darkness) bv <w„ ( - ^ . 1 

Tzs\^v h 'r <L - irrzx 

* iu "'. «*»» h„ « s 

[165J 

N ° W f0 " 0m m WSeS H ' 6 - 176 ™ 'xP<Mion on „,e w „rd dnanda. 

Wf<5: , 

This word dnanda is used Tor (he Brahman and is used as 

Peered h ° e n,y) h T PinC<S; anJ ^ 

[166] 

3<si-qfccKT 31FF^] || ?S ,v9|| 

^ “ in ain ^ nalUfe ° f “ , 

(167] 

'This is clarified in (he following verse. 

«^T 3^ | 

31^ ^ ^ ||\ 6,^11 
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So it is heard in the Taittinya Sruti : anando brahma ... l and 
also will it be stated later in alhaisa eva... 3 [168] 

There is noticed the absence of Samdhi in alhaisa eva iti } 
this is Vedic practice. 

1 Taittinyopanisad 2.4. 

2 BU 4.3.33. 

ft-i-iH^: ft ll^^ll 

Such also is the statement of CU 1 bhunia tat sukham ; 
(therefore,) it is discussed whether this anancla is what can 
be experienced (and also) whether it is not so (experienced). 

[169] 

‘CU 7.23.1. 

IKvson 

O O 

If (it is held that) artanda in the Brahman is also what is 
experienced like any worldly happiness; (then we have to say:) 
‘these words are 1 properly used (ever) as expressive of the 
bliss in Brahman. [170] 

1 syuli is for santi. 

dSi c r^i^cHRPifo' c i<n^ I 
ft ll^ll 

(An objection:) If it be held: ‘What is there to be thought 
over (or, considered) if the nature of the bliss, which is to 
be experienced, is ascertained from a (Sruti) statement, for 
that is understood (from a Sruti statement) as the means ol 
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knowing?’ 1 


(171] 


r o ,tL“ , ™ 0 “ , - * - «■ 

3TORl u llqqM 9f^f fRRRR ||?V93|| 

^enotteTL^he th ° Ughl * ™ce .here 

noticed in he Sruli such sentences as do not have mutuallv 

opposed meanings in their extreme measure and also as !s 

of obiccr^o^X^ 1 ^ lhal lhC Brahman is be yond the world 
ot objects for (various) means of knowing.’ [m , 

This is clarified in the following verse. 


^ ^ 3fccRRt ^FTCtr i 

MKidifqRaivqi vl'f-cRqRi ^ h ?v9? h 


There is a statement (in the Sruli), viz. ymra , v asva 1 and 

also (yet) another na drsteh 2 Jen ( l • ^ anc * 

a,sun ... also there is a sentence tad 


any ad era? 


[173] 


] BU 4.5.15. 

2 BU 3.4.2. 
3 Kenopaniosad 1.6. 


nTOfq fRRjRjyi |, ?V9 g,| 


Some (thinkers) affirm that liberation consists in merely 

L s; 
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their views also, the proposed 1 consideration should be done. 

[174] 

*See verse 169 above. 

o c > 

^ g cKg-i|yqc|Rj ||!;vs«.|| 

o o > 

There is no possibility of any option regarding (the nature 
of the Brahman) since it pertains merely to the nature of 
the thing as it is; such an option is possible only in respect 
of an activity, but it is not at all possible in respect of the 
thing (viz. reality). [175] 

In the Karmakanda, we come across sentences like udite juhoti 
and anudite juhoti and these create the idea of an option 
regarding the relevant ritual activity. But, here, in respect of 
bliss arising from liberation, such an option cannot be entertained. 

IKvsSji 

o 

Some opponents think that happiness is not what is (i.e. can 
be) experienced in liberation and some others that this is not 
so, for thus is there difference of opinion amongst the 
opponents. [176] 

This is an additional argument for discussing the thought about 
the options, as metioned in verse 169 above. 

3^5415# src^ra: i 

O 

qswtwrtrfa IKv9V9|| 

Therefore, in respect of this (i.e. bliss in liberation), there 
has to be a thought given to (the doubtful nature of it) by 
resorting carefully 1 to way of reasoning, so that there can 
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be a definite decision (regarding the views) of the two 
sides. 

SP states parapaksanirdkarane for yatnat. 


opposing 


[177] 


Verses 178-185 are the prima facie view in regard to the proposed 
discussion. 


To begin (our) argument, let it be concluded that the Brahman 
is that wherein bliss is (certainly) experienced; this from the 

sentence in the Sruti beginning with (the words) jaksat kridan 
ramamdnah ...} j yj 

] CU 8.12.3. 


viR^pi'sqTMi^m ^ fqrqj ||^\9^n 

(But one might object:) Indeed, there cannot be (the existence 
of) any discrete objects in what is just a single thing, so that 
it is related to some means ( kdraka ). (Indeed) an activity even 
in the worldly sphere is noticed as what has to be accomplished 
by many means (of activity). yyj 

The prima facie view anticipates an objection from the 
Siddhanlin that one should not object to the acceptance of the 
division of an activity as related to the various means of knowing. 


cpKcj^Hi | 

3TFF^1 ||^o|| 

Since knowing (vijndna) is an activity, it cannot be accomplished 





















3rd Adhyaya 9th Drahmana 


397 


without any means; therefore, it can be held as reasonable 
that there cannot be bliss in the Brahman, as what can be 
experienced (by some means). [180) 

% <l^bRcl RlslM I 

This is not a fault, since knowing would have bliss as its object, 
for this is (already) known from the scriptural authority saying 
vijhanam anandam brahma. [Igl] 

o ^ 

(But one might object:) ‘This cannot be so decided, even while 
there are such sentences, while there is an opposing statement 
of the Sruti which informs about the singleness of the Atman. 

[182] 

^ % ^rftsfq ft i 

Indeed, there is not any means of knowing in this world which 
can be operative (in effecting right knowledge), while there 
is opposition of any other means; therefore this is not so 
decided. 1 [183] 

1 As said in verse 184. 

o^o-vjiop^q| 

c bK e bc<^w^i4cc(|g^tqioxi 


And since the means of knowing reveal to one (their objects) 
and are the causes of already existing things to be instrumental 
(to some activity); therelore, (the Brahman) not being the 
effect, what you have said 1 is not possible. [184) 
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'This refers to the argument in verse 183 above. 

^ 5TcTTS? ^TtS-TRl: ||?e;t(|| 

(Jhe pnma facie view still persists:) ‘But, indeed, knowledge 
(i ijnana) of one is experienced (in the form), 'I am happy’ 
and, therefore, direct perception of the object, in the case 
of the inner self, is not opposed (in nature to vijiidna). [185J 

Venes 186-205 are the exposition by the Siddhantin: \In liberation, 
bliss is not an object of existence .’ 

iqlsi feiH i 

This is not so, since any (worldly) knowledge (of someone), 
in (he slate of liberation, is not reasonable; indeed this 
liberation consists in the absence of body and, therefore, there 
are no organs (by which one knows (he objects etc.) [186] 

q7“p[ ||^c;v3|| 

There is no possibility of any knowledge of one, since that 
one is not dependent on organs etc. That being so, 1 the 
acceptance of a body etc. (in the case of the liberated) is 
meaningless and, so also, owing to being opposed to the slate 
of Ioneness (i.e. singleness of the Alman), the highest Brahman 
cannot have bliss as the (external) object of its knowing. [187] 

We have accepted the reading of NKL edition and also a 
variant reading in AnSS edition which reads karanddyanapeksah 
san na. Doing this, we arrive at a suitable translation, avoiding 
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uncouth construction of the AnSS text. 

1 In the state of liberation. 

Verses 188-191 are the prima facie view's counterobjection. 

algsiMtq fHcqcqi^'Jii'ilqifqcq^q gg li?qq|| 

■N 

If the Brahman has the nature of bliss, then the knowledge 
(of it) would be eternal and occur of itself; and, therefore, 
one’s knowing that bliss would always be occurring. [188] 

^ vsrej m: i 

As water (poured) into water (is not distinct from that latter), 
so also a transmigralory existent being, who has obtained 
oneness (with the Atman), would not remain apart (from it), 
since (there is a Sruti statement) sarva ekibhavanti} [189] 

1 Mundakopanisad 3.2.7. 

TRFlfa I 

^ a^qKcia) cT^TT ll^on 

Therefore, that Brahman is not even a little capable of knowing 
about the Brahman which has the nature of bliss. And so, 
owing to its being single (i.e. without a second), the Brahman 
does not know its own bliss. [190] 

O ^ ^ 

nw# g^nsr^t nmn 

<5 C 

Also, a liberated one is not (any more) a transmigralory being, 
for the reason that they are (not existing) as only one single 
(entity); therefore, the statement that liberated person knows 
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Ihe highest bliss is (indeed) false. 

WiWW: gw# I 

^fcT wtwcoj ll^^ll 


If (it is argued that) one remaining different (from the 
Brahman) knows the bliss of the Brahman just in the same 
way as a person (knows) a pitcher (remaining apart from it); 
then (this is to be said in answer:) ‘In that case, the oneness 

(attained by a liberated person) is opposed (i.e. becomes 
rejected)’. [ 19 

rkoiRi | 

W>K u lld 11^311 

Also, the Sruli itself rejects (that idea) as it says pretya 
samjneha ndsti. 1 In liberation any knowledge of difference such 
(as the knower and the known) arises only from one cause, 
viz. the single Atman. mo^ 


This is justified in the following verse. 

The actual words of Sruli are na pretya sarnjndsti (BU 2 4 12- 
4.5.13). ’ 


Elf WTUR I 

There is staled in the illustration of man and woman, 1 viz. 

yad vai (ad ... and also another which states the impossibility 

of the knower and the others, and only for one reason, viz. 
immutability. 2 

2 

tad yatlia priyaya striyd samparisvakto na bdhyam kint carta 
veda ndntaram ... (BU 4.3.21 . 

This refers to BU 4.3.23: yad vai tan na pasyati pasyan vai 
tan na pasyati. 
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||^9J| 

>D vD 

Also, many Sruti sentences such as neti neti would also be 
opposed (i.e. become rejected), if it is accepted that, in 
liberation, there are instruments of activity etc., while there 
exists only the absolute Brahman. [195] 

4)4-5<ti|W4yl‘ircmTO: I 

qq: ims.ll 

Therefore, owing to the oneness of knowledge and bliss and 
also the absence of conjunction of separation (of the same), 
(entertaining) this notion about the existence (i.e. knowledge) 
of bliss is merely (an activity inviting) fatigue (i.e. futility). 

[196] 

q q 5lHynicqf4 n ? ^vs>n 

O O 

The statement, ‘The Brahman knows (viz. experiences) bliss’ 
is reasonable only when there is the contingency that there 
is knowledge of an object other than ignorance; but (it is) 
not so, when there is existent only the Atman which is a 
solid mass of knowledge. [197] 

This rejects the idea of brahmajnana being a composite entity 
of the knowledge of the Brahman and of the bliss. 

^tTSq spqifqq^ sfpn: yMqi«qqq im^ll 

>D > O > 

And in case one were to accept the contingency that there 
exists for knowledge an object other than ignorance, there 
would certainly follow then insenlience and the stale of being 
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bound by birth etc. in the case of the Brahman. 


[ 198 ] 


■qqrafosKioKrcM: I 

IR^II 

Therefore, the statement which states about the thing as it 
exists, viz. vijjanam ... is to be accepted as authoritative, and 
not that which describes (the acquisition of) knowledge etc. 1 

[199] 


1 This refers to gunitva of the Brahman. 

^f:MlI«IMWo|d IRoo|| 

O "*S 

As to what is said, viz. jaksat ... 1 also, it is not opposed 
on account of (the knower) of the Brahman having become 
the nature of all {sarvdtman) and one possessed of hands and 
feet on all sides. 1 [200] 

8.12.3; cf. verse 178 above. 

Gita 13.13: santahpanipadam tad sarvato aksjsiromukham. 

yetfcWcdllsWM: IRcR|| 

O 4) O > 

The statement about jaksana etc. would have become 
reasonable in respect of the bodies of yogins, gods and others, 
but (referring to that) in the case of the knower (of the 
Brahman would be on account of his being of the nature 
of all is merely the expression of praise related to liberation. 

[ 201 ] 


>D 

qp3)»-ll=blR£fi5N IRo^n 
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(Objection:) If it be accepted that there is a liberation together 
with jaksana etc. in the case of the highest Atman, on account 
of its being the nature of all, then, there would follow even 
the state of unhappiness which is noticed in beings who are 
residents of the Kumbhlpaka (hell). [202] 

|R°3II 

O O 

(Answer:) This is not so, because (all) that has resulted from 
the delusion of being miserable, owing to the error produced 
by the contact with name etc., birth and assuming a body 
or organ etc. [203] 

irosii 

o 

And the division of the sentences (of the Sruti) (as mutually) 
opposing as subject matter has been already explained by us 
earlier with suitable reasons. [204] 

This refers to Madhu Brahmana. 

IRoy.ll 

Therefore, since there is only one object to be known, viz. 
bliss, the Brahman, there is not accepted in the case of the 
Brahman any kind of contact (between a thing and a property) 
as in the case of a blue lotus etc. [205] 

In the statement about a blue lotus, we accept the invariable 
contact of blueness and the object lotus, but such a contact 
does not obtain among knowledge, bliss and Brahman. 

Mow follow the concluding verses which are statements about 
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the bliss of the Brahman as the highest one. 

3cl (kK<jfed : I 

Pwr: qft JR: IRo&,|| 

Therefore, it is accepted as the ultimate end of what have 
the forms of cause(s) and effect(s) in such a way that it goes 
on increasing from (every state of) a mortal’s happiness by 
becoming a hundredfold. [206] 

iflynifcoMLisfa y^RRifciRkMcl i 

tfllW!) HqqO cm irovsii 

34lc^qH-<iqMcTii siFHlfeyiEFTR |Ro^|| 

*N 

Knowledge of happiness in the world is accepted as only 
dependent on the means (of securing effects) and also that 
it is produced from the impressions of misery; [207] 

but, in absolute onenss, that (existence of happiness is) not 
so dependent (on the means etc.); it is without any dependence 
on (lit. the desires for) all the means. Since the Atman alone 
has bliss for its true nature, it is not having any means of 
knowing etc. [208] 

o "N 

IRo^n 

vijnana (i.e. Brahman) is not insentient, because it is the very 
nature of knowledge; it is not without any happiness, because 
it is itself bliss; and it is not with an end (since it is of the 
nature of the Brahman—this (is known) from the authoritative 
sentence (in the Sruti). [209] 

o^liqciiRlq^ni^'C'i'-qMVRictui ir?o|| 
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The nature of this one as consisting in bliss is determined 
(i.e. becomes known) in the state of sleep, since all the organs 
have withdrawn (from their activities) and there is merely the 
experience (of its existence) on the part of the Atman. [210] 


^7^4 imi 


1 % 

?T#q)5£tnrt: ||3|| 






























BRHADARANYAKOPANISAD- 

bhAsya-vartika 

4.1 

Sad deary a Brahman a 


This relates to acquiring (the knowledge of) the Brahman as 
vijnana (and) ananda through the (knowledge about the) deities 
Vac and others. 

Verses 1-2 point out the connection between the earlier (i.e. 
the third) Adhyaya and this Brdhmana (4.1) which marks the 
beginning of a new (i.e. the fouth) Adhyaya. 

3TFF^ I 

fafH^iTd Tl'mA WKW 

|R|| 

In the end of the fifth * Adhyaya, it is decided, by way of 1 2 * 
jalpa 3 (as to) what has the characteristics of being bliss, 
(particular) knowledge, 4 directly perceptible etc., 5 (and) now 

[: 

has (lit. is) begun the sixth 6 Adhyaya, in the way of vada , 7 
so that there (results) the knowledge about the same through 
(identifying it) with the deities Vac and others, 8 with an effort 
(for presenting it). 9 p 

1 

This is the third Adhyaya according to modern count. 

2 That is, in the manner of. 

This is conversation between two parties, one wishing to 
secure the conquest of the other by vanquishing it in speech, 
just like the fight between two players in the game of chess—cf. 
SP: c aturanganirvartyajayaparajay ap radixananyayena. 

4 This means: that which does not involve subject-object relation 

in the worldly manner. 
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This refers lo sdksat , aparoksat and sarvantara (about the 
Brahman). 

^ 1S ,s ihe fourth Adhyaya aceording to modern count. 

This is like instruction imparted by a preceptor to his pupil 
which is aimed at ascertaining the truth of a doctrine or system. 

This is on the basis of SP: vdgddyadhisthatnsv agnyadidevatasu 
brahmadrstidvarety arthah. 

SP explains this as one’s effort at establishing the correctness 
of one’s own doctrine or system, by first refuting the opponent’s 

(or opponents’) view or views and then affirming the same with 
reason. 

SP introduces the next verse thus: paraparajayam atmavijayani 
ca nydyato labdhavatas tattvanirdhdrane buddhisvdsthyam bhavatity 
adhyayayor utthapyotthapakanTpam sambadham uktva 


In verses 3-9, there is expositioin of BU 4.1.1. 

||3 II 

The use (lit. utterance) of (the verb) asdnicakre is for conveying 
(that it was) suitable time (for one to inform/inslrucl the king 
regarding some matter). Then, having known that as suitable 
time (kalpa), 1 the sage approached the king. [ 

^dd ‘for going to the king’s presence’ to complete the sense. 

q^qpcfi ^aprif^ujqH i 

^q; qq^fct Trfqq n«n 

The king asked the sage, ‘Why! Have you come (lo me) with 
a wish for cattle? or, lo answer (my) questions (which require) 
careful (lit. subtle) decisions?’ [4 

This explains the BU sentence kimartham acanh pasiin icchann 
anvantdn id. 
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?npni <nhR^Ri i 
^ ccHmR f%n«3 3 tiF#f fg^TRl: IIVII 

It is understandable that the Brahmanas approach a king for 
(obtaining) wealth (from him). 1 Not, however, do excellent 
Brahmanas approach him here, unless in the absence of 
difficulties (and) for (securing) knowledge (or lores). 3 [5] 

*Cp. Ydjriavalkyasmrti 1.100: upeyad isvaram caiva yoga- 
ksemarthasiddhaye . 

SP points out that ilia means to the sastnyavyavaharabhumi. 

This is intended for setting aside the view of some that 
Yajnavalkya approached the king for yogaksema and also for 
acquiring vidyd ‘knowledge’, with a view to imparling it to others. 
They have in mind, perhaps, Gargya who approached the king 
Ajalasalru for vidyd (BU 2.1). 

Mu m | 

'd'-KHkP-d ^ W'n: 116,11 

(Again) it is possible that knowledge (of a certain lore (vidyd)) 
does not obtain elsewhere than in a Ksalriya (yatra ). Only 
in that case (tatraiva) do Brahmanas approach (lit. sit near 
unto) Ksalriyas. [6] 

This brings out the significance of the use of anapadi in the 
preceding verse. Reference to Ajalasalru Brahmana (BU 2.1) 
is obvious. 

There is not even a small portion of the text (of the Upanisad) 
pointing to Yajnavalkya’s being a pupil (of Janaka); but, on 
the contrary, there is noticeable some portion of the text 




l 
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pointing to Janaka’s being (his) pupil. 


V] 


The verse aims at driving away a doubt, viz. the text of BU 
indicates that Yajnavalkya was a pupil of Janaka (cf. SP quoting: 

hitv v)- This can be so doubled, on the basis 
ol Yajnavalkya’s words tac crnavama. Yet the remark of SP 
may be noted: ekavacanabahuktibhydm rdplo mimes ca sisyd- 
caryatve bhasete sambhavati cdcdryasydpi sisyabuddhisodhand- 
rtliam tarn prati prasnavakyam iti bhdvah. 


fcqcqq: i^n 


T is word anvanta- is 1 not an adjective of (the word) pasu -\ 2 
(for), from the remaining part (of the text), 3 viz. from the 
remainder (i.e. the subsequent words) ubhayam ..., it becomes 4 
(clear) that both (the things are intended to be sought). [8] 


1 syat is for asti. 

2 

This is suggested on the basis of sdmdnddhikaranya ‘being 
in die same case’ of the two words pasun and anvantdn . 

This is ubhayam eva samrat. 
bhavet is for bhavati. 


Then, in order to clarify the relation of (his asking the questions 
and receiving the gift of cows) as the cause and the effect, 
(the sage) said, 'I wish these (lit. this) both of them’! 
(Otherwise), he would have indeed said (some other words). 

[9] 

SP clarifies the force of ubhayam api: this is indicative of 
that the things he wishes to secure are equally important. 
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In verses 10ff. there is exposition on the remaining six kandikas 
(i together ), i.e. from 4.1.2 onwards. 

^ n? o|| 

In this contexl/text, the deity of vac is Agni, the organ is 
the abode and the Brahman, viz. the ether, is the support. 

So also is the name (viz. Prajna) the upanisad (viz. the secret 
name). 2 ^ 

'That is, in the sentence vdg vai brahman. The exact reference 

to the sentence is: vdg evayatanam dkasah pratistha prajnety enad 
updsfta. 

2 

This refers to prajnety elad updsfta where prajna is the name 
for the Brahman. 

£T|H|£cJ| || 

And (tu) the (worshipper’s) self (Jlva) becomes (lit. goes to) 
the deities which have the organs for their abodes, viz. those 
who have Prajna and others as their names, (the one) who, 
by worship of (i.e. meditation on) them (first) becomes (lit. 
would becomes) here 1 a god. [U 

This explains devo bhutva ... in the various kandikas. 

This refers to the worldly life of one. 

^c^qcqqq (o|9)q^cl$c| ||?3|| 

In (all) these six ( paryayas ) has to be known this very quartet, 
viz. the deity, (its) abode, (its) support and its secret name. 

( 12 ] 
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This is to stale that, in 4.1.2-7 also, the quartet mentioned 
there has to be understood in a similar way to that in 4.1.1. 

C C\ c 

ggg gg: II??II 

The use of (the word) mdtrmdn is the statement of the reason 
for one’s being a good speaker. 1 In the same way, the 
subsequent (use of) the words (also) is for understanding the 
rightness (in the speech of everyone). 2 [13] 

1 This refers to the good quality of a speaker obtaining in 
the knowers of the Brahman, viz. Sailini and others. 

This is based on the phrase in BU avadato hi kim syat. 
The rightness or correctness (or, even, reasonableness) of the 
words of Jitvan and others are: apranato hi ..., apasyato hi ..., 
asmvato hi ..., and alirdayasya hi .... 

q^nsjf g cfi^T gg | 

O 

gr gfe gre^st wp?i: n?an 

Since, for any one, who does not speak, there is not (secured) 
any one end of life, whether seen or unseen, therefore, let 
it be understood that vac ‘speech’ is the Brahman. [14] 

1 This clarifies avadato hi ... mentioned above. 

g gf| gg i 

srar^gfag g^j g ggg ywiiggg n?v.n 

o o o ^ 

(An objector’s statement:) ‘If (the knowledge of) the abode 
etc. that is (thus) mentioned is only a foot of the Brahman, 
then it is not reasonable to worship (i.e. meditate on) this 
(incomplete) Brahman’. [15] 

i 

This explains the answer of Yajnavalkya ekapdd va etat samrat. 
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cll^qi'MCl’lfHfd qi^qc'Cfqta^Rqi'q ?TR ||?SJ| 

O 

(The king said), ‘Then you, who know (that), should explain 
to me (the nature of) the four-footed Brahman’ 1 (and) 
Yajnavalkya answered him in the words vug evayalanain .... 

[ 16 ] 

* This is for sa vai no bnihi in BU. The pronoun, i.e. you, 
is indicative of the sage’s compassionate nature (anugrahastlatva). 

cll‘lqi'Ma'1 qi*)q *1^ I 
q^JlWi: 5^61 R?v9|| 

(He said), Vac is the abode of that, vac is the organ for 
it; the Brahman is the ether, its support, and the secret name 
of it also is Prajna. [17] 

This is only to remind the king of what is said earlier (in 
verse 10 above). 

era) fimi 'qsfl I 

C\ o > 

(Again, the king said), ‘Tell me clearly if this secret name 
Prajna is different from that (i.e. the Brahman), as the abode 
and the support (are different from it), or not different (from 
the same)’. [18] 

This is to present the question ka prajnata of twofold nature. 

■*-qq^q el sipn) ^ ^ i 

O O 

^ ^icq^RifeqM ||?^|| 

(Yajnavalkya answered), ‘Vac itself is Prajna and (in) il is 
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not differentiated from the Brahman’. (The king asked, once 
again,) ‘Whence does Prajna come (to be established)?’; vdcah 
... ‘from vac ’ was (lit. is staled as) the answer (of Yajnavalkya)’. 

[19] 

^ M^Hd) c|M qr sl^lld d I 

| Ro || 

^TT ^ddqi ^ fwqtfq fqqfqri I 

W U IIS|R^ ^ddldfe |R^|| 

^ cjMli^lHKcqd cRkik<d4 RktfekTR I 

o ^ 

^ y^ u lk*-i | -iHH-i'-Mifasn ir^ii 

C\ o 

Since this is so, therefore, a person should look upon Vac 
as the highest Brahman. Here (in this respect), there is the 
understanding (lit. acceptance) of Viraj, on account of the 
mention (lit. inclusion) of organs, 1 together with their support 
(viz. the body). [20] 

So also, by (the mention of) the deity (of each), Sutra (is 
understood) 2 and by the word expressive of the sky (is 
understood) the controller^ — thus is mentioned this entire 
universe beginning with the causes 4 up to (lit. ending with) 
the deities. [21] 

Since all this here is intended to be (consisting in) the worship 
of Vac etc., therefore, there is a mention (made) of the result 
of the worship, such as ‘To this one (come) all the elements’. 

[ 22 ] 

The purport of these three verses is that the whole of the 
world is to be worshipped as identical with the Brahman. 

1 This refers to the mention of vac , caksus , ... as fyatanas, 
since agaia these organs are gross. 

In vag vai brahma ... is expressed Sutratman, having the subtle 

forms of Agni and others. 

3 

‘ This is conveyed by dkasalt pratistha. 

4 The effects are implied. 
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C\ > 

fagl-M ^S-XFntHH'lRl: IR 3II 

o 

Since devo bhutva devan is, indeed, 1 the statement of the 
principal result; therefore, by the words vidvan ya evant ... 
(there is to be understood) the connection between the end(s) 
and the means. 2 [23] 

1 This is for /?/; it indicates that devotion expressed in repeated 
worship(s) is effective in producing oneness of the worshipper(s) 
with the deity (i.e. deities). 

This is the purport of ya evant ..., having reference to 
knowledge and activity of the various worships. 

vprq% ?^EI«f|Era: |R»|| 

In the words devo bhutva ... is expressed the thought that 
a man, who by the increase in his devotion, becomes on the 
strength of it (one with the deity worshipped), while he is 
alive—thus there is expressed the different natures of these 
worships from that of the knowledge of the Brahman. 1 [24] 

^KL brings out this only succinctly thus: yaiha brahmadhth 
sattamdtrena phalaheluh naivam devaladhth abhydsam vinety 
arthah. 


VUIsjcjl | 

^fddldi-i WlActicdRlsli) iRy.il 

So is the statement in the words devo bhutva ..., for that 
(becoming) is possible and the repealed (lit. many times made) 
statement in each sentence (of the six paryayas ) is for 
establishing the oneness of (all) the six (deities). [25] 


Wlfa df}4d3lHldd$dl*ra«ll I 
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qitrtcf n^n 

CN Cv 

As it was said earlier (in the repeated statement) brahma- 
vijnanad brahmaivabhut , so here (also has to be understood 
that) a worshipper (of a deity) could not (i.e. did not) become 
a deity before the worship/worships was/were offered to the 
deity. [26] 

This is to point out the difference between brahmopasti and 
the upasti{ s) of other deities. In the first, the worshipper was 
already, before the worship of it, the Brahman, whereas, in 
the latter, the situation was not the same. 

3331 fEtsifqfN 3 i 

IRvsil 

A learned man, by the increase in his devotion, first becomes 
a god 1 here itself, but he becomes one with (i.e. merges in) 
the deities, Agni and others, (only) after he has given up 
(i.e. becomes bereft of) his (worldly) body. 2 [27] 

*That is, ‘comes to have a nature similar to that of the god 
whom he worships’. 

This refers to the devotee’s tadatmK* with the deity. 

wf 31E3 qnfri: I 

3MKH3 3 spifa qcMWdfiK 33: IRMI 

o o 

All effects, which have the nature of being a product etc., 1 
can be obtained by (performance of) activities, therefore, it 
is only properly said that worship is but (some) activity. [28] 

] This is the well-known utpattyadicaiustaya. 


3^ 31 331 3^3 3f?|f3 | 

Wife 31lf331HlfHT«r cKicJ-qj-l-^ |R^|| 
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In the statements (of the Sruti) brahma va idam and also 
brahma vai sail ... is established the identity (i.e. oneness) 
(of a worshipper) with the Brahman even before the knowledge 
of the Brahman (has occurred to him). [29] 

This implies that the removal of ignorance on the part of 
a worshipper means the occurrence to him of the knowledge 
of the Brahman. Also, it indicates how the worship of the 
Brahman is distinct from any other worship to which the 
preceding verse has referred. 

^ ^ gi facir n t?r% ii?°ii 

In the statement hastyrsabham is mentioned the fee (to be 
offered) to the preceptor and pita me ... is the expression 
of the reason why he (i.e. the preceptor, viz. Yajnavalkya) 
did not accept it. [30] 

Read SP: sisyam krtartham akrtva tato daksina na grahyeti 
pitur mama cdbhiprdy’o na ca tvam adyapi krtdrthah paradhi- 
virahad atas tvatto daksinna na grahyeti. 

o c\ o 

facl'-.MI'-KIsto ^ II?? II 

C. "s 

(A doubt:) ‘But this (king) was already instructed by the 
teachings which have been slated earlier; as such, there is 
not (in the instruction now imparted by Yajnavalkya) any 
swerving from his father’s vow.’ ‘ [31] 

The doubt is: Even if Yajnavalkya accepted the fee, there 
should not be understood his swerving from the vow of his father 
(SP). 
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dk^td^iRn<pu| facjcRcckdl Tfd: | 

Tfd dkdM^lKHqH || 33 1| 
dR+j^ id:>fl°M ?TTd ^ cfTjjli^q ( 

Rkqfeld ^ ^Tc^d fqd^dc(H 3 IWH 4 -l 113311 

(The answer is:) ‘Since, according to his father, there was 

no completion (of a preceptor’s task) if the instruction were 

different, viz. it was about (i.e. pertained to) a thing other 

than the Atman. It is not for this one (i.e. Yajnavalkya) an 
instruction proper. , 

That would be his father’s instruction, which being obtained 

(lit. known), all could be known; all the desired could be 

one and obtained, and all that was sought to be abandoned 
was given up. ^ 

^dl dkq^Ki-Mi fdtlci TO3 | 


Since there cannot be (lit. is not) any other thing beyond 
(i.e. ig er than) the Atman, the only proper knowledge is 
(the knowledge about the nature) of that; knowledge in any 
other respect is (only) false. p 

^Mlddrq^iRl d^JT ,,3^,, 


Therefore, Yajnavalkya also spoke (what he knew) with a view 

to the rise of the knowledge about (the true nature) of the 

Atman (on the part of Janaka and others), viz. all the 

(different) modes of worship and also (ritual) activities in their 
entirety. 
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5I«W wpro imi 


********************* 








































BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

4.2 

Kurca Brahmana 


Verses 1-35 are the exposition of 4.2.1. 

These contain a certain opinion expressed by Bhartrprapanca 
in verses 14cd-18 and its refutation in verses 19-29. 

3F#TGXflfq ^ qq qqr I 

o c. c > 

O C\ X 

When, even after instructing (about the thing), the sage did 
not wish (to receive) any wealth from the king, he wondered 
(i.e. began to think) about the cause for the statement (as 
to how he was) not instructed. [1] 

INYiWK f II?II 

o ^ 

(He asked,) if there was not any instruction, as it was promised, 
what kind of instruction was it then? (Therefore,) the king 
approached unto him, for the instruction for which he wished. 

[2] 

SP states the reason for the king’s approach, viz. the Sruti 
statement deary avail puruso veda (CU 6.14.2) and also the Smrti 
deary op asananx saucam. 

'dMWHHi i 

9^fqyil^Kcc||fcc^d^SRr5q% imi 

O 

All the modes of worship 1 culminate (i.e. have an end) only 
in one’s (acquiring the) knowledge of oneness (with the Atman). 
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(And) since there is the topic regarding the lore of the 
Brahman, this is now (being) explained hereafter. [3] 

1 Namely, those which were stated earlier. 

c^iqrtrrq j^Ffi g f I 

q^iTvrfRt nan 

The king got up from his exalted seal, 1 sat at the feet of 
Yajnavalkya (and said to him), ‘Instruct me, revered sir,’ as 
you would like (to instruct) in this matter. 2 [ 4 ] 

This is the meaning of janaka ha .... 

2 For kiirca as paraphrased by Sankara in visista. 
iha stands for the statement about the highest man of the 
Upanisad, as clarified by SP. 

w fcnilw qi i 

^ \\^\\ 

^pq->c1!<N-||Rl TnfotcT: | 

^ tpq 3T^7t qRqfqTfqH ||Sd| 

||v9|| 

o 

(Yajnavalkya said,) ‘As a person, who sets out to travel, would 
choose (or, secure) either a chariot or a boat in order that 
he would attain to the goal desired (or, to the desired 
destination), just (eva)' similarly, [ 5 j 

on account of having known the secret name 1 as are stated 
(earlier), you have enriched yourself {samskrtatmabhavitah)\ 
thus, you are vmdaraka ‘worship-deserving’, adhya ‘possessing 
all the wealth for me’, 

so also, you have studied the Vedas and are possessed of 
all the wealth of means (to knowledge). (And) because you 
have all the equipment for getting to know {gad) the Brahman, 2 
his goal is (easily) understood (lit. inferred). [7] 
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This explains yalha vai samrai .... 

4 This refers to BUBV 4.1.11 and the relevant passages from 
BU. 

We have understood this as the meaning of gati in view 
of the subsequent verses 21-23. 

o 

3JINRo-^|fe<d) V[q qRMpH ||^|| 

C\ "V 

‘Tell me, O king, where you will go when, on account of 
your performance of worships you will move from (this world) 
up to the Brahman, being released from the (limiting) adjunts 
of (i.e. pertaining to) the body etc.’ [8] 

R5T53S qT51^rat5?l '$cRc<=( qc| qfqcqfa I 
<dq<r3qic-HRrlcciiq'-qo4 q B Mqqfa ll^ll 

Ov 

That is Yajnavalkya asked him: ‘Where will you go from here?’ 
This was because everything had become (for the king) the 
Atman, and (therefore) you do not know the goal (lit. where 
to go)’. [9] 

HHqdlMpiqfefi ‘kdoq qiqqqferR I 

Cn > 

ctW II? o|| 

(An objection is raised:) ‘Why, by the secret names (which 
were told him), the goal has been already pointed out to him 
and also in words devo bhiitva ...; why then is here (a question) 
asked him (about the goal)?’ [10] 

'W ^ 'jqt 'dMTi'-qqqkq’STO I 

‘iIr^Rh I 

Cn CN O 

f^fSTcTTl ll^ll 
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How (again), the king who knew (what was told him) said. 
No I do not know’? (The answer is given:) ‘But this is not 
a fault, sinee Yajfiavalkya asked the king, [i 

‘What later region would you go, being released from the 
former region?’ This has been intended for effecting the rise 

of knowledge of (his (i.e. (he Brahman) from (he worship 
of the deities etc. 1 ^ 

SP clarifies as suddhidvard dhisddhanam karma grhyate. 

cfcf ll?3ll 


Since there is the topic of the lore of the highest (Brahman), 
all modes of worship result into gradual liberation (and), 
therefore, there is a question (lit. statement) ‘Where will you 

g0? * [13] 




I 


And, owing to the king’s ignorance about that, it is rightly 
answered (lit. said) by him,’ ‘I do not know’. tl4 a 


[14ab] 


Now follows the view of Bhartrprapanca on BU passage itah 


The other thinkers explain the sage’s question as purporting 
to explain (the king’s) movement. 1 [ 14 c 

^his refers to the outcome of the king’s performance of 
various worships, viz. the goal which he had in mind. 
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3}*} gi: g %%j fHM'jMcl II?V.II 

o 

Since this king, though he knew (or learnt) about the directly 
perceptible Brahman, was not a knower of his movement 
(really, reaching) up to the attainment of the Brahman, (a 
question can be asked:) ‘But, indeed, should it not be that 
the highest Atman is the goal for one who has come to know 
about the highest Atman? Then, therefore, what doubt can 
be there so that the king should be impelled (i.e. instructed) 
thereby?’ [15] 

qfgi fgfggi ggq gt g fa^safg i 

ggg«5gqiirrai|q g <+*ri«=n—nPi: ii?&. n 

The goal was not known to him, therefore, the sage intends 
to tell him about that. For introducing this matter, therefore, 
the sage began thus (by asking the question). [16] 

^ trcifq ‘ifcwtaHi i 

ggrfq wS ii^ii 

o o ^ 

Even though there is not heard in the Sruti any injunction 
regarding a movement, there is yet a movement (necessarily) 
understood, since it is very clearly stated later. [17] 

This refers to yaisa hrdayad lirdhva nady uccarati .... 

g 3|Ft gq gfasgifa gre} n^n 

On account of not having the knowledge of that movement, 
the king, though he learnt about the highest Atman, said, ‘I 
do not know, where 1 would be going and how?’. [18] 

Now starts the refutation of Bhartrprapanca's view. 
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^isrtok^ n^n 

Thus have some highly learned men explained this text, but 
on following closely the words (lit. letters) of the Sruti, such 
a meaning does not become known. jj 

' Namely, movement for get, is to be understood in the sense 
o knowledge. See verse 29 below. Also, almost all verbs, having 
the sense of movement, mean knowing as well. 

tj Tlsferrr fi# I 

^ HM-CK , Ro|| 

We really do not find in the immediately preceding portion 
ol the text any indication about the king’s having secured the 
knowledge about the Brahman, viz. (hat there was imparled 
to him (the definite) instruction about the Brahman. [20 

1|rc1 °4 ifrrrm faq R^fadi ir?h 

Also, (he question worded (characterized as expressed in the 
words) in kva gamisyasi does not purport to mean movement; 
smee what is sought to be known is the god, not the ‘movement’ 
which is put under question. j2l] 

I? | 

^|| C cpef Tj%; Ii^^u 


aving begun with (the words) yat saksdt and having concluded 
(in the words) ya dtmd , (the question is raised,) ‘How could 
there be a movement unto the Brahman and of that which 
is other than that and also as the nature of that.’ r? 
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This is clarified in the following verse. 

qr^lcJ-lfH |R3|| 


What movement can there be towards (lit. into) the highest 
Atman, when (all the universe) is contained in the Brahman, 
the Atman, in the manner that all movement, all goals of 
movement and all the goers are expressed as woven lengthwise 
and crosswise (in the Atman)? [23] 

qfMt <2>c'Hi srto i 

cT«n IR8II 

The entire earth is but the region of waters, so also, all water 
is the region of lustre and also lustre is the region of wind 
and the entire mass of wind is the region of ether. [24] 

This refers to BU 4.1 as intended in verse 23 above. 
Tllc^4Hi^cp^|9^| c 4_^|^ |RV(|| 

o 

Since the region belonging to one particular thing becomes 
the region of another, as in the case of the objects seen in 
a dream; therefore, there is no movement with respect to 
liberation, because it consists only in being the single Atman, 
i.e. its (coming to have its) own true nature. [25] 

cTSR WCT I 

T F^ T Fctoijqt^ ^ IR&II 

In that sense, there is clear statement of the Sruti brahmaiva 
sawi avapnoii brahma and this Sruti statement would 
undoubtedly oppose (or thwart) any distinction accepted be¬ 
tween the goer and the goal. [26] 
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‘KaoM yk-Mpi Pt>'M|ct)|<cf,.yv[g: |R\9|| 

o 

Indeed, there is movement seen wherever there is distinction 
of an activity and what is connected with it (kdraka) and if 
the Atman is taken as the goal, where is then the possibility 
of activity and what is connected with it? [27] 

gqt ^ IR^ll 

o > 

There is again a clear statement from tradition that there 
is no movement whatever in this respect; 1 so also, there is 
an affirmation in the Sruli sarvarn almaiva brahma. [28] 

*The second line is a brief expression for the Sruli statements 
BU 2.4.6: idani sarvarn yad ay am alma; and Mundakopanisad 
2.2.12: brahmaivedam. 

WTRfet g# IR^II 

O 

And since there is not any other obstruction (to knowing it) 
beside merely ignorance (lit. darkness) about it, therefore it 
is not accepted that there is in the slate of liberation movement 
unto (lit. into) the Atman. [29] 

Now, in verses 30-35, there is exposition on the statement in 

S 

the Sruli naham .... 

O 

(The meaning of Yajiiavalkya’s words is:) ‘Tell me quickly 
where you will go, being released from this (body or 
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transmigrate^ existence) by resorting to the (various) modes 
ot worship which are stated (earlier) and whereby you would 
have put an end to what pertains to the body etc.’ [3 

^ CRTf | 


(The king said:) I do not know. O revered sir, as to where 
else I shall go from this (world), going by the way (on which 

I have to go) to deities (also); I really do not know anything 
as goal’. p 

3°IcmoiiIhhH cqri; | 

^TTcTt T F^T©4 o|ftf fa =Ep=f p^u 

It is only from you that I have heard attaining to the deity 
earlier, as a result of the modes of worship that was staled; 
therefore, I do not know whatever be the goal.’ [ 3 : 

cTsTCTlfi? m\^\ \ 


To him who had said thus, the sage (rsi) answered, ‘I shall 

now tell you where, viz. being released from here, you will 
go, O king’. p 3 

qsqj ^ 

He states, ‘You will go,’ since after there is destruction of 
only ignorance, that which was as if not obtained before, is 
obtained. It is like when one attaining one’s natural health. 

[34] 

3^5<sb|RKq|q I 

SIJHb^fd TRTl 51HV3I-HHH Slolfirafcf IIWl 
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Even (like this api) in this world eminent persons hate the 
mention of their names directly and they like (lit. desire) (their 
own) mention (made) as persons of such and such name 
(i amukamisrdh ). [4 


Verses 44-85 are exposition of the meaning of BU 423 , first, 
description of Taijasa (form of being) and explanations of the 
words Indr a, Indr am, thier union and thier covering. 

ql'qcqic^i fq<jsqai ^faujifspr: naan 

O 

This one, who is (abiding) in the right eye of that (being), 
is the wife of the enjoyer (lit. lord) of the food(s); because 
she is an object of enjoyment/ she is called Viraj and the 
enjoyer of her is the one who is (abiding) in the right eye. 


This explains athaitad vame ... patnt virat. 

^This is the reason for her being called Viraj. 

fqqFT: | 

3F%3)qirmi sjcqi qnq% n««.n 

The Sruti has stated here the (fourfold) division 1 of just 2 
one god, belong as the divisions do to different places (in 
the body), 3 viz. being of the nature of Agni and Soma; (this) 
for the sake of meditation. [4 

^his is in accordance with the AnSS edition. The NKL edition 
reads vibhagah ‘(four) divisions’. These are: Visva and Taijasa, 
who are really of the nature of Agni and Soma, and Indra and 
Indranil. 

2 

The word hi, translated as just, points to the imaginary 
(i aupadhika ) differences, not real ones. 
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The reading viblitigah is adopted on the basis of SP and 
the NKL edition. The reading vibhagah does not make any 
significant sense. 

TOH»I«W|3h 1186,11 

O 

There is never any (real) difference of these two, who are 
of the nature of the enjoyer and the object of enjoyment, 
(since) these two everywhere (or, at all times) 1 abide (together) 
as the principal one and the subordinate. [4 

1 This refers to the two states of dream and sleep. 

<Kaob^fa g&ticppi n#\9|| 


And the union of those (two) occurs (i.e. takes place) in the 
hollow inside the heart; here the word sanistava means 
santstutah ‘where the two have a union’, that refers to the 
sky (i.e. space) in the heart. [4 


This explains toy or esa ... akasah. 
Cp. Maitrayanyupanisad 7.11. 


3TifcTl I 

3R! <hch 4 f515N-£FTR hs^II 

Cs o > 

Here, 1 strength is the fluid, i.e. blood, the lump is the food 
for the two; that the food is the cord, what is earlier explained 
as the bond for the young one of a calf (sisu). 2 [48] 

^This is a reference to (the hollow of) the heart. 

2 Refer to BU 2.2 and relevant verse from BUBV. 


SlcK u i cM \ 
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So also, the covering for both of them (mithah ... tayoh) is 
well-woven ( anaddham ) by hundreds of veins * and it appears 
like a net on account of their similarity of having many holes. 2 

t [49] 

Cf. sat am caikd ... (Kathopanisad 6.16; CU 8.6.6). 

2 That the heart has many holes is known from tasya ha va 
etasya hrdayasya ...; cp. CU 3.13.1. 

crat-' y-cRdl-tM i 

n«.on 

C\ 

The path for the two, who move about from the state (lit. 
level) of a dream for attaining to the stale of waking, is this 
vein which has proceeded from (lit. of) the heart upwards. 

[50] 


This explains athainayor esa. 

iltcra: ^ I 

HI^Wl MR u !l^]5Sl cju4cl !I9.^|| 

>9 

Now, here 1 is fully (samyak) described by the Sruti the extent 
(or expanse) of the veins 2 in order to distinguish the foods 3 
of the enjoyer and to cover their subtle nature. [51] 

*That is, in this sentence. 

2 Cf. BU 2.1.19. 

3 

Actually the karika uses annasya in the singular; but, since 
two foods {annadvaya) are meant for Visva and Taijasa, the 
translation uses ‘foods’ (in the plural). That helps the intended 
function of distinguishing {praviveka ). 
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The veins of this punisa are extremely fine (in dimention) * 
and are equal (in size) to one part of a hair made (lit. divided) 
into a thousand (parts), 2 so that they are helpful 3 for fulfilling 


(his) purpose. 


[52] 


1 Literally, subtle in form. 

2 Cf. also BU 4.3.20. 

That is, they can effect the enjoyment (lit. dealing/doing) 
of him. 

4 Namely, deriving enjoyment which belongs to either the state 
of waking or that of dream. 

himAs unfa t 

>D 

Since there is not noticeable in this world anything to compare 
with them, in respect of extreme fineness or subtle dimention, 
there is here mentioned this division of a hair, for referring 
to their extreme fineness. [ 53 ] 

5|qi: nv.8n 

As this vein is said to be the path for the two of divine 
nature (or, of the nature of deities), so also are to be known 
(as existing) thousands of veins 1 for other deities also. [54] 

! SP quotes the following verse in support: 
ekonatrimsal laksdni tat ha nava s'atani ca / 
satpancasad vijamyat sira dhamanisamjnitah // 

NKL also quotes this with yad ahuh .... 


ell: MUVII 
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Those subtle (or, extremely fine) veins, which have their 
supports in the organs, viz. ears and others, are carriers of 
foods such as words etc., ever bring satisfaction (or pleasure) 
to the deities and the Atman of the deities. 1 [55] 

This explains what is said in verse 52 above (viz. hit all). 

'This is for devatatman which can be taken as the inner organ 
(i antahkarana ). 

■N 

The food eaten (by a person), flowing through these extremely 
subtle (veins), reaches (lit. flows up to) the deities, i.e. this 
(food) pervades this (body), as described (earlier). [56] 

iWf qWM ^ ll^ll 

C\ c\ o o o 

In all of these helpful (hita) (veins), which are filled with 
(i.e. full of) strength and the fluid, all the deities, which are 
related to (the organs of) the body, flow on (caranti) only 
(tu) for the enjoyment of the man (purusa ). [57] 

This precludes the idea of the veins being the enjoyers of 
food. 


Man’s enjoyment of happiness and/or misery is (but) the 
pervasion (occupying) by the semblance of his 1 own sentience. 
And that also is for him dependent on the deities (abiding 
in the body) and those deities also have their support in food. 

[58] 
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This verse has an argument to offer on the question as to 
how the immutable sentience has hunger—this question is (as 
quoted by SP): mandalam tasya madhyastha atma dtpa ivdcalah 
(Y djnavalkyasmrti 3.109). 

^This refers to the man, i.e. the sentient Atman within him 
which is in reality the semblance of the Atman. 

Cv 

iftfd qftqi 119.^11 

That food, in its subtle form, taking resort in the vein(s) is 
here described/stated by the Sruti sentence from etabhih ... 
up to sarfrat. [59] 

'This is: etabhir va etad asrayati, tasmad esa praviviktaharatara 
ivaiva bhavaly asmac charirdd atmanah (BU 4.2.3). 

yiMlfa fcrWHIgK: ^ ||g,o|| 

The extremely fine portion of the food, bringing pleasure to 
the deities of pranas ‘organs’, reaches litiga ‘the subtle 
( antahkarana) 9 and that, it is said, is the food for that (sentience 
within). 1 [60] 

Read with profit some portion from the NKL thus: yah 
annamsah litigant indriyani tarpayan ... antahkaranam vyapnoti 
sa ah dr ah tasya lihgasyeti vigrahavakyagutasasthya nirdisyate. It 
is apparent that the word litiga has to be read twice and in 
two senses. 

^This is referred to as puman in verse 58 above. 


^fqfq^aq^iO M Oft did lie^n 

o > 
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This subtle sentience (lingdtman) is (said to be) one who has 
(i.e. eats) a finer food than that (worldly) body, which is made 
up of elements and kept on becoming nourished (lit. fat and 
fat) by the food consisting in juices etc., as already stated. 

[ 61 ] 

This explains BIB on BU 4.3: t as mat praviviktaharad api 
pravivikrdharatarah esa lingatma. 

ne^ii 

The fluid (food) is, in comparison with the excreta etc., finer 
and this food which causes satisfaction to the liiiga(-dtnicui) 
‘the subtle sentience’ is finer than the fluid food also. [62] 

sftfa'kkKIgK gfcf: lis^ll 

Since this is so, therefore, the Sruti has stated that the 
liriga(-dtman) ‘the subtle sentience’ is, in comparison with the 

gross body, one of finer food—(this is so) on account of its 
sustenance from/on fine food. [ 53 ] 

Since the linga(-dtman) ‘the subtle sentience’ is extremely subtle 
(in form), therefore it is not, like a gross body, obstructed 

(lit. struck down) by anyone, while going from one body to 
another. [64 j 

This supplies the reason as to why the subtle sentience takes 
‘finer food’. 
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^lofeiKnm uStV.ll 

iva (in this sentence) is without any meaning. (Yet) some 
(scholars ) 1 hold (it to be having) the meaning of eva, in 
opposition to the meaning of iva , and postulate that there 
is a simile -anya iva. (But) the specification (by eva) is to 
be understood for conveying the sense of iva} [65] 

The verse seems to be somewhat difficult! It seeks to explain 
the meaning of iva in praviviktaharatara ivaiva bhavati. 

The following verse explains the view of Bhartrprapanca which 
is here hinted at. 

SP is more extensive and dear than NKJL. As such, the notes 
are based on SP. And they are more extensive as well. 

J This is a reference to Bhartrprapanfca. His view is brought 
out by SP thus: lingalmd praviviktaharatara evety avadharyate 
tasyopamam ivasabddrtham ahur iti yojana. uktam hi yatha khalu 
bahyasya pindasyopacaydrtham aharas tatha tasyapfty etatsamanyat 
praviviktalidratara ivaiveti. 

2 This is Suresvara’s own view (so SP). This is explained by 
SP thus: tat ha ca yatha praviviktaharo visvas tathayam api taijaso 
na praviviktaharo eva kirn tu praviviktaharatara iva yatha ca 
kdranatma pravivikataharatara eva na tatha lingdtma kint tu 
praviviktaharatara iveti dvayor ivaivasabdayor arthah. 

IISAII 

Since the nourishment/food (altara) of Prajna is finer than 
the nourishment/food of the subtle (liiiga) self, therefore, is 
used here the word iva , which conveys the sense of a simile. 

[ 66 ] 

This verse supports Suresvara’s view stated in the preceding 
verse. Also, as NKL remarks, it is in approval of Bhartrprapanca’s 
explanaiton of the process (prakriya). 
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Hlsh fcj^q-ai n&^n 

4 ) O 

This deity, who has a support in the heart, has clung to the 
veins which have gone out from the heart, just like a Kadamba 
flower. 1 [ 67 ] 

l The veins look like the fibrelike petals of a Kadamba flower, 
which spread out in various directions from a round-shaped 
central bulb that looks like the lump of the heart. 

•H^Kd«TFm 3lfq %otgi: | 

As (is described) this deity, 1 so also (are to be understood) 
all other deities, because there is similarity of their functions 
and organs (with which they are associated). [68] 

This verse explains evam ekaika devata in BUB. 

elytra ^ WS <^<raife ^IKMRsRrq I 
WllcJ el?T qiRd ^HqRai cfqcii: ||&A|| 

In that (situation also), if there was to be performed a function 
such as seeing, 1 then all those deities would come to have 
a subordinate position (i.e. role to perform) with respect to 
it (i.e. the relevant deity). 2 [69] 

^he words ‘such as seeing’ refers to other funcitons, viz. 

hearing, touching, smelling and speaking. 

^ / 

NKL cites a Sruti in this context: vacant vadantfni sarve 
prana anuvadanti (Kausitakyupanisad 3.2). 


era I 

^i <ra fra sfra’rai u wrait: ibson 
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In respect of other veins as well, this very order ( krama) of 
position of the principal and the subordinates, should be 
understood on account of their being in close connection. [70] 

^ici^Kire IWII 

This being so, there are (to be understood) as many 
Samvatsaras and Prajapatis, fires, as there are veins having 
been bound to the heart. [71] 


This has reference to the words yatha kesah ... in BU. 

$c<dld ll^ll 

3#l^ ^ fd^6dl I 

TO T M- W^W 

zfam diyJWr i 

9Kkicti4dl T RTT: II^BH 

Since the (real) thing (viz. Sutra) is obtaining in every part 
(of the body), it is (understood) here as the deity (to be 
worshipped). (As it is understood) in the sphere of a body, 
so it is (to be understood) [72] 

in the sphere of deities also. This all-pervading (deity) is resting 
in them ( visthita ) as one in duality. As the veins of a man 
have moved (or, run) everywhere (or, in all directions) in 

the sphere of a body [73] 

so (also) in the sphere of the elements (the veins) of this 
(man) move everywhere, bieng in the nature of Vayu. From 
this very body have they moved out and gone everywhere (or, 
in all directions). [74] 

In relation to verse 72, SP quotes yathdhuh pratyavayavam 
krtsnasya parisatndptatvat saisa yathddhydtmam evani adhibhutam 
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od/udaivam cetyddi. Also in relation to yathdsya ... in verse 73, 
it quotes uklam hi yalhddhydtmam nddyah samantdc charfra- 
vartuiya _ evani asyaiva purusasyadhyatmikasya - dhidaivdtmand 
vaksyamanasya prdnanddyo vdyumayya id. Further, in relation 
to etasmdd eva ... in verse 74, it quotes uklam ca etasmdd eva 
sanrad abhmihsrtya sarvam jagad dpiirydvasthitd id. [We wonder 
if all the three citations are from the commentary of Bharti- 
prapanca—the first is probably from him.] 

O 

This purrna, who is related to the body, 1 remains by pervading 
(ht. remains after filling) the entire universe by his form, which 
is related to the sphere of elements, in the manner of (being 
possessed of) the nature of the veins (thus described before). 2 

[75] 

2 Thjs refers to the individual self which is transmigratory. 
This refers to ni/tsrtya sanrdt sarvato galalt in the preceding 
verse and indicates how the individual self pervades the whole 
universe, which is the object of the individual’s worldly knowledge. 

TWi] ffai: 51c'<M^I|c|RlclKcl«fi ||\9Sd| 

The veins are to be known as the rays of Viraj; they are 
like those of (Purusa), the one who resides in the body (of 
an individual) as also of the one who resides in the deities. 
And also they are residing in every part 1 of the Atman. [76] 

This refers to the sun and other bodies having rays. 

lbs\9|| 
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The divine Atman has pervaded all the bodies performing 
functions extremely distinct from one another as it does the 
various limbs of (Purusa) residing in a body and of the one 
residing in different elements. [77] 

This is supported by SP which apparently quotes Bhartr- 
prapanca: yathdltuh yathaivudhyapratyavayavcm kartsnyena sama- 
ptir evam vairajasyapy atmanan pratyavayavam adhytatmikadhi- 
bhiitadhidaivikesv iti. 

There is now explanation of the detailed description of the entire 
unvierse in order to convey that all of it is for the true knowledge 
of the Atman. 

f^rsf wnfasinferat i 

ci ^ y4=t>K u l ||\9<^|| 

Having (thus) concluded (the description of) the pervasion 
(by the Atman) of what resides in bodies—in accordance with 
the view (of Bhartrprapanca)—and also in Viraj and (then) 
those of deities and Viraj in what (is said) to constitute the 
body of Prana, the knower, i.e. Hiranyagarbha and finally in 
the Atman which is the origin (lit. cause) of all. [78-79] 

« C\ 

After leading (lit. taking) all the deities in the sphere of the 
body to one's heart and then (taking them) from the heart, 
through the veins, may he connect (them) with the rays of 
the sun. [80] 


uracil I 

II*;? II 
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Then, may the wise, wrapped by the rays, go so as to reach 
the centre of the sun’s heart, then to Hiranyagarbha, the Atman, 
then to the cause of it (i.e. Hiranyagarbha), the Atman. [81] 

Then he 1 should merge 2 in the heart Taijasa, which is reached 
(lit. obtained) from Visva 3 as its Atman, and also that one, 
i.e. Hiranyagarbha in the Atman which is his Prana (i.e. the 
inner self). 4 jg 2 ] 

J This refers to a seeker of liberation. 

The words ’should merge’ mean this: The seeker of the 
knowledge of the true nature of the Atman should conclude 
that (i.e. Taijasa) as having merged into the heart where the 
inner self resides. 

Visva is mentioned in this verse as Vaisvanara; cf. NKL: 
vaisvtinarad iti visvad iti yavat. 

4 The verse concludes with the thought that the seeker of 
liberation has completely lost the awareness of the body. 




And the word prana here expresses the Atman which is the 
cause, (for) it is explained that Prajna is the root cause (lit. 
the seed) of all (the world of) effects. 1 [83] 

The verse explains the meaning of the word prana which is 
used in this context. 

^This is based on the idea that the effect merges into its 
cause. And Prajna is understood as the origin of the world of 
objects (i.e. effects). The next verse clarifies this idea. 
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wfrlT ^tj} iq^cctl xra: i 

d^^k«t>K«Wy|U:yi yiMl^dlcM^KuW ll^ail 

'N 

Since the effects do not merge elsewhere than in (lit. leaving 
aside) their cause; therefore, let that inner self proceed, with 
a desire to merge into (its own) cause. 1 [84] 

This verse justifies the idea of the merger of an individual 
self (from the dream state) into Prajiia. 

Here, our translation follows the verse up to ... karana- 
sampraptya (this is he tail trtiya) yayat. The last part 
netityakaranam is a puzzle for us! 

WTlcHT ^ ll^ll 

Bereft of the organs with their supports and having given up 
(lit. devoured) the (related) deities in the sphere of the body, 
there remains only Prana, the single Atman, 1 who has the 
form of the mass of excellent {pra ) knowledge. [85] 

This refers to the Turlya Atman above Visva, Prajna and 
Taijasa. Also that is akaranatman. 

l SP points to the absence of Samdhi in pranatma ekah , which 
is Suresvara’s following the practice of Vedic times. 

Now follow in verses 86-113 the introductory remarks and 
exposition of 42.4 , together with the observations on the faults 
in the exposition by Bhartrprapaiica. 

5(1^: $ I 

srat ii^ii 

qfspn qfsFi wti: i 

s## ^ ^cfi ii«5vsii 

O 

(Now, the following is stated about) the organs of that person 
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who is now of the nature of one that is undivided: 1 Those 
which were earlier mentioned as turned eastwards became the 
eastern quarter, after the limits 2 (on them) have been lost, 

, . [ 86 ] 

those which (had turned) southwards 3 became the southern 

quarter, and those turned westwards became the western 
quarter and those turned northwards became the northern 
quarter—thus all (the organs) became all quarters. [87]. 

In these verses Suresvara states about the movements of a 
man’s organs while he is in sleep or is liberated. About Visva 
and Taijasa there was already some mention made. 

^This refers to a man who is either in sleep or is liberated. 

In the states of waking and dream, the organs of the man 
had been connected with his body in certain fixed places. Yet, 

in the states of sleep and liberation, they do not have any fixed 
places for them. 

The word daksine is not like the words p ran ah, pratyancah 
and udancah. Therefore we have put the words ‘had turned’ 
in round brackets. 

d£l c llTi|qq)^|c , 4-|| chj-4 *1||h cpj^u|,|_| }|c;c;|| 

And that, on account of which, the witness, 1 darkness exists, 
is noticed (as the merging place) of the effect; 2 yet the Atman 3 
is neither effect nor cause of their existence and/or 
non-existence. jggj 

This refers to the individual self, i.e. the inner self which 
is overpowered by darkness. 

^This refers to darkness and its effects (avidya and tajjd). 
This is reality, the inner self unaffected by darkness. 


^llOMIPiq Eclkdvji rfm | 
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With that knowing Atman itself, the knowing man, 1 first 
destroys (lit. eats up) that darkness and also what is produced 
by darkness, and then comes to remain in the form of the 
eternal Atman 2 and with a full vision. [89] 

l This is the seeker of liberation. 

“7 _ 

That is, after liberation, he does not remain a transmigratory 
being, subjected to miseries. 

^ cqfVifcqqtq 11^ o n 

This is thus presented the way to the rise (lit. birth) of the 
knowledge of the singleness of the Atman. 1 And (tu) there 
is not (here associated with it) any notion of moving to (it), 
as (there is) in the case of (the way unto) the flame etc. 

[90] 

This is the conclusion of Yajnavalkya’s statement regarding 
the result to be attained through the knowledge about Visva 
etc. 

^hat is, to attaining liberation. 

3r|KHCqi<5IW<!^qb4 ^ I 

51H ?RT: Slfll IKOI 

o 

Because he is himself the Atman, he has attained the truth 
(about the nature of the Atman) and he does not have any 
obstacle in the form of other regions (to deter him). 1 [91] 

1 This is to say about the arciradi(mdrga) mentioned in the 
preceding verse. On that he, the departed person, has to move 
from one region/place to another. In becoming one with the 
Atman, by knowing the same as it is, there is not any 
movement—naturally not from region to region. 
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*W^aIcMPia: 11^311 

o 

Having thus (made him) understand about the highest Atman, 1 
the sage said to the king, ‘You have (now) attained (to that 
which is) free from fear,’ This is so owing to the destruction 
of the cause of fear. [92] 

lr That is, having informed him about the nature of it. 

This is avidya ‘ignorance’ as slated in just the next verse. 

The cause of fear is just avidya ‘ignorance’ and that brings 
about sorrowful (or, miserable) condition ( duhsthita ). It is 
established (as existent) even without any thought (about it), 
even before knowing fully ( vi-jndna ) about the singleness (or 
uniqueness) of the Atman. [93] 

Since (this is so), therefore there comes to be the absolute 
(i.e. ever-lasting) destruction of this one only by the rise of 
the sun in the form of the bright knowledge about the true 
nature of the inner self. [94] 

This is the purport of prdpto ’si. 

VIIHbtilfd ^ T lfa I 

5IFK-MI rj II^V.11 

"N 

From the statement (lit. mention) ‘You have (now) attained’ 
it is to be understood that attaining (i.e. attainment) by the 
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inner self is nothing else than (i.e. just the same as) knowing 
(about the true nature of) the Atman. If there were meant 
any gati ‘movement’ other than knowledge (about it), the sage 
should have said to him, ‘You will reach (the Atman)’. [95] 

This is to affirm that the Atman is not a prapya or apya 
‘(an object) to be reached/obtained’. 

^fsmi qq: i 

o o c 

3Wq qisTcnpqq ^ qife: i^&ji 

The king was unable to think about any fee to be paid to 
the preceptor as befitting the knowledge (which he imparted 
to him). The king said to Yajnavalkya, ‘May freedom from 
fear (come) to you’. [96] 

This explains sa ha .... 

Proper/suitable is only this fee, mentioned as indicated by (the 
word) abhay’a ‘freedom from fear’ for the gift called right 
knowledge; since any other (gift) than that would have meant 
only transmigratory existence. [97] 

Read SP on this: na hi sagunayam api vidydydm yogya daksindsti 
kim tu vaktavyam itarasyam yady apy “asma imam adbhilx pari- 
grhitam dhanasya pilniam dadydd etad eva tato bhilya” iti sruter 
iti bhdvalt. 

ii^ii 

And that, which the king said in answer (to him), viz. (in 
the words) cabhayam veday'ase ‘You make known freedom 
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from fear,’ 1 is the effect (produced) by the destruction of 
darkness; and not any other—this is indicated (or, understood). 

[98] 

l Or, ‘You impart instruction to me about freedom from fear’. 

ccjifnld ^ \\%%\\ 

‘But (one would ask:) ‘Indeed, because he is one who imparted 
(instruction of) freedom from fear, the preceptor, he is free 
from fear, how then could/can the king convey/speak to him 
‘(May) freedom from fear (come) to you’ as his best wish?’ 

[99] 


Mflei'ORd | 

11 ^ O o 11 

o > 

On this, some wise man 1 states (by way of) an explanation: 
‘By his very words came to (the preceptor) freedom from 
fear, but he did not, in fact (saksat) effect it’. [100] 

'This (actually in plural ‘wise men’) is a reference to Bhartr- 
prapanca with mock respect. 

3TO4 ||?o?|| 

>9 

Therefore, the king said to the sage the words abhayam tvam 
‘freedom from fear ... to you’, in order that he should actually 
get it—it is meant (lit. said) that this (viz. freedom ...) was 
not obtained by him. [101] 

In connection with this verse, SP quotes (probably from the 
commentary of Bhartrprapanca): uktani Iti praptam ablxayam 
yajhavalkyena napraptam na tu saksatkrtam iti ato rajasir ucitety 
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art It ah. 


fslfci^Tl ^8Rt I 

^TTSTIc^KT^n ^ II? 03II 

Or perhaps, there is a twofold liberation (attained by one) 
while the body continues to be with life in it (lit. continues 
to live) (and) one (type of it) is wherein the Brahman is 
directly perceived and the other (type consists in) the merger 
of that (viz. the body) into it (viz. the Brahman) after death. 

[ 102 ] 

SP and NKL report that this is an alternative explanation 
offered by Bhartrprapanca. SP quotes: yathahur dvididho mokso 
’sminn eva sanre saksatkrtabrahnid mukta ity ucyate na brahmani 
linas tasya sanrapatottarakalam brahmani layo dvitfyo moksah 
sa tvasasitavya iti. 

Now follows in verses 103-113 the discussion on the faults in 
the explanation offered by Bhartrprapanca. 

yiHbylfa ^ ll?o?|| 

o o 

5n§5#cl I 

Thus he 1 wishes to explain (the question). But such cannot 
(lit. is not) an answer with reason. The explanation of the 
sage’s statement prapto ’si ‘You have come to ...’ is not 
proper/reasonable, [103] 

since he (i.e. the sage) said ‘You have come to...’ after stating 
merely the knowledge of it. 2 Or perhaps, it is held (lit. desired) 
that there is not any other merger of it than having direct 
perception of it. [104] 

Verse 104 points to that there is no necessity of the king’s 
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good wish. It would not at all be any means to attaining oneness 
with the Brahman. 

Actually, the plural in the original would expect it. ‘They 
wish ...’. But that is really not warranted by English language. 
2 Here tat (used three times) refers to the Brahman. 

’5ir®3fa5fFWT% D I P-i-mm-mcI I 

^ M Wlfeld II? oy.il 

O O 

(It should be remembered that) no person would be accepted 
(lit. appointed) as a preceptor, only for his having known fully 1 
what is contained (only) in words, for, there is a statement 
in the Sruti, ‘May a man approach a Srotriya, devoted to 
(the worship of) the Brahman, as (his) preceptor. [105] 

*Cf. vi-jnana in verse 90 above. 

2 

Cp. ... gurum evabhigacchet ... srotriyam brahmanistham 
(Mundakopanisad 1.2.12). 

3}*iTj qt i 

C 

n?og,n 

O O > 

Also, the statement abhayam vedayasi ‘You make known to 
me freedom from fear’ 1 is not (properly addressd to another 
person) when the highest Atman is not directly perceived (by 
him). [106] 

*Cf. note 1 on verse 98 above. 

ct q tipi ii?°^ii 

Right knowledge in respect of the (real) thing 1 consists in 
full knowledge which has arisen from (knowing) the uncommon 
property (of it). 2 But (tu) (the full knowledge) which arises 
from merely understanding right (meaning) of the words, is 
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not the means of knowing (the Brahman), since it does not 
pertain to (or, relate to) the (real) thing. [10 7 ] 

l This is the Brahman. 

2 This refers to aikdtmya of the Brahman or the nature of 
it as avyavrttananugata . 

(The king thought to himself:) what (more) is expected (lit. 
entertained in mind) by (Yajnavalkya) who has directly per¬ 
ceived (i.e. experienced) the one reality (which can lead) to 
his merger in oneness with the Atman, so that he has expressed 
(words of) blessings. [108] 

Therefore, wishing to offer (unto him) the fee which was 
befitting (his) knowledge, 1 the king said (the following words 
to him), ‘... May freedom from fear come to you’ which is 

indicative of (his) knowledge that was expressed (by him). 2 

[ 109 ] 


1 Namely, brahmavidya. 

2 This refers to Yajnavalkya. 

O 

TJEfT ^ ^ 11^ oil 

c Cv 

We (i.e. I) have said it on many occasions and in many places 
that any thing (i.e. knowledge) other than (i.e. different from) 1 
knowledge obtained by direct perception (of the Brahman) 
is not capable of (effecting) liberation. [110] 
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l0r > which is beside (or away) from .... 

^ISTlfsEPi^-ciq: | 

fcjpq cqq: 11 ^ ? ii 

If there is a clear (or, directly expressed) decision, viz. ‘I 
am you also’; then may you tell me. 1 ‘To whom else than 

yourself should this world, viz. (the country of) Videha etc 
belong’. 

1 Literally, let this be told: ‘To .... 

wdbMte' ^ ^ i 

^falc^fcT ^IHdHId limn 

(In holding) As this is mine, so it is yours also,’ there is 
nothing unreasonable (in saying this), since there is none else 
than yourself (to be thought of) and also for the instruction 
in (your words) 'All (this) is the Atman’. ( 112 ] 

rfoTT ^ ^ IIU3II 

When the wrong awareness, ‘I (am this) and (this is) mine’ 1 
etc. is destroyed, together with its cause, 2 then the full/complete 
Atman being seen (the question would arise:) ‘who wishes 
to give what and to whom?’ [113] 

This refers to alxamkara 'ego which is the result of delusion’. 
This justifies the use of the word ovidyadhth. 

This is ignorance about the real nature of the Atman, or 
false perception of reality, viz. delusion. 




















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

4.3 

Jyotis Brdhnuma 


Verses 1-9 discuss the introductory in BUB. 

* k : imi 

Mi*4«wwlfe^*Hi i 

Slfe: yfdMI^d: IRII 

C\ 

The highest (Atman), who (first) entered into its effects, viz. 

name, form etc. which are caused by delusion about itself, 

* 

and then attained to the state of incompleteness, like (the 
reflection of) the sun in waters, owing to ignorance (about 

it); [i] 

i.e. this one, who is (really) of the nature of apiirva etc., is 
stated as one who has entered (into other things) in order 
that ignorance about it is removed; (this) under the pretext 
of (the narrative of) Gargya, Kasya etc. 3 [2] 

This argument is based on BU 4.3.11 which is later explained 
in verses 95Iff. 

*That is, lost its fullness. 

2 This refers to earlier chapters. 

3 SP states adi to refer to the other questioners who put 
different questions to Yajnavalkya. 

3ll»Wl3cWicHH I 

^ ^ II?II 

Having first expounded (the nature of) the Atman on the 
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basis of traditional scripture, (it is 1 later pointed out that) 
the same Atman has been stated in the fifth Adhyaya by way 
of stating saksat 2 etc. in the manner of jalpa. [3] 

lr This has a reference to na tam pasyati has cana ... in BU 
4.3.11. Cf. verses 951ff. for fuller exposition. 

2 SP clarifies saksad aparoksad ityadinoktalaksanah. 

||«|| 

o o ^ 

In the sixth Adhyaya, there is introduced by way of refutation, 1 
(of others’ views), in the course of the discussion, matter related 
to the four states of waking etc., in order that in the same 
(Atman) should be properly (atijasa) grasped. [4] 

lr rhis refers to the manner in chapter 4.1 and 2ff. 

Now follows explanation of tad eva punar ... in BUB in verses 
5-7 and of akhydyika tu ... in BUB in verses 8-9. 

Actually , verses 9-47 discuss the thought contained in BU 4.3.1. 

PcWcii^kH W I 

f^dkbM: IN>II 
dld-MI^H Tlc^kl: I 

R I!-Il 

Now is explained 1 here that same thought ( artha ) by referring 
(lit. resorting) to (the forms) indha , taijasa , sausupta and 
tuny a 2 [5] 

Now, here is (clearly explained) by way of discussion and 
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also by refutation of the difference (of opinions of others), 
the existence of the Atman as having the nature of being 
distinct, pure, self-illuminating light, eternal, [6] 

most excellent happiness (in its own right) and being only 
one at all times, the seer alone having no duality asssociated 
with it—all this is stated at length (rnalwtd tarkena ) with 

reasons, 

(all this) is clearly clarified with effort (and) by Way of 
refutation (of others’ views). Also here is introduced a narrative 
related to imparting of instruction etc. [^1 

% 

There are references to the four states in which the Atman 
abides. 

X SP defines this vibhavyate as prakasyate. 

2 SP clarifies etc. in the sense of instructor and his act of 

instruction to the instructed. 

T] ctfcJSl} fo^l 11^II 

C ^ 

Then, Yajnavalkya came unto Janaka for livlihood and 
well-being, possibly (kila) making a resolve ( vratam baddhva), 

‘I shall not speak (i.e. declare) to the king (anything). (9] 

This introduces sain enena vadisye in BU. 

H^ll^fWcl <3 Wim I 

11^ o|| 

o 

SlfectSfdq ^R^l W I 

cl^ cR^H stfcT^Tl II?? II 

Or, (he did so, with the idea) ‘I shall speak to (lit. converse 
with) the king,’ he (Yajnavalkya) came to him (king). The 
word enena is used (lit. uttered) 1 because (the preposition) 
sain is connected with (the preposition) ablti. [10] 

Since he (i.e. Yajnavalkya), though not desirous of speaking, 
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i.e. declaring, to the other, said to Janaka the Sruti stated 
(lit. sung) in this respect the gift of a boon with the intention 
of stating the reason (for his so doing). [1 

This is an alternative introductory remark that understands 
the sentence in BU as sam eitena vadisye. 

It is clear that Suresvara reads BU text sa tnene na vadisya 
ili ... as sam enena vadisya iti .... SP states that the second 
line is for explaining away a doubt by any one regarding the 
explanation which is given in the first line as not in conformity 
with the original text. 


There is now stated in verses 12-14 the purpose of the second 
explanation of sam enena vadisye. 


d^Kp^iIqq-jqi HUN 

f^is^K°4kKi qctf q nun 

qabtidhd^d^+iicqidi ^1^1 n? 811 

C O 


When the Sruti states (i vadisye ) it is this explained in the sense 
enena samvadisye ham , then there is understood (lit. desired) 1 
conversation of the two as the reason for this narrative. [12] 
By this (explaining it) is understood that it was the king himself 
who asked the question first. The second explanation which 


I (i.e. Suresvara) have offered), is more suitable {subha) owing 
to the propriety ( lihga ) 2 and then the first (explanation) is 
not suitable, for that has no reason to be so; [13] 

since, in (holding the option) na vadisye ’ham , there is not 
noticed any reason (indicative of) the (sage’s) resold, therefore 
it is that this second explanation is given by us (and it is) 
more suitable. [ 14 ] 


NKL (ms. p.572) reads anena for enena in verse 12. 
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Verse 12 is the reason for Suresvara to offer the second 
explanation of the BU passage and also the reason for holding 
that there is no change of resolve ( vratabhariga ). 

SP on verse 13 states tatra mdnabhdvdt. 

These verses are for justifying why the second explanation 
is offered and also for pointing out that as more suitable than 
that which is stated in the preceding verse. 

*The verb in the text is isyate and not ucyate as shown by 
a variant reading. 

liiiga is taken in the sense of sdmarthya ‘propriety’. 

* • * s 

\ 

Now is explained tatra evanuktih in BUB , in verses 15-17. 

^ ||?*|| 

y-MlM-MlM ^cfcl |Rv9|| 

"S 

That the king did not ask (any question about the Atman) 
immediately after the gift of the cows was made was because 
the question and the answer about the lore (of the Brahman) 
were opposed to (the exposition of) the rituals. 1 [15] 

This lore (of the Brahman) expects some other (thing) as 
the cause only for its rise, 2 but it does not expect anything 
else for the destruction of ignorance (lit. darkness) about (the 
nature of) the inner self. [16] 

Since this lore (of the Brahman) by its mere rise destroys 
delusion, therefore it does not expect any performance of an 
activity, like an instrument of cutting (. datra ). 3 [17] 

These verses explain tatraivdnuklih ... in BUB. 

1 

This has reference to the exposition on the Agnihotra ritual 
in the earlier portion of the Satapalha Brahmana. Refer to verse 
11 above for justifying Suresvara’s position. 
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'Refer to sarvdpeksddhikarana (BS 3.4.26-27), for the argument 
[he first line of this verse. Its second line implies the necessity 
fire and sacrificial sticks in the performance of rituals. 

*This is an illustration based on dissimilarity of properties 
idharmyadrstdnta , or, NKL (ms. p. 572): vyatirekadrstanta). In 
mection with rituals which we learn from scripture about the 
of instrument of cutting but that instrument also does require 
urther effort by a person using it and only afterwards it can 
)duce the desired effect. Such is not the case of the lore 
the Brahman (SP, NKL). 

rses 18-20 bring out the intention behind the question ; kini 
tir ay am .... 

-LciciMl^f^VfTc^: \\^\\ 

rhe body, which is, like a dead body, unable to act on its 
own; because its activity, which is caused by its dependence 
on others, 1 is on account of its innate nature of being 
insentient. I*-®] 


1 This refers to various means required for performing ritual 
tivity for some end. SP states parddlunaxyavahdratvaj jada - 
idrathadivad iti. 

ll^ll 

Since this one, self-illuminating light, by favouring the earth 
etc., i.e. residing in them, does perform activities such as sitting 
etc. and therefore there is its association with the result. [19] 

The basic idea of this is: What is by nature insentient requires 
r the performance of any activity an impulse from some sentient 
le. And also cf. BS 2.2.1-10. 
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I^vj^lfcH^c^cj >HcM 1 ^4lld4vic^m IRo|| 

o o 

Since this is so, therefore the king asked Yajnavalkya (the 
question) kim jyotir ayam ..., with the desire to get to know 
(the nature of) the inner light. [20] 

Verses 21-23 state the nature of the {self-illuminating) purusa. 

ai*H»i««wO ’fs&Sflfe ^ ^ IR? II 

W -!:c||o|^c|^fc|Wr^n^lC^f4<f^ H ll I 

o^o|^|4^^4h WlfnRl ir^ii 

dfsIMOcH ^4lFc1Mc^fv[#qcTO I 

fa ^ xjcsfaexifa |R3II 

Here are intended the body, the various organs and the 
transmigratory being, as the cause of the performance of 
activities, such as sitting down etc. and activity a seat and 
a field etc. [21] 

Tell me, if this person (purusa ) does (all worldly) activities, 
being unrelated to (or, uncombined with) the light which is 
besides (that one) and of a kind (or, species) different from 
the coglomeration of its (own) limbs. [22] 

Or (does it act) contrarily through (that) light? (If it is asked:) 
‘What indeed comes from this?’, then, listen what is the 
outcome (from this). [23] 

This is the analysed thought contained in the king’s question. 

Verses 24-27 explain kim cat ah ... in BUB. 

crqt: Mcifad^ui qfc I 

CN O 

3Wc^^sfq dRmdcMR*Mlf^d<?Hld IR8II 

sRpiwnt 'jFjircRcih^ci cri wm i 
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IRV.II 

cT^^Tcf cT^T Wm I 

CN o *N 

araftwicUdW^ii ^lfq ^qwfdfeqfd: ir&ji 

C 

^d^RSirq qq^3! WF$\ qfqq I 

q tt q^t q^iq^q q?qwn^qq irvsii 

C O 

If there is help (lit. favour offered/made) by the light which 
is mentioned 1 first, then, in that case, (the light) remaining 
invisible also, there would be the indicative sign of the action 
of the transmigratory person ( purusa ), [24] 

and then we shall infer the light to be of that nature. 

If again it is accepted (i.e. desired) that there is the 
combination (of the transmigratory person) with the light which 
is opposite in natue 2 then we shall infer the light of that 
type. [25] 

If again it is well that (the combination is) of both the types 
then also that light would not be seen and thus there would 
be no decision. 3 [26] 

Having kept this in mind, Janaka asked the sage (his question) 
and he also, thus asked, made a reply, according to the 
question. 4 t [27] 

1 This refer to atirekind jyotisa in verse 22 above. 

2 This refers to samhatajyotis in verse 23. 

3 SP has rightly pointed out the dissolution of the Samdhi 
ubhaydtmatddrstd into ubhayatmata and adrsta . 

4 SP states bublmtsaya prasnam analikramyeti yavat. Cf. verse 
) above. 

erses 28-39 explain na caivam ... in BUB. 

w q^FR^rq i 

C o ^ 

W q 5tq£?% IR^II 

(A doubt has arisen:) Indeed, when the king has the ability 

























Brhadaran\ r akopanisad-Bhas\ r a- Varttka 9 

(to decide matters), why did he ask the sage? why does he 
not understand the light to be of such and such type, after 
inferring its nature himself? 

■Hci-iAci cMtsfa ci i 

IRSII 

(The answer is:) This is truly so and yet the king asked that 
sage (the question), because of the extremely subtle and 
obscure relation between indicator and the indicated activity. 

[29] 

'SP paraphrases liiigaliiigyabliisambandlia as vyapyavydpakayos 
tat sambandhah. 

fcrwifeq i 

o|ct<d°q qq: ll?°ll 

o c 

Such a confusion (or, uncertainty) is noticed on the part of 
even many (wise persons), what then to say of one person? 
Therefore, the king asked the question. [30] 

'This refers to Janaka. 

<£?||cK | q^fefcl ^ ll??ll 

It is only for this reason that, for clearly ascertaining matters 
of subtle nature ( siikstnadhanna ), Manu has said, 1 an 
assembly is made up of at least ten persons thus do persons 
of great intellect expect.” 2 [31] 

1 Manusmrti 12.110. SP quotes Manusmrti 12.109-112. 

2 This refers to the help of many people for deciding subtle 

matters. 
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^[^iqcn ^cfxpq I 

3-HRiqc4*-|| ^TSim: St oM^d ||^q|| 

Or, the Sruti itself has, assuming the form of Yajnavalkya 

and others, declared that light is directly visible to us, (this) 
by way of inference. ’ ^ 

Yajnavalkya also, understanding the king’s intention, assured 
the king, with a view to establishing the light to be of that 
nature, that this one is the light of the sun. [ 3 ; 

This refers to asamhatajyotis. 


qTqpfjjpf | 

3T1^% RkRT Rqf II?8||?^|| 

This individual (transmigratory being) sets down, goes out, 
Joes activity and, once again, returns together with this light, 
:al!ed the sun, which is entirely different from the body, the 
:onglomeration of organs, their various arrangements within, 
heir activities and the place (which forms the basis) etc. 1 ' 
md which is full of lustre different from them all and existing 
n its own right. [34-3 

^kula is meant here. 


RRFf I 

'd^Rlfdfqqqi*-<rtl % 5JcRT^cFRf4fR®fcl: ||3&.|| 

"his individual (transmigratory being) of insentient nature 
bides between the two lights ; 1 since the inner sentience is 
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reflected in various insentient (objects or things) such as the 
intellect etc. and their conglomeration, i.e. the body. [36] 

The argument of verses 34-36 is based on the acceptance of 
dehdtunavdda. This explains why the transmigratory being is 
described as jadasvabhava. 

J This refers to ddityajyoti and less bright conglomeration of 
body etc. 

2 The word buddJiyddi refers to various organs. 

IIS'SII 

C C -s 

The inner self is one, self-illuminating, steady, ever abiding 
as uncombined with the body etc., devoid of any activity and 
being affected by the cause, viz. delusion about the two lights, 
viz. the sun and the moon, those which are of opposite nature, 

[37] 

of the nature of one, who is the knower, means of activity 
(of knowing), (and) the object of knowing, the performer of 
an activity 

being possessed of the means (of producing some effects) and 
of the products (lit. those things to be produced) of that 
activity); the one having the nature of hunger etc. which are 
the characteristics of transmigratory existence and their 
appearance and disappearance(s). [38] 

MIcMIMlfd ^ 113^11 

That transmigratory being, with its eyes brightened by the 
luminary ever abides with the sun, who is a light of the opposite 
nature, goes out and comes back and performs the activities. 

[39] 
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SureSvara's Vartika on Jyotis Drahmana 


Verses 40-42 bring out the purpose of eva in adityenaiva in 
3 r J 4.3.2 ; verses 43-44 offer another purpose of the same word. 

lMu^|U||fcer3vqt W\'- 118o|| 

In the words adityat parani eva , (the word) eva is not for 
restricting it to aditya alone, since it is for restricting the sense 
of transmigratory being’s dissimilarity from the properties of 
the body, organs etc. 1 [40] 

BU 4.3.2 ddityenaivdy’am is being explained only to differentiate 
yotis. Read SP anugrdhydd anugrdhakam jyolir ativilaksanam iti 
lirdhdrayitum evakaro nddityam avadharayitum ity arthah. 

Similar use of eva in the subsequent paragraph also is not 
[or restricting. 

1 This refers to activity. 

d^l[cMu$|fc^4i^$|c|S}T4% 118 K II 

If there were restriction with regard only to the sun, then 
there it would not have been (possible to think of) the favour 
of the moon and others; 1 therefore, it is only the dissimilarity 
(of them with the body etc.) that is enphasised here. [41] 

l This refers to fire and speech (sound). 

c > 

1183II 

O O CN O > 

But because of proximity of eva with adityat , the king, he 
took that there is emphasis on (only) aditya and therefore 
he again put a question to (lit. urged on) the Brahmana sage 
(in the words) astamite. [42] 
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Verses 43-44 present another way of understanding the word 
eva. 


aiclfaqd rirra ffa ^ II83II 

o 

Or, only the Atman is the light, or, is the light as having 
the delimiting adjuncts (in the form of) the sun, the moon 
and fire—that is asserted/emphasised. (This is prompted) by 
the Sruti (stated) tarn eva .... 1 [43] 

The subject of this verse is the word dtnian. It may be 
understood possibly to have the purpose of setting aside the 
accepted meanings, the sun etc. as the light. 

1 This refers to tain eva bhdntam anubhati sarvam. 

PcWNtalfo Slfcl: II88II 

O 

(With the idea:) ‘Let me convey (lit. instruct) my thought 
(svartha) by only resorting to inference from the things, viz. 
the sun, the moon etc.,’ the subsequent Sruti proceeds by 
making them apart from one another. [44] 

This verse intends to answer any doubt regarding the Sruti 
dtmaivasya ... as meaningless. 

Verses 45-50 bring out the purpose of more than one verb. 

In verses 48-49 , there is explanation of BU 4.32-4. 

3TF?T ScMlfe 118*11 

o o o > 

In the verbs (lit. words aste) and others, 1 which are more 
than one, are distinguishing mark(s) ( visesanam lihgatn) which 



















Surefvara's Vartika on Jyotis Drahmana 

the Sruti has purposefully (lit. respectfully) introduced, for 
establishing clearly the completely distinct nature of the light. 

[45] 


This establishes the purpose of the words astc .... 

! This refers to palyayate karma kurule viranyati. 

wet amyni i 

[m naeji 

And this introduction of more lights than one here is to convey 
(or indicate) the invariable (association of) the indicators (viz. 
activities) of the intellect (and the organ of) speech and the 
body. [46] 

Read SP: anekaparyayopanydso bahavo hi distant dvydptini 
dradh ayattity arthall . 


O >5 

O O ^ 


If it is said by you that, by (making a reference as) ddityenaiva 
‘there is stated a favour done to a transmigratory being,’ then 
the question is: ‘How could sitting etc. be possible for a man 
when that (viz. the sun) has set?’ [47] 

o ^ 

118^11 

w mfq na^n 

C o C 

Then it is only the moon which is to do the favour to the 
man; and on the setting of that also there would be lire to 
do (the favour viz.) the activity of sitting etc. [48] 

The triad, 1 beginning with the sun, should be known as 
indicative of the lights (for the man), because the activity of 
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shining stones ( nianis ) is seen to be (favourable) for man only 
through them (i.e. the triad). [49] 

It is noticed that men are empowered to act by the light 
coming from jewels, but these also become helpful only through 
the light of the sun and others. 

1 These are the sun, the moon and fire. 

Verses 50-68 explain BU 4.3.5. 

% 

IIV.0II 

When these (viz. the triad) also have set, let the light for 
the man be in speech; here, the word vac is to be known 
(as the light) on account of its association with the activity 
of light. [50] 

jyotiskarya consists in making a man undertake activity; it is 
only sound, which is a product of speech organ that makes a 
man’s mind active; therefore vac is to be understood in the 
sense of sound. 

Verses 51-56 explain BUB: vagiti sparsadinam upalaksanam. 

O 

c C C -\ 

Here (i.e. in this context) speech is to indicate the different 
objects (of senses) of touch etc., since there is noticed activity 
of man on account of (i.e. when urged by) touch etc. [51] 

IHUii 


A man has his 


organs of activity incited by external lights 
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Sure£vara's Vartika on Jyotis Brahmana 


such as the sun, but he takes to all activities (only) when 
incited by the inner sentience. [52] 

Read SP referring to another question, viz. that connected 
with the light different from the external lights. 

TOll^TOlfcl^k 11*3 II 

o ^ 

(Question is asked:) ‘When all of these lights, which are stated 
earlier, have been extinguished (i.e. ceased to work), what 
light does this man (come to have) in pitch-dark (andhe)l 
Let this be said.’ [53] 

This indicates another question referred to by SP. 

TO SITOFTOfa I 

TOtTOTOlfafa TOt h TOtfTOl: ll*tfll 

o 

(This is so,) because there would follow the cessation of all 
activities of a man, when none of the (already) mentioned 
lights exists and then there would not be the (already) 
mentioned activities. [54] 

TOfTOTOTOlTO? WP I 

CN O 

While explaining the memory and the dream of a man, his 
activity is noticed even as before and (therefore) there 1 is 
a light inferred to be existent (within the same). [55] 

J This refers to memory and dream. 


TO15TO TOMf TO I 

TO ) TO 11 * 6,11 
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Whatever activity is seen here on the part of a man, who 
knows and who acts, is not even seen in the absence (virahe) 
of the light that are (already) mentioned. [56] 

Verses 57-61 state that all other dealings of a human being 
are determined by the presence of the other lights. 

WPlfe: Stefa I 

cRT: cRl: ll«.\9|| 

\ 

(That) there is a knower etc. becomes apparent when a human 
being has his eyes lightened up by the sun etc.; therefore 
it is only from that there is established the coming into 
existence of the agent etc. and then the knowledge, activity 
and the result (also come into being) therefrom. [57] 

This refers to a person’s activities in the waking state. 

ll^n 

This man is thus existing between the two, immutable light 
and the non-eternal light, and ever performs various activities 
of speech, manas and body. [58] 

This refers to the kiitastha for explaining the activity of a 
man in his dream; refer also to verse 52 above when 
pratyaksecailanya is mentioned. 

f Wzfo ll^ll 

An object falling within the compass of darkness etc., being 
insentient, does not help to prove the existence of the Atman; 
therefore, in the absence of the light of the inner self, that 
does not come to have (its own) absence as well. [59] 
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•yi|Rb ^<rM*llc4-HI 118,011 

o ° 

The associalion of this transmigratory being with the lights 
that come into existence and depart from it, is dependent 
on merit and demerit, (whereas that) with the inner self has 
no cause (for its existence). l C 


cfTPVFq fsfUcTT Msfaid: I 

fc(H^ c l'0 ^STKlf^T#: 118^11 

It is like a pitcher which has an all-time association with the 
sky, (even) without having a cause for it, (and) its association 
with water and/or milk is transitory ( vinasvari ) and has a cause 


In this verse Suresvara gives an illustration to justify the 
statement, in the preceding verse regarding a man’s twofold 
associalion (i) with various objects of ignorance and (ii) with 

the inner self. 


Verses 62-66 clarify that the light of the inner self is not 
associated with any external object(s) ( dharma(s )). 

3PjTfl^ui TR|: II83II 

As the sun etc., though (eva) being uncombined (with the 

man), do favour a man, who is to be favoured; so also, here 

tin the case of the inner self), it ever does favour to a man. 

v [62 


W- c bK c b^lM u l: | 

«-nqiec|| C#1 M'bRl *llci^^td- 118,311 




























19 


Brhadaranyakopanisad-Bhasy a- \ ardka 

(This is so,) since not without doing any activity of their own 
(and yet) being no causes (kdrakas ol, or factors related to) 
activity, those (lights) produce lumination, like a movement, 
in the case of a man who is of the nature of agent. [63] 

^ *llcm^Tl 11*811 

In the case of them, there is not seen any excellence of their 
own in the things revealed beside (themselves) having only 
their nature (of a lighl); this occurs in the same way as (the 
existence of a capacity to) move (appear) in the case ol one 
who is (merely) standing. I 64 I 

^[oN cll*¥dl 

Exactly of the same nature is this light of the inner self which 
has never set or has not ever risen; in the case ol all of 
the sun etc. also, it is intended to convey (the situation to 
be) just the same. 1^1 

^c5-?|for|fil-e||Rcc?ra®n ||**|| 

As this activity of a man is an indicator of the light which 
is described; so also it invariably exists owing to its presence 
everywhere in the states of dream etc. [66] 

1 This refers to the inner self who is responsible for a man’s 
activities in his waking state and dream state as well. That is 
to say, the inner self is never absent in a man. 

Verses 67-72 are an exposition of BUB: jdgradvisaye hi .... 

From verse 69 up to 275 there is exposition of BU 4.3.6. 
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^8Klq«-H^d ^<ii 11&,v911 

When, in the state of dream, the eye etc. of this man etc. 
would be favoured by the light of the sun etc., there is (man’s) 
activity already visible; [67] 

MoqiHK: |(&.^n 

° o 

Thus, in the state of waking (of a man), there is clearly visible 
the man’s activity, which is grasped by (various) means of 
knowing through capable organs, which is determined (lit 
preceded) by the favours of the uncombined lights, which is 
distinct and which has the character of the sun etc., as stated 
before. [68] 


Regarding the translation of the first line, the variant reading 
hiksanali is adopted. If the reading above, viz. -laksanam is 
ccepted, the alternative translation would be: “Thus in the state 
f waking ol a man, (there is operative the light) of the sun 
tc. whose description is (already) given”. 


^4lfddl»lP r| I 

n ^ 0 || 


Since thus is known the relation between the indicator and 
the indicated; so also only a similar relation is inferred even 
in the absence of all (those) lights, [69] 

as light, such as the sun, the moon etc., is undoubtedly 
noticeable in the waking state of a man through the 
characteristic, viz. man’s activities, just like (the existence of) 
fire is noticeable through smoke. [70] 
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This refers to asamhatatva character of light which is not 
combined with various organs etc. of a man. 

» 

vn-c(|fcc^ci) Vjq: ci TO ||v9?|| 

CN O 

Since (such uncombined lights) as the sun etc., become (thus) 
known in a general way by (their) common characteristic of 
them, even though their particularity is not directly seen; the 
king again asked the preceptor his question. [71] 

O O On 

!W4)RiRRi ^ #5 iiv9^n 

Cs O O Cv 

‘When all these lights, which are stated before, have become 
extinguished, what then has this man for a light for himself?’ 
Tell me lrom the experience of a man’s activity. [72] 

This verse states the king’s question in brief. This is further 
clarified in the following verse. 

Verses 73-77 point to ignorance as the cause of a desire to 
know the undoubted self-illuminating light. 

VlRoMNKcfcKUm I 
ct TR1 Min-cat 3%^: IN>3|| 

Out of his delusion, the king asked him (Yajnavalkya) the 
cause of the mulliple/various activity (of a man) (even) when 
all the lights have gone out, though that is self-illuminating 
(light). [73] 


^wK^RiiiiR! fosii Rttm i 

^TIsH-HMlRd l|\s>SII 
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(This is so because) ignorance conceals even that through 
whose favour ignorance etc. it is, as it were, established day 
and night; there is nothing difficult for ignorance (to effect). 

[74] 


*oi3t ^ w PkiR^i i 

o o o 

IIV9VUI 

(The question is:) ‘How docs ignorance which does not have 
any specific nature and which gets established even without 
a thought, embrace (i.e. obscure) the naturally enlightened, 
pure and free (i.e. liberated inner self)?’ [75] 

#Tt ll'S&.ll 

o 

There does not reasonably exist any real association of (the 
inner self which is) devoid of any contact with another, 
immutable and complete or full in itself with a non-Atman 
(which is in) contact (with another) and which undergoes 
modification. 1 [76] 

*The adjective apurnena is implied through the force of 
Jrnasya in contrast. 

11^11 

When he was asked the question, ‘What light has one when 
all (other) lights are extinguished?’, Yajnavalkya, on his part 
(api), made, an answer to Janaka, The inner self indeed is 
for this one (the light)’. [77] 

erses 78-80 affirm that the Atman is self-luminous. 
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Only the single inner self has the awareness of its own 
existence, whereas a second, who can be different from the 
inner self, has the awareness of the non-Atman (associated 
with the inner self); therefore, I mysell am absolute (or only 
by myself). 1^1 

^ j cH I 

^ 11^11 

% 

The knowledge on the part of the inner self does not pertain 
to (lit. enter into) what is general or what is particular, since 
that is the true nature of the inner sell and, therefore, that 
is not seen as with a proper vision. [79] 

It is because of ignorance on the part of the inner sell that 
the world, made up of what is general and what is particular, 
becomes apparent; therefore the inner sell cannot really notice 
either or both of them. 

O ° ^ 

Ignorance about the self or what comes from it is not seen 
as the proper act of knowing because of its real oneness with 
what destroys ignorance, since that (ignorance) is what is 

stultified as a serpent noticed in place of a rope (is stultified). 

[80] 

Verses 81-85 discuss an objection : 'How can there be only 
question about the nature of the Atman which is devoid of both 
generality and particularityV 

cKg RP! ^ IMII 
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Thus) in the absence of (any) association of the eye etc., 
vhich belongs to a body, with the external light there would 
lot enter into manas any information (lit. light) through them. 1 

[81] 

or normal viewing of objects, there is a need that some sense 
ans are in association with an external light so that the shape 
the object gets fixed in the ntanas of a person. In the case 
the inner self as a knower, there is no such mechanism, or 
ans and manas and, therefore, there can be no viewing of 
ects. 

This is a reference to the waking state of an individual. 

C C\ o 

herefore, in this, i.e. in respect of memory and in the state 
f dream etc., there being absence of any helping light as 
f the sun etc., a person becomes non-seer or non-listener. 

[82] 

f^qlfciRfd 11^3 n 

ince a person sees all the objects of all sense organs only 
irough the help of manas ; therefore, in the absence of that, 1 
z. manas, what light can this person have? Let this be told. 

[83] 

This refers to BU 1.5: manasd manute .... But cf. SP: yady 
svapne mono ’sti tathdpi tasya vis a}'at van na prakasakaleti 
yale where visayatva determines visayakdrena parinamana and 
:ludes prakdsakatvarupa (of manas). 


C 
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cRl mMIIcIMI ||=:«H 

Then the Rsi said ‘The inner self itself serves (lit. becomes) 
for this person as the (external) light; (and) only through (the 
help of the inner self, the (illuminating) light can this person 
perform any activity’. [84] 

Further, read SP: svapnddau vdsanarupd dhtr atmajyotir dfpita 
svavyaparam karotity arthah. 

% 

5TcqaTT^T®^ qt 3#cf: I 

^wsifaci: ||=;^|| 

That impression, which has been impressed on the intellect 
for acquiring the knowledge of directly perceptible things etc., 
becomes here (ay am jay ate) visible (in this person) in the 
form of some memory, caused as it is by (an earlier) activity. 

[85] 

Verses 86-93 point out that the intellect etc. can illuminate 
external objects owing to their being in the vicinity of the inner 
self. 


sric-Mi i 

3H*lBU||fd *Wfc«TT ycM'kyTH^Kuild ll^ll 

The inner self, who has its own appearance as a helper favours 
(a man with) some knowledge which has the form of desire 
etc. that is produced by (earlier) activity, 1 on account of 
ignorance on the part of itself, i.e. the inner self. [86] 

1 Cf. SP: svapnadibhavinyah smrticchddivrttayah sarvah. Also 
NKL (ms. p.577): svapnakalinah sarvah smrtayo buddher vyapara 
ity art hah. 


STWIdc^H: | 
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^ q-xrtH o^-l^dlR cM ^iRf: ||«;v®|| 

c c 

[n this sense, there is a (statement in the) Smrti. As only 
?ne sun illumines this entire world, so does the possessor 
jf the field (i.e. the inner self) reveal the entire field. [87] 


>atha ... krtsnam vyanakti forms a quotation, viz. Gita 13.33, 
h only one variation viz. vyanakti standing for prakasayati. 

«W*4lfe<rHRn^«l yvfa ^4ut| ll^ll 

o c > 

rhat (memory) is but ignorance on the part of the inner self, 
vhich is associated with numerous impressions; (that ignorance) 
eveals itself (p rat hate) in the form of memory of cognition 
he intellect etc. through the force of (earlier) act. [88] 

lead NKL (ms. p.577): icchdder b uddh ik dry at vendvidya (? )sydt 
andnlarenaiva niraptksatvad atraha. 

^l-<=Ufc<=K<1l ^ II 

3H‘l^llfa 11=^11 

O C ^ C\ O 

rherefore, the immutable inner self does help a person just 
is the sun and others, having its own appearance as the helper, 
md in accordance with the ignorance about itself. [89] 


lead NKL (ms. p.577), introductory remark: ajnanasye- 
iddihetutve tasmad atmano ’nugrdhakatvam iti phalitam aha. 


si wircKw-wid i 



lere, in the case of the inner self, the relation of the sun 
ilc. to a person to be helped is through (the force of), i.e. 
)y way of ignorance and (also) on account of its being one 
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in nature with the only one (ekajatisamanvaya) . [90] 

For clarification, read SP: iha buddhydddv ajndnadvdrdtmanas 
taddtmyasamgatir Utah sajdtydbhdve ’pi sdksitvalaksanam anugraha- 
katvam. 


3il‘WimP-^L)q IK? II 

o o 

The inner self, even though immutable, comes to possess the 
nature of witness oniy through the ignorance in the form of 
the semblance of sentience among numerous objects (of that 
knowledge) which have the forms of what comes into existence 
and what departs from it. (And) that (inner self) remains 
just alone (amongst many). [91] 

Read NKL (ms. p.577) introductory remark: anugrahakatvam 
nama sdksitvam tat kiltasthasyatmano ’nupapannum atraha. 

. ^ ^5^ TRFlfa IK3I! 

W 

Even though this one is the witness of the seer and the act 
of seeing, it is non-distinct like the object to be seen; 1 thus, 
even when there is such a distinction as the seer and the 
act ol seeing, there is not even a little of difference/distinction 
in respect of this one (i.e. the inner self). [92] 

The basis of this verse is the doubt: Just as there are discrete 
objects of different sense organs, so also, owing to the 
discreteness among the objects to be witnessed, there should 
be discrete (or distinct) witnesses of them. Therefore, it is not 
proper/reasonable to hold that there is only one witness for the 
various/numerous objects to be witnessed. 

Actually the objects to be seen are but the product(s) of 
ignorance and, as such, not distinct from the inner self. 
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fcrewraiRi<^>j| MRuifd4«n \\%%\\ 

o c ' 

The semblance of sentience arises on account of the intellect 
which has a (continued) association with its cause, viz. 
ignorance and, therefore, that modification of the intellect, 
which is held to be apart from the semblance of sentience 
is (only) futile. [93] 

This verse affirms that the semblance of sentience does continue 
to be existing in the different organs such as the intellect. 

Verses 94-95 affirm that the inner self is the witness of the 
objects to be seen. 

*N 

O 

And the inner self, (becoming) the object(s) to be seen enters 
through its own semblance into the intellect, in the same way 
as the sky itself enters into a pitcher etc. itself becoming the 
semblance of it (in various forms). [94] 

And that relation (of the inner self) to ignorance etc.* is 
also produced by ignorance, since it is not for any reason 
that there is any real association ( abhisambandha ) of the Atman 
(with ignorance). [95] 

1 This refers to the world produced by ignorance. 

In verses 96-99 is pointed out that the Atman does not have 
the nature of agent of any activity. 
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<*44l*qcq ^Jl<«q f^FFIlf^ ll^&.ll 

o ° 

As a pitcher etc. can become useful for any activity of a man 
owing to only knowledge and light, when there is only 
ignorance; 1 (and) not otherwise; similarly, in the case of the 
intellect etc. should it be held as (possible). 2 [96] 

1 sampluti stands literally for overpowering (of the inner self 
by the so-called) knowledge (of external objects) and light (of 
. the external sun). 

That is, jnaprakdsdbhydm samp hit av eva. 

o o 

Only when there is association of sentience with the external 
appearances (of objects), a person’s thought/intention can result 
into some activity, but, in their having the different abodes, 
there cannot be established (the experience) ‘I am miserable’. 

[97] 

This explains the ddrstantika intended in verse 96 above. 

C 'N 

For the inner self, which has (owing to ignorance) become 
subject to modification and is associated with absence of 
sentience this (entire) world wold be like (some) dance 
(performed) in darkness—since it has (in reality) the nature 
of being immutable and absence of any modification in it. 

[98] 


O > 
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^ ll??ll 

O Cv 

Therefore, let this be accepted that like the appearance of 
a pitcher etc., this semblance of sentience also has resulted 
from delusion; for there does not everywhere obtain the 
experience, ‘I do not know’. [99] 

’HcEJT factfSRf: I 

^hcH^cicM'y II? oo || 

o o 

This help of the inner self in the case of an individual is 
intended by Sruti. It is like the favour of the sun for a human 
being which lead to his activities of sitting etc. becomes 
possible. [100] 

Read NKL (ms. p.578) for explanation of the idea: 
ciddbhdsavydptirupa ity arthah. 

This is to bring out how the inner self also serves as some 
external light for a man even like the sun and others for sitting 
etc. 

Verses 101-105 explain what is the Atman and also that it ' 
becomes the inner self of an individual. 

o 

11 ? o ? || 

C O 

What is called the Atman is different in characteristic from 
(a conglomeration, viz. organs and) body consisting of them 
which are its parts and also in respect of their activities, 
properties related to thier forms and genera of them. [101] 

f^WTI&IKUWH‘W II? oR|| 

Being the inner self (of an individual being) the Atman 1 is 
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the nature of that. It is the light which reveals (or manifests) 
ignorance etc. Having the nature of only one it is eternal 
and it cannot be understood from common means of knowing. 

[ 102 ] 

*SP states this as that characteristic of the Atman which 
distinguishes it from the sun etc. 

O 

And since everything else is only insentient, it (viz. the inner 
self) is therefore not accepted as what becomes directly 
perceptible, so also, because it does not have any other things 
excelling it, it is not to be an object for any other person. 

[103] 


"#<^14^*1131^ ^JT^RT ll?otf|| 

The Atman cannot become visible (or, become an object of 
seeing), since it is devoid of any properties such as sound 
etc. and also because of its being within (an individual being), 
since it is uncombined with (the organs etc.) and also because 
it is only of the nature of the seeing one, or the seer. [104] 

Read NKL (ms. p.578): bahyavisayatve hetvantaram aha . 

^ ^ ■M]£iic;qcx<:^q'd£n 11? o vt.H 

Because it has no connection with any region other (than its 
own) and has not (any) hindrance (to its existence) such as 
delusion etc., the inner self cannot become an object of seeing 
like (the objects of) delusion etc. [105] 
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This is to explain why the Atman cannot be knwon by inference. 

Verses 106-111 affirm that the Atman is not a light similar to 
other lights such as the sun. 

II? oS.|| 

Let not this light of the inner self be accepted as of the 
same type (as the light of) the sun etc., because that (i.e. 
the inner self) cannot be grasped by any means of knowing 
(othpr than the scripture) whereas (the light of) the sun and 
others can be grasped by that (means of knowing). 1 [10b] 

*In the second line the word tat is used twice: the first refers 
to the Atman and the second to the means of knowing. 

?T^&<ifcqn u mi^i ii ? o\9|| 

And whatever light is here accepted as that which belongs 
to the type (or class) of what requires help (i.e. external object) 
is noticed to be what can be grasped by means of the 
sense-organs such as the eye etc., even like a pitcher. [107] 

Here Suresvara points out that the other kinds of light like 
the sun etc. which could be objects grasped like other worldly 
objects are grasped by the Atman. 

yc^<tc'ciilsiH<t>6i«n iho^h 

So also it is not considered to be similar to the horn of a 
hare because it is not (at all) an object of knowing. This 
is because it does not have anything else (existing beside it) 
and it is inside (of a human body) and is like the sun (an 
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illuminator). 1^1 

The point of similarity here is only the illuminating character. 
Also cf. NKL (ms. 579): svaprakasatayaparoksanubhava ity arthah. 
And SP: prakasanipatve drstantah. 

*TW ll?o<*ll 

What is certain as the nature (svabhava) of a horn is its being 
known by (the means called) direct perception. But, (that is 
so done) without (the help of) it; 1 thus (the existence of 
the horn of a hare) transgresses the nature (of objects). [109] 

Read SP manayogyasya tadavisayatve yuktam asattvarn iti 
bhavah. And read the introductory in SP: atmajyotiso meyatvad 
rte sattve sasasnigasyapi kirn na sydt tatraha .... 

*0, in the absence of (the light of) the inner self. 

. 

O 

3^31 ll??°ll 

The nature of a thing other than the Atman is to be dependent 
on the means of knowing and, therefore, this one (i.e. the 
inner self), which helps establishing the (commonly accepted) 
means of knowing etc. gets established by itself and is not 
ever (dependent on any means of knowing). [110] 

Verses 111-115 affirm the Atman as self-illuminating and also 
an illuminator of the intellect etc. 

I 

C > 

The light within (viz. the inner self) would itself, it is known 
(lit. seen), illuminate the impressions such as (having) a seat, 1 
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when all the said (or, already mentioned) lights have set (i.e. 
disappeared). [HI] 

This is to conclude the thought in atmanaivayam .... 

Read SP: svapnddav asanadinam vasat xamdtr at ve nabh us at vam 
ity abhipretya vasanapadam . 


This Atman, the self-illuminating light, does exist with his power 
of seeing, revealing the activities of (human) intellect, when 
the lights, viz. the sun, the moon, fire, and speech have set. 

[ 112 ] 


Since (this Atman) is, for all the human beings without 
exception (api) an object to be grasped (only) by the knowledge 
in the form of (the individual being’s) awareness (of the inner 
self), therefore its association with any non-Atman cannot be 
inferred (lit. concluded) with the help of any other means 
of knowing. [U 3 ] 


This is the same idea of BSB 1.1.1 (p.78-81): tatpunar brahma 
prasiddhaprasiddham va syat ... sarvo hydtmastitvam pratyeti na 
nahamasmiti. Read SP: svaprakasatvad evatmano na kartrtva- 
dyanatmayogah svaprakase manat tadasiddhes tasya tadavisayatvat 
tasyapi svatahsiddhav anatirekad ity arthah. Yet NKL (ms. p.579) 
briefly thus: svaprakasasya kartrtvadisambandho na managamya 
ity arthah. 


SWkcRlfaOsto SJ 3Tlcit?qqqq% ||??«|| 

o 
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(And) if (this were) not (so), then (it would be that) an object 
other than the inner self understood from the awareness (I 
myself am) the Atman. (But the Upanisadic assertion) ya atma 
is (only) reasonable, in the absence of any (other) conflicting 

knowledge. 

We demur in respect of the accuracy in our translation. SP 
supports the argument by citing CU 8.7.1: ya atmapahatapapma 
vijarah and refers to the citation in the verse as from BU 3.4.1: 
ya alma sarvantarah .... More clear (though brief) in NKL (ms. 
p.579): ya alma sarvdntam iti vakyac cdtmano na kartrtvddir 
Uy aha na ced iti . This supports our addition of '(Andy in the 
translation, for connecting this verse with the preceding. 

OTrTfl <a£)fd cucf^vq^qr I 

So also, this is understood from sentences (like) ‘Atman is 
the Brahman’ that the nature of its being unopposed (by any 
' other means of knowing) such as direct perception and devoid 
of any stultification. [115] 

So far there has been the discussion on the nature of the 
Brahman , and now in verses 116ff. is presented the argument 
made by one who holds the body as the Atman (i dehatmavadin ), 
viz. Carvaka. 

In verses 116-123, the support for that view is noted as lying 
in direct perception. 

^ IIUSJI 

O 

Now, (a question is asked:) ‘Indeed, since the Atman is not 
distinct from the body etc., how could there be for it the 
state of liberation? And, since it is opposed to direct perception 
(also) its singleness cannot be upheld as stated by the Sruti. 
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( 116 ] 

% fMqctaiP'i-HWi TRR I 

^x^VTI^sfq %pq TRidfcfcIcR ||^v9|| 

To explain (.His. It is held by us ^ that like the power of 
intoxication, the sentience is the product of the combination 
of (the elements.) earth, water, fire and wind, even if each 
of them individually does not have the power (of intoxicating). 

[117] 

Suresvara uses here a simile in quite an incomplete form. 
What is meant is: Certain things, when pul together, can produce 
intoxication, but not each one of them can. SP only refers to 
kinva as one of the intoxicating things, it does not mention others. 

(ms. p. 579) refers to some betels, betel plant ( nugavalli ) 
and the pot in which these things are kept. When these things 
are together, they can produce toxic product and not otherwise. 
This refers to dehatmavadin. 

II^RI 

C > 

It is only on account of the existence together of the elements 
in one thing ( samdnadhikarana ), viz. in this body, that there 
arises the knowledge/awareness by direct perception praty- 
aksabuddhi ‘I am a man’; it is just like (the perception, ‘This 
is) a black serpent’. [118] 

Even here, as in the preceding verse, Suresvara uses a simile 
in its incomplete form. What is meant is that the cognition ‘This 
is a black serpent’ is the cognition of black and serpent in one 
(and the same) thing; similarly, the elements, being together, 
give rise to the cognition of a sentient person. Probably therefore 
this idea is clarified (by Suresvara) in the following verse. 
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wteR^I ii^^n 

There is not seen apart from a body, a thing known from 
the cognition having the form ‘I am (this)’; in the same way 
as the property of being dark etc. of a body of a serpent 
and there arises then the knowledge (as said before). * [119] 

TOI w*[% I 

II?Roll 

(Counterargument:) ‘Indeed, the awareness of the connection 
of a property, viz. blackness, is noticed by a knower in a 
serpent etc. as apart from (the body), which lias been outside 
it; but it is not so in the case of the Atman as it does not 
exist apart from it. [120] 

The basis of the verse is the relation between dhanna and 
dhannin in the case of the Atman: its sentience cannot be made 
apart from it, while it can be so done in the case of a black 
serpent. 


R[%: ll?R?ll 

‘Also, blackness etc. is understood as a property (of a serpent 
etc.) owing to their being insentient in nature, but such is 
not the nature 1 of sentience (citi) which is merely of the 
nature of being self-revealed.’ [121] 

1 This is dhannata ‘being a property of another’. 

^ ll?RRII 

As there is here, in the case of a black serpent, the specifier 
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{visesana) understood only from a single cognition caused by 
substance (i.e. the thing dravya ), so this is not known, i.e. 
established ( siddhi ) in the case of sentience and the body, 
because the nature of sentience cannot be an object (of such 
direct cognition).’ [122] 

• ^ f *3% i 

11*3311 

(The counterobjection is answered:) ‘This is not so; the 
cognition (of sentience) as being a property (of a body) is 
grasped by that very means (of cognition) whereby the existence 
of it is cognized, in the same way as blackness etc. of a serpent 
etc.’ [123] 

erses 124-126 state the Siddhantin’s doubt and also its answer 
\ respect of the deltddi as buddhigraha. 

11*3811 

(A further counterargument:) ‘But (let me point out) the 
cognition of a body as this one arises as in the case of a 
pitcher etc. whereas the awareness of the inner self on the 
part (of sentience) ahani does not (so arise and, therefore) 
there is no relation of a property and a substance (to which 
it belongs).’ [124] 

O c\ 

3T#^nf^kt SX|cJ5Kld 11*38,11 

o 

(Answer:) As a bracelet etc., made of only one substance 
viz. gold, does not obtain as existing anywhere else (than in 
gold), [125] 
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similarly, owing to the nature of the things, the quality of 
sentience, residing in the elements becomes helpful in (the 
worldly) dealings whose cognition is of the form ‘I ...\ [126] 

The argument of the dehatmavadin is: There can be different 
ornaments made of gold and they look apart from each other, 
but their real existence is in the form of gold. Similarly it is 
held that the dealing of the world ‘I am this...’ can occur only 
when sentience is produced by the combination of various 
elements mentioned earlier. 

Verses 127-128 discuss the absence of sentience in a dead body. 

^18Rr^o|^Md *WI ||?3V9|| 

(A counterargument:) ‘If sentience is held as a property of 
a body, why is it not cognized (gamyate) in the whole of 
the body when a man is dead in the same way as it is directly 
cognized in the living body?’ [127] 

% *TcTHi I 

(The ansewr:) ‘This is not a fault (in our view), because body 
is a conglomeration of the elements and when the wind has 
departed from that (conglomeration), even sentience gets lost.’ 

[128] 

The argument is: If wind separates from earth, water, fire 
(verse 117 above) sentience ceases to be product of all the 
elements together. This means the loss of caitanya. 

Verses 129-131 discuss the distinction of sentience and body : 
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CV 

(Another counterargument:) ‘But, indeed, on the strength of 
recognition which is related to the body of the dream, 1 the 
existence of sentience as apart from the elements is established 
(in the same way as) from this (its existence apart) from the 
elements is established’. [129] 

J NKL (ms. p. 580) uses supta in place of svapna. 

O ^ 

wiyid: h^oh 

C\ O > 

(Answer:) ‘Certainly it is (only) the conglomeration of elements 
that produces another body (in the dream) as (it produces) 
sentience in (the body of) the waking state; this is like (the 
bodies) of a small boy and a young man. [130] 

Wfcti ll?3?ll 

Further, there is not here (any) recognition, because this 
development is, in your opinion, a false modification—(this 
is so) since, in the dream, a body is not at all seen as (it 
was) in boyhood etc. [131] 

/ erses 132-135 discuss a doubt and its refutation regarding the 
erennial character of the Atman on the ground of one's memory 
f the past life . 

W\\ qfe I 

C 

C\ c C "s ^ O 

If, on the basis of the remembrance of past life as an example, 
it is held that the inner self is eternal; then, why is it that, 
on having seen a scar made in earlier life (on the body) it 
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is not seen in (said to be possessed by) this body? [132] 

C Cv ' > 

^jcll-^c) ciqifaErq I 
<+>R^P-d STc^rfvi^n 11*3811 

If the Atman is held to be eternal on the basis of recognition, 
then this recognition of sentience of the dream state also should 
be ever as before false. [133] 

* If (the notion of) recognition be held (lit. desired), then (it 
must follow that) the elements which would lie (in the deep 
sleep state) with a wounded body would then produce a body 
of the same kind. [134] 

These two verses explain the nature of jatismarana mentioned 
in verse 132. It could be either memory or recognition but both 
these verses explain how these two means are useless for 
establishing the Atman as distinct from the body. 

Verses 135-137 discuss if the lights outside the body and that 
within are of the same kind. 

d l -S&llfa rls!c^iq% I 

(Counterargument:) As there arises the cognition, ‘These 
elements are just the same as before,’ 1 then, why is it that 
there would not arise (the recognition), viz. ‘I am the same’? 

[135] 

In the end of the AnSS edition, we find yadvadbhaven na 
kim in 135d, but that seems to be faulty inasmuch as that reading 
does not balance with yadvad in 135b, therefore, we have 
emended the text accordingly, even if there is no variant noted 
in the footnote of the edition and also on the page of the 
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lanuscript of NKL it is missing and therefore no help could 
e derived from it. 

Namely, in the earlier existing body. 

And the nature of the light in the lorm of the inner self, 
which has been mentioned as (existing) apart (from the organs 
and the body etc.) in a way similar to the merger of the 
sun etc. (in the sea etc.) would indeed be only belonging 
to the elements. m. 


This is clarified in two following verses. 


dM^lR cKdH: I 

Iq^ioliRcn ll'!? r ;|| 

C\ "s 


Since we notice in this world that the things which help the 
thing which requires to be helped belong to the same species 
(or, kind) as of that (i.e. the latter), as in the case of the 
sun for the two eyes, [ 137] 

and, indeed, since there is not noticed any help offered by 
words etc. to the senses of smell and others, as they belong 
.o different species (or, kind), therefore, one should accept 
"lit- desire) the light to be belonging to the species (or, kind) 
af the elements. [138] 


n these verses, there are examples given as demanded by 
vaya and Vyatireka relation also. The word yatali ‘since’ in 
se 137 is to be connected with ata/i in verse 138. 
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As, it is noticed in this world that the (things) pitcher etc. 
which are made up of elements are helped by such others 
as the sun that (also) are made up of clement, so is this. 1 

[139] 

This verse is to reaffirm what is said in the two preceding 
verses. 

} We have to supply: that the bodies are helped by the lights 

(viz. the sun and others). 

% 

If this light (of the inner self) is considered to be an object 
as different from the body etc., 1 even then it does not belong 
to the same species as of them, because it is only a revealer 
of them like a lamp. [140] 

1 This refers to the organs also. 

Verses 141-143 express another doubt in this regard. 

'FI I 

But, this (light of the inner self) does not belong to the species 
(or, kind) of the body owing to its being inside and, therefore, 
is beyond the sense-organs. (And) whatever light is of the 
species of the body is seen (i.e. grasped) by the sense-organs. 

[141] 

The objection has antasthatva and atindriyatva of the Atman 
as the twofold basis of the argument. Suresvara uses antastha- 
tindriyatvatah for antasthatva-atfndriyatvatah. 
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ifa ^d9-d8R|<?|P-s;^: v-fti-H | 

^t5S#l ^S#l ^ ^Wdd ||?«R|| 

■"S 

(Answer:) Do not say so, because the logical basis of the 
argument does not lead to but one conclusion, since the organs 
are internal and not directly perceptible even like the inner 
self. [142] 

It is the fallacy of contradicted middle ( bddhita ). 

'N 

SFcF^lldir^MrdlVTn IK y 3II 

O 

And so, the light of the inner self, which is beyond the 
sense-organs, is of the same species (or, kind/type) as of (the 
lights of) the sun and others and it is like the organ of the 
eye on account of its being internal and beyond the organs. 

[143] 

So far the dehatmavddin has argued about the light of the 
inner self as being of the same species as of the elements. 
Hereafter , in verse 144 onwards to verse 147 he makes an 
argument that inference does not help to understand correctly 
the nature of the light of the inner self. 

^ ^TbdH-lfd: W IKtftfll 

o o 

For us (< dehalmavadins ), inference is not (i.e. does not lead 
to) right knowledge, because it is violated by faults such as 
absence of inference (of the \ydpti) in case (it is) a particular 
(proposition) and proving (what is already) proved in case 
(it is) a general (proposition). [144] 

The first line is a quotation from Nyayamanjari 1.108.21. 
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Slr^llcin ^cIM^Ulfcl: TflS-T^t cT^T ^Rm ||? ay.|| 

>D 

(For) only through the strength of inference the inner self 
is proved to be apart (or, distinct) from the body etc. and 
sell-illuminating; (but) (there can be) no inference! [145] 

^ Sf^lfs^TFT 11 if %fS.11 


O > 


When the body is (lit. can be) clearly (or, in a smooth way) 
taken as having the properties of sentience by means of direct 
perception alone, then it is not possible to stultify that 
(perception) by inference. [ 146 j 


The argument is that there is opposition of inference to direct 
perception ol sentience belonging to the body and the property 
of the same. 


^ffcR'clcibLR: ||ftf\9|| 

This body, which has been performing such activities as seeing 

etc. invariably is directly perceived and, therefore, it is not 
any other than that. 1 [ 14 

Or, there cannot be any body beyond a seen body. 

In verses 148-149, it is stated that the body is not the Atman 
since it is different from sentience. 

cl<98rTT% iiyy^n 

(Objection:) If this body is taken to be that which performs 
activities of seeing etc., then why is it that seeing etc. is not 
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noticed as belonging to it when it is not devoid of (sentience)? 

[148] 


This has a basis in the states of sleep and slupour (i.e. fainting 
away) when the funelion of seeing ele. is not pereeptible. 

^ c o 

(Answer:) This is not a fault here 1 (as you have put forth), 
sinee it is directly perceived, because indeed no other 
(argument) is considered to be strong in superccssion of what 
is directly perceived. [149] 

This is a reply made by dehdlnwvddin who is also a svd- 
rthavddin. SP clarifies this thus: dr si am api nyayavirodhe ( na ) 
lydjyam. 

1 Cl. SP: kdddcitkadarsanadarsanayor ili sesah. 

Verses 150-152 explain the BUB: na hi khadyote ... 

4HK°K1 : HK c K<r 0 l ^ ^IS 7 ^ I 

11 ^ 9.011 

It is only directly perceived in the case of a glow worm that 
there is brightness or the absence of brightness; there is no 
other reason to be entertained in that respect. [150] 

This is to point to the absence of some property of a thing 
which is unseen sometimes as implied in verse 148 above that 
may be the result of some adventitious situation as in the case 
of a glow worm. The absence of brightness of it can be caused 
by the flutter of its wings! 


3=fcf fpTW IPV.^11 
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Also, if an object is to be inferred on the basis of some other 
logical reason owing to the semblance of some general 
character, then all can be the indicator of all and there would 
result what is undesirable. [151] 

The argument of this verse is based on the following (faulty 
syllogism); vahnih anusnalt vastulvdj jalavat and it is answered 
na ca valineh anusnalvam yuktain pramitapadarthavyavastha- 
dausthyaprasangat. , 

ii^^n 

Further in the world, any characteristic of the things is not 
uncommon, for being hot etc. which is the nature ol fire etc. 
and is not caused by other causes. [152] 

SP carefully points out the Samdhi of lake and asadhdranah. 

Verses 153-155 explain BUB : na ca paddrthasvabhavali .... 

c^lfq limil 

c 

If it is held that being hot etc. of fire depends on the merits 
etc. 1 of living beings, it is not so. Even there (i.e. in the 
case of depending on merits) also necessarily (or contingently) 
follow the fault since there is no cessation of regress (in the 
lorm of dependence on yet another merit). [153] 

j This implies demerits also. 


STETI^lfafecl: I 

srofrwFi nmn 





















48 


Suretvara's Vartika on Jyotis Drahmana 


If (you were) to say: ‘Let that 1 also be there’, ‘do not (say) 
so, sinee merit etc. are not accepted (by you), (also) in 
accepting merit, there arises the fault of infinite regress. [154] 

1 This refers to dhannddyapeksam , i.e. dharmantardpeksam as 
understood from the preceding verse. 

Add-in your system. 

cT^T fyfdciwlfHJ-lW! | 

dd'ldcdgmtl ||?Wt|l 

And, owing to infinite regress, there cannot be established . 
the thing which is desired (or, held, by you). Thus (or, 
therefore), enough of (i.e. give up) this overstressed ( kasta ) 
notion of (or, in regard to) the perceptible sentient being 
which is the product, i.e. modification (resulting) from (the 
combination of) earth, water, fire and wind. [155] 

Verses 156-159 bring out the internal contradiction in (or 
self-refutation ) of the view of Carvdka. 

C O 

dfcdfedldd HkI: ||^6dl 

o o 

Why are you refuting/discarding that [or, why is that being 
denied/rejected by you] on the acceptance of which the 
propounders (lit. seers) of all theories have established that? 

[156] 

This refers to the basic concept of all the theorists, viz. what 
is to be established is the experience of the unknown (or, 
unexperienced). 


f^cci ^ dlddMM^ I 
fclWHIdd’frd'td 5PlFxj IR: ll^ll 
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To begin with, being opposed to direct perception is not 
reasonable, because it is difficult (or, impossible) to accept 
the validity of it in the absence of anv objects to be grapsed. 

[157] 

The thought in the verse is: Only in respect of the Atman 
one can posit the Sruti as the means of knowing, but, in respect 
of everything else, it is direct perception which is capable of 
proving their existence. 

% 

dMoHWHj TTFRSFFR I 

c > 

m 7*517% ||^y.^|| 

O O 

In the case of all the propounders of theories, there is (noticed) 
one common characteristic of a means of knowing, viz. its 
capacity to inform others of what is not known. But, in your 
view, that is not reasonable. [158] 

The idea is: all the direct perception or any means of knowing 
is not informative of what has been unknown/unobtained. 

#77 iimn 

Let it be told that as even before the means of knowing (object) 
have come into being by which means there can be 
unknownness (or, the absence of knowledge) of the object, 
viz. the body etc. which can be known only by some means 
of knowing. [159] 

Verses 160-164 explain BUB : anadhigatarthagantrtvam pramanyam 
t ava ajiiat avisayapeksam . 

WTFri ^7% ii?s,°ii 
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For you, the body etc. will be either established by itself or 
non-established, even though certainly existent (bhavann era); 
but, in both cases, the means of knowing (accepted) would 
not have the character of being the (authoritative) means. 1 

[ 160 ] 

This verse introduces the impossibility of proving by the means 
of knowing what is to be known for certain; read NKL (ms. 
p.583): prakdr ant arena prdmdnydnupapaltim vaktiun vikalpyati 
(SP with pratydkhydtum for vaktum). 

1 This means: There is not any means for knowing what is 
already known, since delta is known ( jndtdrthajndpana ). 

^ wt: ^ 11*6^11 

• 

If the body etc. become established, even without any means 
of knowing; tell me then ‘What is the use of the means of 
knowing?’ Indeed there is never any proving of what is already 
proven. [161] 

The thought in this verse is: A means of knowing is meaningful 
only if it proves an unknown thing (though in existence) and, 
therefore, the dehdtmavddin notices that there is a body etc. 
even without any means for proving its existence. This is 
impossible to think of. 

^o-LHfarl ||^&,^|| 

o 

Right knowledge does not reveal an object which is not 
established by itself, and which has not been an object of 
knowledge and is not one that reveals a non-existent thing. 
The sun, even when it shines, does not ever reveal horn of 
a donkey. 1 [ 162] 
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SP thoughtfully breaks up the Samdhi of siddhe'prameye into 
si del he and aprameye. 

1 This is khara in the verse, but SP introduces the stanza 
by referring to a hare’s horn. 

^j-||U|onfcK<£ u l sfaEXlfa I 

llWII 

Also, the non-existcnce of anything is not (or, cannot be) 
established without any means of knowing. Nor can (he means 
of knowing and the object of knowing gel established like 
• an existent thing, the two cases being non-different in that. 

[ 163) 

qfc NHlRlP ^dPdTSflTrl: cRl I 

O <3 

If it is held that an unknown thing exists even when it is 
without any means of proving it; then, in that case, (be¬ 
yond/beside) the means of knowing is accepted as one that 
informs us, not as one that is creating it. [164] 

This verse points out that the means of knowing cannot be 
a productive cause of the thing to be known; it is only informative 
of that. 


HkMccbl4 I 

Since, except informing of what is not known, there is not 
anything (else) to be done (by a means of knowing), therelore, 
there is not existence or non-existence in respect of object 
to be known with the help of a means ol knowing it. [165] 

In verses 166-167 , it is asserted that a pramdna is ajndtartha- 
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jnap aka. 


O' "S 

w^m rfRcfi mfd T^nf^rR n?e^n 

O > 

What informs us about a mother-of-pearl, which has been 
already existent even before the operation of the means of 
knowing it, becomes a means of knowing, but it is not (a 
means of knowing which informs us) of the already non-existent 
silver etc. [166] 

o 

< v dd idtld fcbf^lfg^ld -dlcHd^ddd II^So^ll 

o ^ 

Since, there does not exist silver as a mother-of-pearl, even 
belore the silver in the mother-of-pearl was not known; 
therefore, it is not like the thing, viz. the Atman, which has 
been already known (to everyone). [ 167] 

The verse points to the wrong apprehension of silver in a 
mother-of-pearl as contrasted with the inner self of which 
everyone is aware. 

Verses 168-170 establish that a mother-of-pearl is not supported 
by any pramana. 

HllcK*hoWn-~qt I 

deyfr! ll^&.c;|| 

O 

How can there be authoritativcncss of a means in respect 
of that thing which cannot be said to be in existence by means 
of showing the Anvaya and the Vyatireka of the same as it 
is in the case of the silver seen in a mother-of-pearl? [168] 

The character of a means of knowing as informer of what 
is expressed and is yet to be known cannot occur in the mistaken 
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awareness of silver in a mother-of-pearl. 

% 

% on wnft II? 8^ II 

(Let this be clarified:) Was this character of having been known 
there (in the silver in a mothcr-ol-pcarl) produced by its 
association with any (other) authoritative means ol knowing, 
or was it there even before its association with lhat so that 
this known thing, viz. the silver, is to be known without any 
means of knowing? , [169] 

^|K4_|cKcj ^ | 

Or, did right knowledge consist in the nature of the awareness 
(on the part of the knower), because of its being in association 
with the object to be known? or, could there be (the nature 
of it) already (i.e. even) before its association with the object 
to be known? [170] 

Verses 171-174 affirm that anubhava makes known the ajhdtatva 
of object. 

*TI ^ ll?^>?ll 

Not again does the unknownness of an object get established 
by (or, with the help of) the means of knowing. (For example,) 
the unknownness of a form is not acquired by us through 
the means of hearing etc. 1171] 

^UNKkLRI £rq: ll^ll 

o 

If the unknownness of an object to be known comes from 
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the activity (or, operation of a means of knowing), then, even 
before the operation of the same, the object to be known 
should have been an already known object. [172] 


W\ WTOTO%: TO I 

fast ^n-t|C| 4 lboi«woid 11^3 n 


vSince this is so, the object to be known is to be accepted, 
like (every other) unknown object, as what was certainly not 
known before the means of knowing has been operative. [173] 


R#fcti Il?v98|| 

And, the inner self, (merely) by having a body in (the form 
of) sentience alone, cannot bear the said burden, when a 
proper (i.e. good/valid) means of knowing (it) has not been 
operative, elsewhere (when it is) than in oneness with the 
Alman. 1 [174] 


This statement aims to emphasise that the sentient inner self 
tlone can determine what can be described as ajndta. 

! Cf. SP: anahitam visayikartum na pravartitam nirdustam 
nanam yatra svatas cinmdtranipe tatpratyagbhutam aikatmyam 
adatirekena pramdnabaldn ndjnatatvddi siddhyattty arthah. Yet, 
emaining unsatisfied, SP offers an alternative explanation thus: 
ad va yad anahitam anddy anantam sadekatanam sarvasddhakam 
vatas cinmdtrasanram pratyagbhutam aikatmyam tadatirekena 
a pramdnato \jndtatvddi siddhyatity arthah. Our translation 
ollows the first alternative. 

We have introduced the text of the first line of the verse 
rom AnSS edition, yet we suspect that the line should be read: 
hitasanmdnam svatas .... (referring to pratyak). 

Here Suresvara emphasises that the inner self (anubhava) alone 
an be considered as the self-establishing means. But any other 
aeans of knowing cannot exist by itself. That is, unless it is 
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related to some other existing object of knowing. 

Verses 175-178 oppose that ajnatatva can be known with the 
help of some means of knowing. 

^ 5TT% I 

WTcl: ll^ll 

Indeed, there does not exist, the relation as the specifier and 
the specified in 1 respect of what is not known (before) as 
(there exists) in respect of what becomes known. And, from 
this, ignorance etc. (about a thing) gets established from some 
(other) means of knowing. [175] 

This verse seeks to emphasise that ignorance of a thing before 
and the knowledge of it later depends only on one’s experience. 

1 Naiyayikas postulate a special contact of a sense (e.g. an 
eye) with negation, e.g. of a pot on the ground, technically known 
as vise sail a v ise syat a ‘the relation of the qualification and the 
qualified’ to explain the perception of a negative entity (e.g. 
absence of a pot on the ground). 

Z> 

Again, that (ignorance) which is not known by any means 
of knowing, how could that disappear (withdraw itself)? Indeed, 
there cannot be (useful) any activity of a physician, with fire 
as its means, for the removal of burning fever. [176] 

TTRVTtql I 

Il*v9v9|| 

As, in this field of a means of knowing, it is expected that 
there are forms of what is to be perceived, of the perceiver 
and of right knowledge; so, in respect of what is unknown 
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there is not expected any means of knowing other than 
experience ( anubhava ). [ 177 ] 

Suresvara brings out the unique character of the experience 
f the Atman in comparison with the knowledges of various 
^eternal objects by different means of knowing. 

frfSf: 11 

rf^^l cpdfdd 11 ^^11 

That pair of the known and the unknown gets united only 
after the means of knowledge has (or, have) operated, through 
the experience (of the pair) and not by any other means. 

[178] 

he witness gets established by itself , even before the operation 
" any means. 

^ ^ oM|fy M-ci I 

ll^ll 

O cs > 

11, indeed, the means of knowing are accepted as not operative 
before the decision was arrived at, there cannot be the denial 
of experience (i.e. the inner self) as that of a pitcher. [179] 

^ *ci4$4-hi qn , 

O 

SWMcqf^%qi ||?n 

O 

Thus, when experience (i.e. the inner self) being established, 
on its own strength, before its being known (by other means) 
one has to look for the existence of the means (of knowing 
it), in order that the darkness about the inner self is removed. 

[180] 

verses 181-185, it is argued that the witness cannot remove 
lorance unless there has occurred knowledge with the help 
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of (he means of knowing. 

oi^dcciiri ctri #ci <asnfq ## fsFn mmu 

o 

(The inner self), though its own nature is known, does tolerate 
(i.e. allow) the state of its being unknown, but, being the real 
thing it does not remove ignorance (i.e. the darkness) without 
getting the knowledge of it (through the means of knowing). 

[181] 

Verse 181 expresses the same idea as in the preceding verse. 

tf? dswtfimd ii^ii 

The (real) thing, when united with (lit. mounted on) the board 
of some means of knowledge, can destroy darkness, not 
otherwise. Similarly, a means of knowledge, (only) when 
associated with object of knowing can be the remover ot 
darkness about that (viz. the real thing). [ 182] 

O C "V 

Therefore, in order to establish the direct perception as the 
means of knowledge, the theorist, who propounds merely direct 
perception (as source of knowing), has to accept I hat, even 
before that means of knowing became operative, there was 
that object of (its) knowing in existence, so that it effected 
the unknownness etc. of it. [183] 

c o 

Srqsft TCI im 5t#BT5cTCT>te<3: 11^811 

The agent of the activities of speech etc., which is possessed 
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of the properties, words etc., is directly perceived by the knowcr 
as apart from the inner self, on account of its extreme 
difference (from it). [184] 

'men i 

o 

The knower, who has been engaged in (the activity of) the 
ear etc., is possessed of the properties, viz. misery etc. and 
external, is smoothly experienced as the agent (of those 
activities), only by experience (i.e. inner self). [185] 

7 erses 186-188 conclude that the inner self is self-luminous and 
as destroyed every sin. 

3FFEFW3: | 

Since the inner self does not experience any thing else than 
itself and is not an object to be known through the help of 
the knower etc.; 1 therefore, it is only proper that there are 
qualifiers ol it like one whose sin is destroyed etc. [ 186] 

*The word adi refers to activities and the means of them. 

^T#3rqrSM^qt: I 

o c -s 

# 

In respect of the Lokayata, the Bauddha, (the followers of) 
Kanada and Aksapada, there is (thus) a clear refutation, 
effected by only that means, viz. direct perception (of the 
inner self). [187] 

This verse refers only to those who do not regard the scripture 
» informative of the Atman and who hold only logic (or, rather, 
irect perception) as the means of knowing. 























Brliada ranyakopanisad- Bhas) a- V 77 it ika 


59 


^cfq:?ct> I r4- q ^qfacl: ll^ll 

CN o O' 

Also, there is distinction between the means of knowing and 
the result which is achieved by (i.e. comes from the relation 
of) the means of knowing and the object of knowing. The 
existence of the immutable sentience is established by itself 

and the singleness of the self is by experience. [188] 

\ 

Verses 189-198 establish that the Atman is the cause of direct 
perception etc. becoming authoritative means of knowing. 

qcqsi nHil»rd wncqfaEqfa i 

ll^ll 

iWKKcWVpi t* ’HtjiqHdfHt’dqH I 

c > 

imoll 

o C. X C 

Therefore, may you accept that there is the Atman, the inner 
self, the seer, the self-illuminating direct perceiver (of all things) 
and (the one) light on account of whom there can be 
established direct perception as the means of knowing; [189] 
(and also) the one, who favours a knower by distinguishing 
between (the presence of) the objects of knowing as also their 
absence, and discriminating between doubt, falsehood and 
definite knowledge and further the insentient word etc. as apart 
from one another. [190] 

These two verses point to the entire world of the means of 
knowing and the consequent knowledge of the same as dependent 
merely on the inner self which is sentient. 

cT^q-d<kqMJ-iqcqsi qq^q im?ll 

Indeed, my dear sir ( bhoh ), see just as a pitcher etc. that 
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the single inner sell, who does not directly sec just as a pitcher 
etc. that single inner sell, and the body, the organs, nwnas, 
the intellect, happiness etc. (as well) [191] 

In this verse, there is a mild rebuke to one who docs not 
ant to accept the existence of the inner self as he does that 
f a pitcher. 

c c 




Let it be known that that who well secs ( prasunuksate ) in 
the dream state the seer, the act of seeing and the objects 
to be seen and also, in the deep sleep state, the absence 
of them is the Atman. [192] 

cWI J o^[vrdlF J u Tl ||<^?|| 


o o 


o o 


Further in the dream slate the existence of the organs such 
as the eye etc. is not possible yet, in the deep sleep state, 
the experience of both 1 of these is unfailing. [193] 

lr Thc word ‘both’ includes the waking and dream states. 

5TRFi iwfddd IfRITO I 

O "N 

An authoritative means of knowing has for its object the things 
to be known and the result (lit. fruit) of that abides in (or, 
occurrence to) the knower (of them). (Therefore,) let that 
be known as the Atman on account of whose being the witness 
there is said to exist the pair, viz. the means of knowing and 
the knower. [ 194 ] 


^ cFRFTFq I 
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qqq ^Wqt^cciic'-M q Jt^ic’hj-imR im^.n 

O 

That in whom there accrues the result (lit. fruit) of (the 
operation of) the means of knowing that cannot be the object 
of the means of knowing, since that operates only in (i.c. 
is related only to) the object of knowng. The result would, 
nevertheless, be accruing to the knower (viz. the inner self). 

|195] 

This is to point to the distinction between the means of knowing 
and the one who profits thereby, i.e. it distinguishes the knower 
(the Atman) from the means of knowing (i.e. the body and 
its organs etc.). 

ScqSfi q^% qq qqi5q qq ^Sfq% I 
ck'-M q^% qq qpt qq q q^ct II^^h 

Where there obtains (the means, viz.) direct perception, there 
is not accepted the existence of the result of it (i.e. the object 
to be known, lit. result from it) and, where the result of that 
(means) obtains, there does not obtain the means of knowing. 

[196] 

tatphalcnn in both the lines mean pratyaksaphalam and, in 
the first line, it is related to the knower. The verse refers to 
the difference between the means of knowing and the knower. 

qfq qnwiq'-M^qicqni qq i 
qiq: qqqsraifqflr^fe qiqqivqi}iR ii?<^ii 

O O 

This being so, how could there be, for you, the possibility 
of establishing that direct perceptibility in the case of those 
that have the nature of being the knower, knowledge and the 
object of knowing, if (the existence of the Atman is not 
accepted? [197] 
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H appears that the AruSvS edition has used the word pramd 
in the sense of pramana. Further noted the variant reading 

pramdtrtvaphala- note in the edition- but, in that case, the word 
malt; is omitted. 

The introduction in SP: matrader manavisayatve ... indicates 
that variant reading is less acceptable. 

While, then, all these, which have the seer in (the form of) 
only the inner self, are variable, there is only experience within 
(viz. the Atman) as invariable everywhere (or, at all times). 

[198] 

The relerence to variability of those related to experience as 

the mechanism ol knowing points to the correctness of reading 
in the preceding verse. 

In this verse, i.e. 199, there is now the conclusion of the discussion 
about the witness as distinct from the body. 

^TSTRToCpj im^ll 

Thus, on account oi the distinction (oi it) from the body etc. 
being directly perceptible, and also from experience (it becomes 
clear that here) it is the Atman that is talked about (or 
discussed by all thinkers). [ 199 ] 

Verses 200-201 show that the reasons adduced by the prima 
facie view are not sound. 


3Tf rprcq 5lfafelElFl% IR 0011 
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And, as to what you have said, viz. ‘I am a man’ etc. on 
the basis of (or with the support of) the illustration of a 
black serpent etc., there now follows an argument in 
refutation. [200] 

1 This has reference to verse 118 above. 

3RTTk|K u l<d) iRoSin 

% 

If (the) sentience is (taken) as a property of body, then the 
knowledge that it is a man would not arise (lit. be) on account 
of its being uncommon like (the knowledge or awareness 
expressed in the words) ‘I know’. [201] 

The argument is: sentience, being a property of body, the 
experience that I am a man’ would not be peculiar to only 
one body and it would refer to a number of bodies. Such is 
not the matter ol fact, when a person says ‘I know’ — for this 
would point to only one particular individual. 

In verses 202-212 , it is argued that there would he only disorder 

in the things of the word , if sentience were accepted as a property 
of a body. 

^ iro^ii 

Wherever in a body sentience would be invariably associated 
it (sentience) would be directly perceived only in that (body), 
(and) that would not be belonging to any other body. • [202] 

The point of argument is: sentience cannot be a property of 
y and it pervades all the bodies (therefore, there is directly 
perceived the experience in ‘I am’ with reference to any one 
em. This indicates the all-pervading experience of sentience. 
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cKU|oi-i|l|fa ^ TFRAt5*Alfa I 

Co > 

^ r1cin?^Td: IRo?|| 

0 s o ^ 

Also, there would not result the awareness, ‘I am a man’, 
as before, without the operation of the organs (or, the means 
of knowing), but, it is not distinct from the knowledge of 
body; therefore (it is to be accepted that) there is sentience 
(as a property) not belonging to the body). [203] 

ferdyra fa irosm 

So also, what can be grasped as knowledge of myself (lit. 

I) is not an object which can be grasped in the knowledge 
This one is’, because of the mutual difference; indeed being 
cold cannot be a specifier of hot fire. [204] 

On this point, NKL (ms. p.586)) makes a brief and yet clear 
remark: ahamdJuvedyani caitanyam idamdhidedyadehavisesanam 
na bhavati pratyaktvaparavirodhad ity arthaJu 

fardfeRi m iro^ii 

o > 

In this very way, sentience cannot be a specifier of the body, 
because of its pervasion by insentience which is its opposite. 
What to say (i.e. how could it be said) then that (it is a 
specifier of any) other (than the body)? [205] 

HR Alfa yARcKlAAfaHH I 

> 

^qic^A ^ m IRogui 

Even what is to be specified does not come to be specified 
by any other property, 1 because (the distinct property of it) 
belongs only to what is to be specified; how, indeed, could 
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that be elsewhere than in that. [206] 

This verse explains the thought in the preceding verse more 
specifically. This is to mean: If sentience could not be taken 
to be the specifier of the body, it would not be a specifier 
of any other. 

1 Also visesita is to be understood with visesanena. 
f-^ I MU|pcjj|U4c^ | 

If there would have been an association together ol those 
two (viz. sentience and body), owing to their being the specifier 
and what is specified (by it); then, there could have been 
the occurrence of them together only in one cognition as in 
(the cognition of) a black serpent. [262] 

This is another argument to assert that sentience and body 
cannot be related as a property and the substance which is 
possessed of it. These two are noticeable in different objects, 
the property, viz. black and a serpent are noticed in only one 
object. In other words, a dharma and dharmin have an invariable 
association (that is, the relation samavaya); but it does not obtain 
between sentience and body, whereas it is seen to obtain in 
black and serpent as in a black serpent? 

IRo=;|| 

Thus, this awareness in respect of a body etc. occurs among 
persons, from a knower to women and children as in the 
case of a pitcher. How could that awareness, being peculiar, 
be considered as specified? [208] 

Suresvara argues: the awareness this is a pitcher’ is peculiar 
to one pitcher. And the awareness of this body etc. as associated 
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with sentience is similar to the same and; therefore, can belong 

to only the particular body; how could that belong to all bodies 
without exception. 


Verses 209-214 affirm ilwl direct perception , though related to 
an object perceived, cannot belong to the knowing self. 


■HicikhIm di'-dlPl Hc^>5cbfHfb6e14-l 


5lcqsi SlfreT: fqfo crf^q | Ro <^ 


O ^ 


And, that (means of knowing, viz.) direel perception cannot 

belong (only) to the object of knowing. How can it have the 

power to specify sentience as an object to be referred to (by 
iO? v J 

1 • [ 20 1 




As a pitcher is grasped only by the cognition which arises 

in a peculiar form (of something), so is not the Atman which 

becomes known from (only) one’s awareness of some non- 
-Atman (objects)? 




Being a referent to a certain object, a specifier cannot be 
a referrent to another, with (every/any) liberty. And, further, 
that which refers to (lit. leads to the knowledge of) sentience, 
cannot obtain elsewhere than in (that) sentience. 1 [21 


Namely, obtain apart Irom sentience. 


il|lq*y||^c|| <vj)c£ q '-•Mlij'itMHyd IR?3|| 
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It is only sentience that can he the cognizer of the Atman 
as well as of the non-Atman; therefore, the character of being 
an object of cognition cannot be reasonably attributed to the 
cognizer. {212j 

^rMcfclMI [otO|M u J4-I | 

H'.iqr cumR ^rq: ^qi^ldclc) fqvrtcFTt: ir^m 

Not also can a body being quite distinct from (i.c. outside) 
sentience be the qualifier of sentience, which is inside (the 
body); this is like coolness which is distinct from fire. [213J 

qfSWTcqfoqt |R?8|| 

Also how can a means of knowing (e.g. direct perception) 
related to gold existing in bracelet etc., which is an object 
to be known by that means, be a means of cognizing the 
Atman, i.e. for establishing a thing which is opposite of it 
in nature? j214J 

Verses 215-219 go to refute the idea of (he origination of 
sentience from the elements. 

ir? vt.ii 

And the origin of sentience from the elements does not have 
direct perception as the means of knowing it and, owing to 
the absence of its association with the elements, it (viz. 
sintience) cannot be proved through lihga (i.e. inference). [215] 

cfTcb |R^a,|| 

o 

How again can there be on the part of a person the cognition, 
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viz. ‘I am dead’ when sentience has departed (from him), 
owing to (the presence only of) insentience? So also, how 
could (there be the awareness that) there is absence of 
sentience, unless there had been sentience (existing earlier)? 

[216] 

O CN > 

|R^V9|( 


Nor also is the falsehood of experience (i.e. the inner self, 
the experiencer) in a dream considered like that of a 
dream(-object) because there is not noticed any stultilier of 
it like the experience in the waking state which is associated 
with it. [217] 

This refers to the argument in verse 131 above. 

dlMkfd yj-lc+lP-d: StcdSTldld^dcl I 

o 

m^dSIddlfqcdigidldKd %R: IR^II 

O O 

The departure of the wind from a body also is not determined 
on the basis of direct experience therefore; let wind itself 
be sentience inasmuch as it is capable of producing sentience 
by its (own) being. [218] 

This refers to the argument in verse 128 above. 

■^d'-M V|ddd4 4cqiiMdfd^0di fdfa: I 

CN 

fdfdddPddi dsH ?>ddRld: |R?^|| 

O 

If sentience were the product of the elements, may then 
sentience stand as a body; or, let this body perish (i.e. 
disappear) just like sentience owing to the destruction of its 
cause (viz. the elements). [219] 


i verses 220-223 , it is argued that the body in the dream state 
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could also be real like llte body in llie waking slate. 

'Held: I 

x^v|^^r|r^|^T|9Tn^t rTFq few IR^oll 

Cv o 

« 

If the body in the dream state has also originated from the 
elements even as the body in the waking state, then, on account 
of what could there be unreality of it (viz. the body in the 
dream state), when the cause of its origin is real, viz. the 
existing elements? , [220] 

^fT ell Tlfc C(1 ft[S.Tn I 

o 

fa^<o ir^ii 

The body in the dream, be it accepted as real or as unreal, 
there would be the unfailing (existence of) sentience in it 
and, in that case, would get proved (what we have posited 
as truth). [221] 

fa*: fe?: Smrai IR3RII 

Therefore, it is settled that in the bodies of a man or an 
elephant etc., and in the states of waking or dream etc., the 
knower is proved as distinct from the body through recognition. 

[ 222 ] 

There was already a reference made to pratyabhijfw in verses 
129-131 above. 

^ IR^II 

And recognition does not occur in the case of a body in 
respect of its differences (from other bodies) in place, time, 
age, species, form and capacity etc.; it (viz. recognition) is 
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understandable (only) in case the one who recollects was born. 

[223] 

This verse points out the vydptihhmiga in respect of anugrahya 
and attugrdhaka as belonging to one species. 

jR^yn 

And it is not proper for one who holds (only) direct perception 
as the means of knowing, (at the same time) haling inference 
(as a means of knowing) to posit a light as belongs to the 
species of what is to be favoured. f ??41 


Verses 225-228 refute the hypothetical sajatya. 


*bJ|l<rii4 I KI ^r^cTT facrfsfcTR I 

oqfq-qqfc |R^y.|| 

^ITfF^Ff^qi CT«TT I 

f^bWTFmf^l cHi|5: •HI'Hi'-MNlfcl qifc’i: |RR&,|| 


(And tell me again) what is intended (or, held, lit. mentioned) 
by you in the (use of the word sajatya ‘belonging to the same 
species’); whether it is generality or individuality? If it is 
understood (lit. mentioned as) generality; [225| 

then, generality cannot have any other thing which belongs 
to the same species; for that being so, there would result 
infinite regress. For that reason, those who are engaged in 
(this) discussion have stated that generalities do not have (any) 
generality among them. [ 226 ] 


SP states by way of conclusion of the verse: uktam lii- 
dmdnyavisesesu sdmdnyavisesdbhdvdt lata eva jnanani iti. 

'Hlfci c Pcq’i ^ VJ\J 

%t5fq cFlj ^IkKI ^4) IRRvsil 
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If it is held that the light (of the sun and others) is helpful 
to the body on aceount of its being made up of the elements; 
then, there being a (continuous) existence of the same even 
in the body, there would not be any need of the sun (etc. 
as helpers). [227] 

HH^^rMlIdccj IR^II 

% 

If again it is held that some particularity (of that light) is 
expected; then it does not exist in the body; the character 
of belonging to the same species as of what is to be helped 
does not, therefore, belong to it, on account of its being the 
helper. [228] 

This verse points out that the sun etc. cannot belong to the 
same species as of a body . 

^Kd'UcH^dl'-ddd ir^m 

If that thing which reveals the body, belongs to a species 
different from that of the body; then it becomes the subject 
matter of dispute on account of its being luminous like the 
sun and the moon. [229] 

This verse points to actual xyaptibhahga. 

dldyi^^ldld | 

^ ^fdd |R 3 o|| 

Also, what helps is not of the same species as of what is 
to be helped (for) nowhere does a pitcher help (another) 
pitcher, nor does the sun (help) the moon. [230] 
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/ erses 231-232 explain niyamadarsanat in BUB and point out 
o illustrations of the presence of anugrdhya-anugrdhaka relation 
'etween things of the same species. 


It is accepted by you that there is a direct favour made for 
the body by what belongs to and what does not belong to 
the species of it, viz. earth, water, fire and wind (as helpers 
of a body); therefore, no rule (in this regard) is (i.e. can 
be) accepted. ny 

IR33|| 


If you do not accept that the favour is done by what does 
not belong to the same species as of the body; then, how 


is it stated (by you) that the body is 
elements? 


of the nature of four 


[232] 


The argument is: Four elements, which do not belong to the 
ime species as of one another and also of that of the body, 
3W can the dehatmavadin reject the idea of help offered by 
hat does not belong to the same species as that of the helped. 


ei ses 232-234 state the illustration of abhava as helpful to others. 

|R3?n 

Since (il is noticed that) in this world a negative entity also 
helps an entity, just like a positive entity; therefore this rule 
of yours, i.e. regarding the helper etc. 1 is not reasonable. [233] 

SP cites here the example of a thorn which beomes helpful 
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to any walker by its absence. Thus the absence ol something, 
whether or not it belongs to the same species can be helpful 
^he word ddi refers to sdjatya. 

IR38II 

o 

As an earthly pieces of wood offer help to fire which belongs 
to the earth, so also is help noticed to be offered by waters 
to the fire in lightning. [234] 

The instance in the verse points to the absence of sdjatya 
in things which are helpful to others. 

Verses 235-238 point to the absence of any rule regarding not 
doing any help. 

IR3VUI 

o c 

And, the help is noticed to be made by waters and pieces 
of wood only to the fire; so also is noticed the extinction 
of the very fire by the waters in the fire, while it is (existing 
in lightning). [235] 

This verse points out that a rule regarding sdjatya or vaijatya 
of the helper and the helped is not necessarily to be accepted. 
This is clarified in the next verse. 

M<=lfacHc| 3 c4hI IR3SJI 

C\ 

Therefore, this rule regaring the oneness of species and the 
distinction in respect of the species is not reasonable. The 
qualities of being helpful or of not being helpful (do obtain) 
there, in the way stated before. [236] 
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This refers to the two preceding verses. 


/ erses 237-238 refer to the argument in the prima facie view 
mentioned in verse 142 above , which pertains to antahsthatva 
nd atmdriyatva of dtmajyotis. 

to i 

c1-'’-qR*+dr<=iMl*#[ qRll^ld |R?\9|| 

As to what you have said about the argument, in respect of 
the (dillerent) organs as leading to more than one conclusion, 
that also is (to be held as) lalse, since you have accepted 
(lit. said) that is accepted by you as having them (viz. the 
organs) as properties. J23 


Owing to the acceptance of this body as being possessed of 
the (different) organs in the statement about a person, (if 
follows that) indeed a part of what is to be proven cannot 
be mentioned as an illustration. [238] 


SP on these two verses is very prolix and can be read with 
ofit. 


irses 239-240 pertain to the prima facie view on 239 in regard 
the Atman to be inferred . 

cOT cOT I 

^ ffc 5I*qcl IR«o|| 

\s to what is said: (i) there is fault in accepting (as a rule) 
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inference leading to right knowledge, 1 and (ii) with regard 
to a particular, it (viz. inference) cannot be useful; it has 
to be considered a faulty argment. [239] 

Since in the case of fire etc. which are the object(s) to be 

inferred, there are (two) forms, viz. (i) a general form and 

(ii) particular form(s); there cannot (lit. should not) arise the 
two faults. There is scope for your doubt only when there 
exists an object in just one form. [240) 

Here now begins the refutation of the prima facie view staled 
in verses 144-147 above; it refers to siddhasddhyata. 

The prima facie view is about the real nature of the body 

which is directly perceived and, therefore, leaves no scope for 

inference (of it). 

J The prima facie view is: anumanam mdnam eva na. 

2 With reference to an ekanipa object, one could raise the 
objection: vydptyabhava. This is because, according to the 
Siddhantin, the Atman has not two distinct forms, viz. sdmanya 
and visesa and thereby leaves no scope for aumdna . 

^ 5fcq^5rr#H: I 

And, for you, who hold only direct perception as the means 
of knowing, there do not (lit. cannot) exist the organs of sense, 
because establishing (the existence) of them is not be accepted 
(by you) in the absence of (i.e. without the acceptance of) 
inference (as a means of knowing). [241] 

IR«3II 

Indeed, sentience, which is a knower of (such) distinction (as) 
what grasps (cognizes), the act of grasping, what is to be 
grasped, the positive entity and the negative entity and what 
is existent for its own purpose and without any expectancy 
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of (or dependence on) another thing, it is (certainly) not 
grasped by direct perception. [24 

In verses 243-244 it is pointed out that there is absence of 
sentience in case there is no body present. 

t?THIq):*qifpqd: FTlf^RTClTOi: |Ry?|| 


And, without establishing (its existence) apart (from the body), 
there cannot be its existence only while there is existence of 
the body; indeed, by what means (of cognition) is there 
(proved) the absence of this sentience while there is absence 
of the body? [24 


3FTHHN4-||U| cc j ^ | 

k'i'sHifa cqqqc^q ipyyn 

o 

In respect of inference, its character of not being a means 
ol knowing is not (cannot be) established by direct perception; 
(and) to be established by your very statement with the help 
ol lihga or reason (i.e. inference) there would result 
self-contradiction (lit. opposition). [24 


T erses 245-247 explain samdnyato drstasya in BUB. 

cqq^qqhi 1 

Iqnf^^mmcq P-p^e iRyy.ii 


And there wouid contingently result the cessation (lit. stopping, 
or, opposition) of all of your activities; and also the entire 
world would be devoid of all activities if inference is not here 
a means of knowing its true nature. [24 

It is held that all the dealings of the world proceed from 
e commonly accepted inference of related things and, therefore, 
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the non-acceptance of inference as a means to knowledge would 
result into entire absence of activities. 

^hlc±wfctHr^ VIRc^^c! ccRU |R«S,|| 

Further, this employment of speech by you would not be useful 

(lit. would not yield the desired end); 1 for, certainly you do 

not utter speech for conveying to yourself (i.e. your thoughts 

or intentions). [246] 

* 

On this, read SP: paraprexyuktasabdasraveindnantaram at memo 
jndnani upalabhya svadr slant ad itarasydpi svakfyasrotuh 
svaprayuktasabdasravandd arthajndnam anumdya sva) } arn sabdam 
prayiuikte tadanumanam pramanam anyatha vdkyaprayogd- 
nartliakyan na hi svapratipattyartham tad uccdryate etena 
vdkyasyapi prdmdnyam prayetaryam iti bhdvah. 

1 What you accept as possible. 

3T*TRHc^t IR8^II 

^ CN O 

Let this inference, which has become the subject of dispute, 
be understood as the authoritative means, for the reason that 
the inference of a fault is by distinguishing mark (lifiga) owing 
to its having the nature of inference. 1 [247] 

# 

It is asserted by Suresvara that the dehdlmavadin rejects anuniiti 
as a means of knowing only by depending on some inference 
which really disproves his position, because that argument itself 
is a kind of inference. 

J We may note here that the word lifiga ‘a characteristic as 
smoke of fire’ is used often (even by Suresvara) in the sense 
of inference (anumana). 

In verses 248-249 there is presented BUB's refutation of the 
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aigument about a glow worm ; the reference is to verses 150-152. 

qanl^oM^HcdM^i^^ict, ipy^n 

As to what is said about the flittering nature of the light 
of a glow worm etc., it is to be understood as having the 
character of what is obscured by the wings etc. which bring 
about that loss ol light (for us) the observers and not for 
those beings themselves. |24J 

The use of the word adi is meaningless since in the verse 

mder dispute there is no mention made of any being other 
han a glow worm. 


^[ofcT: IRB^H 

The acceptance of a positive entity and/or a negative entity 
would not be established by means of direct perception, because 
everywhere (or, in all circumstances) there arises direct per¬ 
ception on account of . its relation to some existing object(s). 

[249] 

veises 250-252 is stated that a negative entity cannot be an 
feet of direct perception. 


iRy.on 


If it is said that a negative entity also is an object of it (i.e. 
direct perception), it should be told as to what is the 
authoritative means for establishing directly perceptible negative 

Ent,ly ' [250] 


WcFTFrmrqtsfq vrqqi i 
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Also, it is asserted by you that there is an absence of a means 
of knowing which grasps an object (viz. a negative entity). 
How can that be (a means of knowing) a thing when it is 
absent, while it has not been a means of knowing a thing 
when it was present? [251] 

drqmrq ir^rii 

(To say) that it is only the nature of the thing that (sometimes) 
changes—this is difficult to happen, (because) the essence of 
a thing is its own nature and that essence of that thing is 
never lost. [252] 

In veises 253-254 is stated the prinw facie view that dharma 
etc . yields results , by its very nature. 

EWte: r +><^ia<:q ^Vfra|;>q$qi)o| cRJ I 

IJSfT ^ |RVf3|| 

o 

It is said that merit has a capacity to yield fruit; it is certainly 
so according to us also but you also have to accept that 
(existence of) merit; how?, listen to that also. [253] 

£Wra4'-h<?1 iRy.yn 

o 


The result(s) of dharma and adharma is (or, are) experienced 
directly by direct perception, (as it is seen) that from some 
action, viz. praise and/or censure, there results the. experience 
of happiness and/or misery. [254] 

'erses 255-260 state the incongruity in thus giving merit and 
ement any scope (or, place) in the opponents view ; they go 
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only with agama , i.e. Veda. 

erntaffe: | 

|R<4y.|| 

O - O o 

How is there your introducing merit and/or demerit (in your 
scheme), because that is known only from Agama, as a means 
of knowing? Also if you accept that (viz. Agama) as 
authoritative means, then is reasonably understood in your 
doctrine, because of the acceptance of Veda. [255] 

IRys.ll 

Thai being so, 1 there would be (your) acceptance of another 
means of knowing and thus there would perforce occur an 
opposition to your own doctrine, much though it is not desired 
by you. [256] 

Namely, your introducing merit and/or demerit. 

|RVtv9|| 

o 

If you hold the capacity for burning the very nature of fire, 
then, that being unestablished by direct perception, there arises 
opposition (to your view); because of your holding to (or 
acceptance of) inference. [257] 

This refers to verse 152 above. In this connection, read NKL 
(ms. p. 591): dahan- ddyagneh svabhava ily uktam. tatra dahan- 
ddikaryam svabhavah saktir vd. nddyas tasya vindsitvdc chaktir 
eva ced atrdhadagdhrtvdd id. pratyaksena siddher asiddher man - 
tarasvikare siddhantavirodha ity arthalt. SP also states likewise. 
The argument is: If burning is the effect of fire, it (viz. the 
latter) must continue to exist in the form of its effect—but, 
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fire becomes extinguished, i.e. it is no more noticed to exist. 
This is to say: burning is not the effect of lire. So also, sakti 
‘capacity for burning’ in fire has to be ‘inferred’ from the effect; 
it is also not directly perceived. 

cf^fT I 

o o ^ 

If your acceptance of the view (i.e. of inference) is similar 
to the acceptance (of it) by me, then, there will not be any 
bad situation, for you will have accepted all the means of 
knowing (which are acceptable to me). [258] 

Read with profit NKL (ms. p.591): pramdnatvad ay'alah 
pravahah kena varyata iti nyayad anumdnatvam apistam iti ced 
atraha—madabhyiipagama iti. lingasabdadipramanye dehatirikla- 
tmadisiddhir ity arthah. 

ccRVMMMMIsfe W I 

IR^II 

O ^ 

I have made this effort (to establish your view about inference; 
thus, there is acceptance by you (of inference) which I have 
spoken of; then there is achieved our purpose. 1 [259] 

This is just a reassertion/clarification of the idea in the 
preceding verse. 

1 This leads to the validity of our acceptance of atmajyotis 
through inference. 

gtsfq I 

o c 

IR&,o || 

o ^ 

And, as to what you have posited as, (the fault) consisting 
in infinite regress ; even that fault is explained away, because 
on accepting all the means of knowing (as in our view), there 
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would not result infinite regress, through the force of it. [260 
This refers to verse 154 above. 


Verse 261 affirms the establishing of the Atman as apart from 
the body. In verses 262-266, there is explanation of svapnasmrtyoh 
... (in Sabarabhasya ) which gives blame to dehatmavada. 

Cv O 

Therefore, the Atman, which we have said to be apart from 
the body etc., is (thus established) as not belonging to the 
same species as the sun etc., 2 on the basis of inference as 
is already explained by us. [26 


This refers to Sabarabhasya . (possibly SP quotes:) sarfram 
natma sanrad anyad atmeti sarirapratisedhenaivatmo pradisyata 
iti ... piirvoktad atmdriyatvddihetor itiydvat. Yet, NKL (ms. p.591) 

introduces verse 261 thus: ant asthatvddihet dr dddhy attain (?) 
nigamayati. 

J This refers to the organs of the body. 

This refers to the moon, fire, speech. 

^ |R8R|| 

Trat |R8,3|| 


If it is accepted (by you) that it is only the body that performs 
the activities such as seeing; 1 then, because there will be only 
the memory of what is already seen there would not be 2 


the direct perception of any object in a dream, [262 

since a man sees in the dream state what is seen earlier, 
as in the waking state, even without any activity of the organs 
even while the external sun etc. are absent. 3 [263] 
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See (in this context) Sutra of Aksapada (Nydyasutra 3.1.14): 
taddtmagunasadbhavdd apratisedhah. Also read the introductory 
in NKL (ms. p.591): dtmano dehddhyatiriktatve hetvantaram dha 
darsand iti. 

1 Namely, remembering and recognising. 

2 That is: it would not be reasonable to postulate that .... 
3 SP points out the remaining part implied by the verse: ato 
dehasya na drastrta . 

^ spu f*R: I 

crm fspfa *c(c?f IR&.HII 

Cv 

For, the Atman sees in the dream state, as before (i.e. in 
the waking state), that peak of the mountain, which he saw 
earlier with the necessary mechanism (, samagri ) 1 for it, even 
without it. 2 [264] 

lr That is, various organs, manas , the intellect. 

Read SP: na khalv anyo jagarly anyalt svapititi sesah. 

IRWII 

This person, whose eyes are taken out (i.e. which are not 
in operation), sees in the dream a pitcher (just) like a man 
whose eyes are not taken out; therefore, it cannot be said 
that anyone else than the Atman sees (i.e. can see the objects). 

[265] 

See SP (introductory remark): atiriktasyaiva drastrtvam ity atra 
hetvantaram. 


Wlfq 'HZ ^ IR&.&.II 

o o 
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And from that this becomes established: He, who, without 
eyes, sees a pitcher in the dream state, himself has seen even 
before (i.e. in the slate of waking) that pitcher with his eye(s). 

[266] 

Verses 267-268 slate another reason for the nature of the body 

as non-Atman; also, they explain (at the same time) BUB: 
dehasyaiva drastrtve .... 

^ IR&.VSN 

And, in death, there is no possibility of seeing by the body 
(though it is not) short of (any limbs etc.). If it (were held) 
that it is the body who would see, that (seeing) also would 
not be possible. [267J 

In the case ol the organs, the intellect etc., recognition is 
not reasonably acceptable in relation to (the body’s) being 
the seer; since what is seen by someone cannot be remembered 
(or recognised) by some other person. [268] 

Refer to verse 263 above. 


eises 269-270 explain B\JB\ yad a/iani adraksant. 

^c^aotkiHeiH ^l IR&.’HI 

‘It is the same pitcher which I formerly saw that I touch 
today.’ Now, this recognition cannot be one which has another 
seer (as the agent). [269] 
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Again, there is a reference to Nyayasiitra quoted above under 
verse 263. 

This refers to yad aham adraksam ... in BUB. 

tr: I 

^ cRqrfq IdNMc^H '4iHld |Rvs»o|| 

(You might state:) ‘Let then manas be the one that recognises, 
on account of its resorting to the impression (of the earlier 
experience)’. That also is not so, since manas also has been 
accepted as an object of seeing. [270] 

This refers to Nyayabhasya, Nyayasiitra 3.1.19. 

This refers to manaso ’pi ... in BUB. 

Verses 271-272 explain BUB : manaso ’pi ... for showing that 
manas also is non-Atman. 

W\: I 

c 

wirara sncin TRtsfa ir^ii 

O 

Since manas , which is firmly connected (khacita) in the words 
etc. and related directly to memory and/or the dream state, 
is itself seen as a pitcher (is seen), therefore, manas is not 
for us the Atman (that sees). [271] 

SP indicates the thought tasya visayatvad anatmatva. 

ViVj-H: IRvsRII 

The inner self ever sees the presence and the absence of 
the pramatr etc., 1 possessing such a form (nature) as is 
different from theirs. Therefore, manas can not be the seer. 

[272] 
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^This ‘etc.’ seems to refer to pramdna and prameyal 

Verses 273-275 bring out that the body is (or, cannot be) the 
experience]'. 

Sp^ltSlcf^oi <^T[ cf^U^ |RV9?|| 

And that this body has the nature of an object of enjoyment 
is (a matter) having only direct perception as the means of 
knowing it. Therefore, (the question is:) How could enjoyership 
be posited of that, which does not become known by direct 
perception?’ [273] 

I 

IRv9«|l 

An object of enjoyment is grasped in the form (expressed) 
by the word ayani and the enjoyer is grasped in the form 
expressed by (the word) aham. Therefore, these two, being 
possessed of opposite forms, become known by direct 
perception. * [274] 

O CN 

crai iR^y.n 

o o 

This (much) is enough of the objections and the blemishes 
in prima facie view in words which come from reasoning (which 
is) dry (as dust). Now is stated what has been (already) 
introduced, with a view to establishing the ends of life for 
men. [275] 

The second is an introductory to the subsequent portion of 
the Sruti. 


Now BU 4.3.7 is under reference , verses 276-279 relating to 
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the question katama atma. 

# 

^FFPt55(TE3^1onrq IR^II 

On having heard (the words) almaivasya , Janaka entertained 
(a feeling that there is) opposition between the aforesaid (or, 
earlier statement) and the subsequent. (Then) he asked, ‘Which 
one indeed is the Atman?’ [276] 

IR^vsil 

o ^ 

In respect of this conglomeration of body etc., there are well 
known in this world the name and the cognition, viz. this 
one is the inner self—(and) this is (known to all) from a 
woman and a child up to a learned man. [277] 


qoqjqrc^q I 

yidMlfeci: IR^II 

C\ 

Earlier, it was shown by means of inference that the relation 
of a man’s activity is to the light which exists apart from 
the body and the non-Atman object. [278] 

31Ic^o|k01cI I 

iRvs^ll 

(Therefore) owing to the statement: atmaivasya , which involves 
contradiction between the earlier and the later statements, the 
king with a doubt arisen in his mind put a question to 
Yajnavalkya. [279] 

Verses 280-285 refute the apparent contradiction between the 
earlier and the subsequent statements. 
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q^TiJfc|j')ql574 cRl ^ |R«;o|| 

If it is intended that the light of the inner self is an object 
other than the body etc., then this contradiction between an 
earlier and the later statement would not push forward itself. 

[280] 

^ify^S^lO^K^qk'Hqls'yH'-qqid |Rq?|| 

^ o N 

And, in this world, the word diman is known (as used) with 
reference to many things, viz. the witness, the intellect and 
(the organs etc.) up to the body, on account of their close 
association with the inner self and the intellect. [281] 

Tlddlc^fd fqcrfgTel: |RtRI| 

Therefore, the use here of the suffix - datamac 1 (in the question 
katama) in the statement katamo bhavatatma is intended to 
stand for (or, relate to) the light, since there are many meanings 
here possible. [282] 

1 This is a grammatical term for the suffix -tama which is 
loticeable in superlative forms of words. 

^ V)c<Mh1h<*c1 I 

3-tlc^-b*q)Rr 1 Nm •Ml^qlHcqq: IR^3ll 

Thus asked, (the sage) very clearly pointed out to the king, 
in the sentence yo ’yam ... It is the light of the Atman (the 
inner self) so that it is not opposed to inference. [283] 


T|rqilc;vjqilqq| el|qgNq^<H»^: 


o o 


I 
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c o o 

As for the help by the light of the sun etc., there is a help 
to a person who undertakes an activity, in relation to the 
regions of the black pupil of the eyes etc. and then there 
will be a help offered to his mind (svante). [284] 

IR^II 

The conglomeration (of the body), which has mams as the 
principal (element in it), is having the reflection of sentience 
(or, the inner self) and then that (i.e. body), becoming 
awakened with the memory in it, takes to external activity. 

[285] 


SP cites yathahuh— smrtyasrayas ca pranabhrtam sarve vya- 
vahard id; (this is possibly from Bhartrprapaiica). 

Verses 286-288 state that there appear through imagination many 
Atmans. 


fsTd^t I 

To begin with, the first lump here is the inner self, the body, 
the second one, called liriga, yet another is the one having 
confinement or limit by the reflection of sentience 1 and the 
fourth is what is described (in the words) tied neti. [286 

1 Read SP: cidbimbitavadhir ity antaryaml sdksi cocyate. 

IR^II 

o ^ 


The body connected with (or, made up of) the intellect etc. 
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exists between the external and the internal lights and is the 
performer of activities through (i.e. with the help of) speech, 
numas and the entire body thus becoming possessed of 
happiness. [287] 

cl<5SK€W-1i: W# IR^j, 

This one (i.e. the body), whose eye ^ is well enlightened by 
the light(s) of the sun etc. and, through that, ^ has the tnanas 
(in it) incited and then, having remembered (all that), takes 
to external activity. [288] 

1 This stands for other organs also. 

This stands for the moon, fire and speech. 

taddvar a is explained by SP as ddityadyanugrhftendriyadvdrd. 

/ erses 289-294 explains the extent of favour done by the lights 
f the sun and others . 

|ccj«-cKM^8RTrl IR^II 

^ o 

The favour done by the external lights for this one (viz. this 
individual) arises from the merit and demerit (of him), but 
that favour done by the internal light is not dependent on 
any other cause (viz. external light). [289] 

From that it follows that the favour of the deities is only 
in respect of some part of the body, whereas the help of 
the light of the inner self is for the entire (worlds) 1 related 
to the body and deities. [290] 
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l adhydtma and adhibhautika are implied. 

ddl IR^? II 

To this effect is there a statement in the Atharvana (Sruti): 
na tatra siiryo bhati 1 and also there is a Smrti coming from 
the Lord, viz. yatha prakdsayaty ekali. 2 [291] 

1 Kathopanisad 5.15. 

2 Gita 13.33? 

STCdKHcdl^-d dlfatddd I 

O 

mdlcWfeffld ^ IR^II 

CN > 

Owing to the not ever-lasting nature of merit etc.. The one 
which is related to deities, to the body and to the elements 
are to be connected/construed (accordingly). Thus the one 
not ever-lasting has the Atman as the witness. [292] 

dT^rjdtfdTdl^S# dl3;dd:3i|d(?dd> I 
^Mlfc°dd3R:>R^^dlfd<J<r34 dFKd IR^II 

Therefore, in the dealing(s) in the dream state etc. which 
have speech, nwnas and body as the cause, there is only the 
inner self as the light and not any other, during absence of 
the external light(s). [293] 

^F- d ^ d Mp£ ° dFd < y Rh £ F| I 

Scd^dlld^l ^Hdg-d: IR^SII 

o o 

Therefore, in order to establish the distinction (of the inner 
self) from the body, organs, manas and the intellect, there 
is the statement made yo \yam .... This is a statement of the 
light within, as there can be other statement(s) about the sun 
(etc.). [294] 























92 


Suretvara s Varlika on Jyotis Brahmana 

* m 


Verses 294-299 are the statement about the ever-existing light 
of the Atman. 

oLioiRsR!: I 

IR^VUI 

Now, thus, there has been (properly) established the (real) 
thing which has itself as the means to prove its (own) existence, 
viz. that which is in the witnessing (one) within (each 
individual). The existence and non-existence of. a knower etc. 
would be determined (or, established) by the favour of that 
(witness). [295] 

O O C 

# 

There is proven (or, established) the existence of the means 
ol knowing etc. 1 only through a knower, who is penetrated 
by the semblance of that (Atman), and which is possessed 
of a body marked by aham ‘ego’ and so also of the existence 
of the object ol knowing through that (very) means of knowing. 

[296] 

*The word ddi relers to ignorance and its effects. 

VWIclR I 

Sfc^MIcJ-lRl |R^\9|| 

IR^=;|| 

And, securing of the result of the activity of the means of 
knowing (is seen) in the knower, having his knowledge as 
the end and that also would be in the intellect finally. [297] 
Since it is only knowledge, which is specified by knower etc., 
therefore, it is only to be considered as reasonable ( nydyya ) 
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that the direct result of right knowledge is having the inner 
self as the witness. [298] 

sfe: ej,KU|^^ c^r-LHoMcjfffdSWI |R^II 

o C 

The shape of the inner sentience exists in the intellect in the 
same way as the shape of an object of knowing. (But) the 
intellect is only dependent on its cause which is the inner 
self and is then capable of (doing) all the dealings. [299] 

7 evses 300-304 explain the word ay am in yo yam. 

ifFR II?oo || 

The one, about which a question was asked, is that who exists 
beyond (lit. has transgressed) all the object(s) of knowing in 
(any) knowledge, which is a modification 1 of the thing outside 
(the body). But the word ay am (with reference to the inner 
self) is used * with the help of only direct perception as the 
means of knowing. [300] 

The verse states the meaning, of different words in yo ’yam 
in BU. 

In the verse, there is reference to two pronouns yah and ayam\ 

ih has reference to what is riot directly perceived, whereas 

tam refers to what is only visible. 

1 # J 

This is for impression on the intellect. The knowledge about 
lything outside the body is in the shape of an impression of 
on the intellect. 

4-lkH^ ||?o?|| 

CN O 'N 

The statement in the Mantra paranci khdni 1 and also the 
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Sruti (statement), sdksdd dtmd , have (each) revealed (the nature 
of) the Atman being imperceptible through the external means 
of knowing. j 30 


1 Kulhopanisad 4.1. 


Wl+K u i qsn f| 

^cqs^lc-HI^Kui T T(p% ll?0^|| 


As the object (called) a pitcher is directly perceived by the 
potter in the shape of a pitcher, similarly is the inner self 
perceived in some (particular) shape by the internal organs 
(vijndna ). 1 [ 30: 


1 Refer to BUBV 2.1.190; this is the intellect. Yet read SP: 
dtmdkdrena vijridneti sambandhah. 


n?o?n 


The object, viz. a pitcher, has for it only one means of knowing, 
viz. direct perception, which has arisen from the particular 
(lit. special) form of the pitcher, because the means of knowing 
an object to be known have an invariable character (i.e. 
relation) between them. [303 



^Fq^tquji 


I 




But, the Atman which is not a means to any activity * is ever 
perceived by direct perception which has the shape of the 
bright sentience that arises from the exceptional (lit. 
uncommon) nature of itself. [304 


Thus is distinguished the knowledge of the inner self from 
the knowledge of any worldly object. 
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1 This is so said for averting the contingent notion that the 
inner self is related to an object and also some activity. 

||?oVU| 

While (all other objects are) having the shapes of the mutually 
variable non-Atman (objects), the Atman is alone whose 
knowledge is invariable everywhere/at every place (sarvatra). 

[305] 

Direct perception of external object varies from object to 
object, yet, in the case of the inner self, the knowledge (or 
experience) of it is never variable. 

Since this is so, therefore, the inner self is expressed through 
the experience by direct perception. (And,) in case it was 
taken to be any other (object), the Atman (i.e. the inner self) 
would be (known as) some non-Atman. 1 [306] 

‘SP adds: ato na vedyateti sesah. 

cjj^i r n^o^n 

If the entire universe were to be seen as the Atman, which 
has given up its dependence on other (organs etc.); then, there 
would not remain anything else as an unknown object. [307] 

In verses 308-323 , there is exposition on the word vijrianamaya. 
Yet, in verses 318-323 , there is a reference to the view of Bhatr- 
piapanca on the notion of vijnanamaya. 
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XTcT: Ii^omi 

O 

In the word ayam, (there is expressed) the proximity of many 
(or, numerous) objects (which are) suitable for expression, 
since the expression vijrianamay'a * is for delimiting the same. 2 

[308] 

1 Refer to BUBV 2.1.187. 

2 This refers to bahu art ha mentioned in the first line. 

^IRkkhi n^o^n 

Owing to the mention (of it as) vijnanamaya , the light of the 
inner self is distinguished 1 from the inert body, which has 
the nature of insentience. [309] 

1 Here the verb nivartate is to be understood in the- sense 
of vyavartate. 

o 

f^TFTOt? ■d-c-ilcl ||?? oil 

o o 

It is the intellect itself which is here expressed by the word 
vijhana and (that one) which is not distinct from the adjunct, 
viz. the intellect, is expressed (by the word) vijrianama)>a ‘mostly 
consisting in particular knowledge’. [310] 

o c 

Since this one is known ( pramiyate ) as marked by (the 
impression in the form of the intellect, therefore the inner 
self, which is mostly of the nature of (particular) knowledge, 
is to be considered like Rahu who is fully associated with 
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the moon. [311] 

The knowledge about Rahu cannot be entertained unless he 
is associated with the moon: 1 so also. is the knowledge of 
the inner self to be taken as associated with the impression 
on the intellect. 

^UB adds the sun also. 

o 6 

Since this connection with seership is ever understood of even 
non-agent 1 (inner self), caused as it is by its association with 
the intellect, therefore, this (the inner self) is described as 
vijnanamaya ‘mostly consisting in some particular knowledge’. 

[312] 

^he inner self is always akdraka ‘not connected wtih activity’; 
therefore, a non-agent. 

eoifcI vvn 

Since, for understanding the Atman and non-Atman, it is only 
the intellect which is (the determining) cause, therefore, it 
is a means to understanding of all (the objects), it is like 
a lamp that is (a means of seeing) in darkness. [313] 

fcMHlfd ll^tfll 

Since a person knows all the things, which are objects of 
knowing that are associated with the light of vijiiana ‘the 
intellect’, therefore it is concluded that the suffix -may at is 
Here understood to be in the sense of ‘mostly consisting (in 
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some particular) knowledge’. 

3lfqf?i^<il TRTl n??y.n 

Since this one is taken to be not specified by the meaning 
of the suffix 'lyut, 1 ot whatever extent, on account of only 
one cause, viz. ignorance about it, therefore, by way of the 
semblance of it, j 315 j 

is the inner self thus expressed by the word vijiidnamaya. (This 
is so) on account of its nature, viz. being the witness of all 
the modifications of the intellect and also identified with them. 

[316] 

1 Cf. Panini 3.3.117: karanddliikaraitayos ca, here it has the 
illowing purpose to serve, viz. karane: The affix lyut comes 
ter a root when the relation ol the word to be formed to 
le verb is that of an instrument. 

rl^HKH'CiiqlfqcldlqcicI | 

o > 

5IS1F! slfesKHiq crat5TFTT 113^11 

Therefore, the inner self s grasping of all the objects (becomes 
possible) as by a lamp with reference to (objects that are) 
in front of it. Intellect is the principal organ (of the knowledge) 
and whatever else than that there is merely a door to it (i.e. 
the intellect). [317J 

^ ^ |qq>Ki£[ | 

But those, who is possessed of great intellect, have explained 
the suffix -mayat in the sense of modification 1 have an 
opposition in or to their own explanation and that would be 
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(in association) with the undcsircd. [318] 

The discussion of the explanation of vijndnamaya as given by 
Bhartrprapaiica is now begun and it is pointed out that it is 
icset with self-contradiction. 

Refer to BU 4.4.5 and 2.1.17 regarding vijndnamaya. 

1 Read SP: vijiidnam par am brahma tatprakrtiko jfvo 

njndnamaya ili bhartrprapancoklam. 

^ nsmi 

O ^ 

But this is so because of the refusal (or, denial) of every 

modification in the case of the Atman; (and) this becomes 

✓ 

clear by turning (lit. resorting) to the Mantra in the Sruti 
na jayate ...- 1 [319] 

1 Kalliopanisad 2.18: SP refers to Gftd 2.20. 

o 

And, if there is modification held (in the case of the Atman); 
then, there would result contingently the absence of liberation 
for the highest Atman. Therefore, the suffix -mayat is not 
(to be understood) in the sense of modification, but meaning 
‘mostly consisting in’ is here reasonably acceptable. [320] 

cm umu 

If, owing to ignorance (about the nature of the Atman), the 
universe is held to be its modification, as a serpent etc. is 
of a rope (etc.); then, (it is to be said,) that kind of fault 
is not accepted (or, desired). [321] 
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5(c|aF^I% II333II 


(And) in this sentence vijndnwnaya ... -mayat is desired having 
the sense ‘mostly consisting in’, since there will also be said 


later that the Atman is prthivyddimaya . 1 


(322) 


The use of -mayat with more nouns than one points to the 
said meaning. 


fafNcTTcl I 

^Wlsllc^dfnft-cldld II 333 II 


On the basis of a rule, which is (already) well settled, the 
meaning of a word, being under doubt, is to be properly settled 
from its use elsewhere. [323] 


SP points out why the meaning of -mayat in the vijiianama)’a 
in the sense of mostly consisting in' should be determined by 
the use of that word in that sense elsewhere. For this, SP cites 
examples Irom the field of the Mimamsa statement puroddsam 
catuidlid kill’d barhisadam karoti would require specification of 
purodqsa and thus that specification becomes available in the 
mention of dgneyam caturdha karoti in the text of another school. 
So also, the statement aktdh sarkard upadaddli requires the 
knowledge of the material for anointing sarkaras and this is 
understood from a statement elsewhere tejo vai ghrlam which 
conveys that material to be ghee. In this way, the meaning of 
l ijiidnamaya has to be ascertained as ‘mostly consisting in’, 
knowledge, as understood in BU 4.4.5. In this connection SP 
stales some relevant passage from pramdnalaksana. NKL (ms. 
pp. 595-596) repeats the same idea. 


In verses 324-329 is explained the significance of the word 
pranesn. 
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SFlffecfa 3TM: ||33«ll 

%vqt fasfRMqfa -hh-hIM srg^t% I 

5Ffa *Tl5?TfWM ^ 3Tlci^cq^l4dW 1133^11 

O O *N 

The Sruti statement uses here the word prdnesu , with the 
desire of conveying the rising of the Atman from the organs 
as from the body; and there are mentioned fifteen organs 
( pranas ), 1 [ 324] 

(and) in order to-distinguish specifically (the Atman) from 
them is used here the locative case. (This yields the meaning:) 
it should be known for certain (avadhdryafdrn) that, what has 
continued to be (existing) in the pranas ‘organs’, is (but) the 
Atman. [325] 

] The fifteen organs are: five sense-organs, five organs of activity 
and five winds. 

y|u)fc.c||c4^Mt) S)rmc^H|c|vnf% q: | 

o 

^ F c l9)M" L r|M II33&.II 

o o 

That one, who appears to be present within the pranas, which 
have the nature of belonging to the Atman, has to be known 
as the Atman, in all of them that are non-Atman. [326] 

SP remarks na hi karanesu dipavat atmasambhavanety arthah. 

BTfcKVTiSM ||?^|| 

If it is held that the intellect, which belongs to the same species 
as pranas, is itself the Atman, it is not (to be held) so, because 
the Sruti has stated (in this context) (he word hrdi in order 
to distinguish the Atman from ,lhe intellect. [327] 
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q snvnfa ^ sifeciftw^ \\%^\\ 

o c C -\ 

re, by the word hrdi is expressed the intellect itself, owing 
its existence in that. (And) that one, which Hashes forth 
that (the intellect) as its own meaning is the Atman, the 
r of the modifications of the intellect. [328] 

BU 2.1.17. 

C C o 

is suspected here that the Atman is the modification of 
intellect, from the mention of the support for the intellect 
the word hrdi\ therefore, in order to ward off that suspicion 
here stated the adverb ant ah in the Sruti. [329] 

'.s 330-333 clarify what is meant by the word atman. 

u: ^ n??on 

at Atman which reveals itself as the inner one, being above 
deities, the object(s) of knowing, the organs, the intellect 
1 its modification(s), is to be seen as the light. [330] 

5raH53H I 

^8Fq% II??? II 

o 

lat is the Atman) through whose being the witness is seen 
entire world of objects ( visaydnta ) to be known including 
intellect etc. which is in the stream of the non-Atman 
ect(s) having the nature of what grasps, the act of grasping 
1 the object of grasping. [331 ] 


-Tv Cn 
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^ \\m\\ 

O C, 

That one which, having come into being, does not attain that 
nature (tathd), [ and (now) here without having come into 
being, which appears what it had not been, viz. not ol that 
nature, the unknown and the one whose power of seeing is 
not lost is is understood as (lit. called) the Atman, the light. 

[332] 

SP does not show here Samdhi’s of bhiitra abhavan and tathd 
ab/ultra, as it does elsewhere. Yet, it refers to the basic thought 
in BS 2.3.17: natmasruter nityatvac ca tabhyah. 

^hat is, having the nature of the intellect etc. 

ci 1133311 

See that as the directly perceptible Atman, after resorting to 
which the intellect etc. have their character of coming into 
existence and departing from it established, (thus) looking on 
that single Atman as the inner self (or one within). [333] 

WTSMH^HlR'uq) m\ | 

fo^quii^Rfd oi||c|c^ II33SII 

Since the modifications of the intellect are in agreement with 
the external objects that are outside, therefore, by the specifier 
antah they are distinguished (from the inner self) on account 
of their being external. [334] 

This verse states that the word antaH is for setting aside the 
inner self’s being any modification of the intellect. 

Verses 335-336 explain the significance of the word jyotis. 


C > 
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(One would say here:) ‘Then it contingently follows here that 
the Atman is the cause of the intellect etc. since (at all times) 
it is noticed that a cause continues to be inside the effect.’ 

[335] 


^11SM ^aiRd I 

Those 1 who follow (lit. conduct themselves according to) the 
view of Kanada, postulate (lit. desire) that the Atman has 
insentience. Therefore, with a view to refuting them, it is said 
in the Sruti (about the Atman that) it is a light. [336] 

Those are the Vaisesika, the Naiyayika, and the followers 
of Prabhakara Mlmamsa. 

In verses 337-345 is pointed out another significance of the word 
jyotis. 


Or, (it is like this: In the statement of Sruti) yo yam ... there 
is expressed the relation of the (real) thing, viz. the inner 
self to the light under discussion and the same is called jyoti. 

[337] 

^MWld d£^<kJ-llRlilfd | 

Rl<-4Hid ^faRc^R^c! 1133^11 

C O 

The Atman is indeed (hi) taken as the material cause of the 
intellect etc. is ignorance; (thus) only sentience, which has 
flashed forth (only) once, is stated as the light. [338] 


cRddcH SfEoKdRl:fraraRJ-llcTH: I 

O ^ 
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II33SII 

In reality, this is the (proper) form of the inner self, viz. this 
light which has the nature of being the bright light alone 
whereby is destroyed the entire ignorance. [339] 

ycM^lci-lfcl I 

II38°II 

o o o 

o o o o o 

^crq qt ^fct 113 8? II 

«^l3<l‘WNWRHfeci: I 

o 

*wncp> ^i^ic^c^ci c^ku^ n?#3n 

(This) inner self is mentioned (in this context of the text) 
as Jyotis, Samvid, and citi , the one which ever reveals itself, 
for its own sake, in the states of waking, dream and deep 
sleep. [340] 

The one is said to be (living for its own self) who in its 
own form shines as the permanently abiding thing while (the 
external objects, viz. the intellect etc., are things as come into 
existence and depart from it. [341] 

What is called as this light causes the coming into existence 
and departing from it of the intellect etc. and is its own knower, 
because being the (highest) Atman it is the cause. [342] 

The use of the word svdrtha ‘having a purpose its own’ in 
verse 340, is emphasised, because this is distinct from pardrtha 
‘other objects of desire’. 

sqlfaqi \5FRT I 

tj^ldfar+^fo fnfa<*K u l II383II 

Thanks to this very light, viz. the one which does not undergo 
any modification, the bright one, which is thus described, the 
entire universe undergoes the sixfold slates 1 of modifications. 

[343] 
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1 ;- 


] ay ate asti viparinamate var dilate 


1 . 2 ). 


apaksiyate vinasyati (Nirukta 


cJTOfa: ^ II388II 

The intellect etc., which is a conglomeration of the body organs, 
manas and the intellect, together with life-breaths, 1 , though 
insentient it is, is seen here possessed of sentience as it were. 

[344] 

] Here the word vayus mean five winds in the body. 

cM q-xrtH Il 38 y.ll 

There is in statement from a Smrti: as this single sun illumines 
this entire world, so does the knower of the field reveal the 
entire field. [ 345 ] 

This is Gita 13.33. 


T erses 346-347 explain yatlid marakato manifi in BUB. 

Tlf&T: | 

^KtSFTTO 5lf8W: ^ II38&.II 

WTO 1138^11 

As an emerald jewel put (into milk) for examining (its quality), 
makes tne entire milk as possessed of the colour belonging 
to itself, so is the Atman. [34 

The inner self itself ever illumines whatever has ignorance 
(about the Atman) as a cause, viz. the world of objects 
beginning with the intellect etc. and ending in a body, which 
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have insentience as their nature. [347] 

Verse 346 means: the Atman makes all the non-senticnt objects 
as sentient objects by being in their midst. 

In verses 348-356 is presented the existence of ignorance. 

o CV O Cv 'O 

Pfc*wic4MRi TF9d n? y^u 

O 

Even among the intellect etc. which are subtle, that which 
is described as the most subtle, is the eternal Atman and 
the cause of the intellect etc. — this is called ignorance. [348] 

3lfq cf^sqwi: I 

dr d W dd Id Mfcdsl Hd ^ ||?y^n 

^ ^nTarc^j ww cMctr: i 

^dd^Iddl^sfa dgMMdfelkdcl ll?«.o|| 

ddlr^dllcl^ I 

^ ^ ^ifSRT ll?9. ! !ll 

That which causes the connection/association (with external 
objects) of even the inner self, having an immutable form and 

which, they have known, as what can be stultified by the 

2 

knowledge arising from the sentence such as tat tvam asi 

[349] 

(that) 1 on account of which there arises the nature of being 
a witness in the Atman and also of being a cause (of external 
objects) ancj seed of which remains even when all (the world 
of) effects has come to be destroyed, [350] 

that, kindled by the light of its own and ever existent, continues 
to be amongst (the variety of) origination, sustenance and 
destruction as the witness of them, (in the form of the 
experience (or, awareness):) ‘I do not know’. [351] 

1 This occurs in verse 351 below; it is to be continued in 
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ses 350-351. 
2 CU 6.8.7ff. 


113^11 


[t is the very immutable sentience which is here the witness 
)n account of the cause, viz. the semblance of its own delusion. 
Here is) ignorance which is established without thought as 
ts resorting to the experienee (i.e. awareness of the same). 1 

[352] 


i 


This is clarified in the next verse. 


faints# ^ ^ i 

cm ii3<73ii 

rhere would (or, does) not in any way arise (the awareness:) 

I do not know’ in (a body which is) devoid of a witness; 
o (also) this is not at all accepted (lit. desired in a body) 
diieh has (in it) the immutable witness. 1 [353] 

1 This refers to the pure state of Atman while it is unaffected 
any delimiting adjunct. In this context, SP refers to a verse: 
svayam seclhum asamarthyat sddliakdnlarahdnatah / 
badlwkasya ca sadbhdvdt tamasd sdksitdciteh // 

^4 ^ ^TlfSTr^RfM ^l^R: I 

4 ^: 113^81 


he nature ol the Atman as being the lord, the cause and 
le witness also can be (understood) on account of its 
ssociation with (the objects) only in the sense of its ever 
eing the witness of the objects to be effected and lorded 
ver. [354] 
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Read SP: no hi sdpeksam svanipam svdbhdvikam asvdbhdvikam 
cavidyam rajatavad ity arthah. Also it adds: ye til kecid aisvaryam 
andropitam asrayante te punar aisvaryam karanatvam cety- 
ddivartikdrtham ndlocayante . 

cf>K u lc3T%: II^^VUI 

Therefore, here (i.e. in this eontext) is accepted that ignorance 
about the Atman like the appearance of sentience of the inner 
self leads to the Atman as ever the cause etc., 1 i.e. its 
productive (force) [355] 

1 This refers to aisvarya in verse 354 above. 

tilV.^11 

O 

(Only) then, there can be established the existence of all the 
objects such as the intellect etc. consequently from the inner 
self as the witness (of all) which have consisted in the delusion 
in respect of the inner self which has (lit. is possessd of) 
the appearance of sentience. [356] 

This verse slates the reason for holding ahamkdra as the foremost 
in this acceptance of superimposition. 

fem: i 

The appearance of sentience arises in this (superimposed) 
intellect on account of its close ( ahhi ) connection (or, 
association) with its own cause; (indeed), there occurs ego 
in the case of even the great (thinkers ). 1 [357] 

! SP cites in the explanation of this verse : uktam hi— aharn 
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iti tdvat prat homo ’ d/iydsa id, tatra vidvatbhrandr api sadhanain 
ityarthah. 

Verses 358-363 are the exposition on BUB : buddhis tdvat .... 

Cv 

Further, this intellect is the first to become possessed of the 
appearance of sentience, because it is immediate to 1 its cause 
(i.e. sentience) and also because of its having a pure (lit. clear) 
nature. [ 35 ; 

l It means; being in the extreme nearness. 

Therefore, in the case of all the beings that are born (janimat ), 
there arises the intellect and the ego about themselves, even 1 
in the case of those who know of all of the objects (of the 
world). [ 35 < 

*SP explains the purpose of the word sarvavidam api thus: 
avidusdm idrg abhimano na vidusam ity dsahkydhapiti. 

t=r: dsn^a.on 

Then, there occurs the appearance of sentience in the inanas , 
since it is immediate to the intellect and (then) owing to their 
connection with manas that 1 comes to exist in the organs 
also. [36C 

J This is appearance of sentience. 
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On account of the connection with manas and the organs 
in the body also there arises (that awareness, viz. ego). 1 Thus 
does the Atman cause its own appearance in the entire (world 
of) effects together with the causes of the same. [361) 

This is understood by tour de force in these verses; cf. the 
next verse also. 

#grrq^q cIKdi^R I 

sfloRifwFisfr qqi fqqqi qq: iis&^ii 

(Then) from that there is produced in men the awareness 
of their own ego, on account of the gradation of the subtlety 
which exists in them as far as the extent (i.e. the entire world) 
of objects. [362] 

q qq qqf vnqtfqq^qrrqrqt ii^sii 

Cv 

There are to this effect many statements in the tradition, viz. 
the Mantras: nityo ’ nityandm ,* yena siiryas tathd par ah, 2 na 
talra suryo bhati. 3 [363] 

1 Kalhopanisad 5.12. 

2 Taittinya Brdhmana 3.12.97. 

Kalhopanisad 5.5. 

. 

Verses 364-368 are an explanation of the word purusa. 

qqtsftqo^qlfqfq ^kqqreiq: i 

q^q II?8,8|| 

o 

Thus, in this light, viz. the Atman, which is awakened, there 
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arises (the knowledge of) the true nature of the Atman 
(present) in everything on aceount of the destruction of the 
ignorance (lit. darkness). Therefore, the Atman is called Purusa. 

[364; 

^ % oRfcH: | 

^TIToTf ^^<4^ 113^11 


When there is the complete destruction of the ignorance about 
the inner self, at no time or nowhere should anyone think 
of a different nature of what is born of that ignorance as 
different from the nature of the'inner self. [36 

o 

^ N3&.SUI 

ycqs;+Hl^cpqiqicTT(T|tj ^Tf(oXf^5tr^fq 


When ignorance about a wreath of flowers is removed (lit. 
destroyed) there cannot possibly exist any form of a serpent 
on account of the effect (lit. product) of that (viz. ignorance) 
or of the wreath itself which is other than one of itself (viz. 
the wreath). [366] 

Similarly, it is not possible to think of even a little of a form 
(what is called) the effect, or the cause of that effect, or 
in the absence of (or, on account of) any other (thing); because 

of the nature of the reality consisting in the mere inner self 
done. [367J 


M^cqicM^dl ||3S,c;|| 

Since the Purusa remains only as the inner self, which is neither 
distinguished from nor similar to (any other thing) and on 
account of his eternity/fullness, that (viz. Purusa) is called the 
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lone Atman, the light. [368] 

^ swn nse^n 

Even though the sun and others exist, they are not able to 
reveal their object (to the individual being), because they have, 
like a body (etc.), the nature of being subservient to others, 
in the absence of the (inner self’s) light. [369] 

* 

We think that the thought here is: in the absence of the inner 
light, the usually known lights also are, like the body and 
its organs, incapable of revealing objects to anyone. It is only 
the light of the Atman in their body that illuminates, viz. that 
causes the existence of, other object. The sun and others cannot 
do so. Yet, to be frank, we demur about the correclness/accura- 
cy of the translation of this verse which is (according to us) 
slightly awkward in expression! 

c > 

If the activity of the body etc. could be on account of (or, 
produced by) the insentient cause, viz. the sun etc.; then, that 
would be just like a dance performed in the dark, without 
having any witness to see it. [370] 

iqpwicllc^di I 

Therefore, the existence and the non-existence of the universe 
comes to obtain only an account of the light of the Atman, 
which is for its own sake; since, in the absence of that (viz. 
the Atman) the universe would not be a thing to think of. 

[371] 
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• 9 

cM ^FTPRU^TTO I 

xiRioqq^: ^*|lc44lfarFffi: ||3\93|| 

To this effect is there an instruction in tradition, viz. etad 
hrdayam; 1 all the activity of beings proceeds from (their) ego 


(of being) the self-within. 


[372] 


1 Also see: Aitareyopanisad 3.2: hrdayan manas caitad ubhayam 
samvidavabhasit at vat sannvinmatram (as quoted by SP). 

SP quotes: uktani hi— svabhimano hi sarvaprdninam sam- 
vy avail dr a iti. 

Verses 373-384 explain BUB : yady apy exam etat .... 

113^311 

c o 

And I have already clearly stated (lit. spoken) that the 
appearance of sentience is the cause of all ego, by citing (lit. 
showing) the illustration of emerald. 1 [373] 

j 

This refers to verse 346 above. 

Verses 374-379 explain yady apy exam etat ... in BUB. 

O \ 

d^ll'lRd Wj c;?iRiq ^ cT ll?^yil 

O O 

Even though this thing (viz. reality, the inner self) is the highest 
and is having greatness 1 as already stated; yet, it is not possible 
to show it (to others) to be present in the state of waking. 

[374] 

The inner self, though it is an object of knowledge, cannot 
be pointed out like any external object. 

^Suresvara uses the word yathoklamahimam which is 
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ungrammatical. But he does this under the force of metrical 

exigency. 

<*11*^4) ^ ^4lfd 4 PlP-ld cfcT: Il3\sy.n 

dl-HHWIdilMd: I 

xj^lMilRld TTWq ^ W1R ll^Sdl 

(Since) it is not possible to point out that light (of the Atman) 
in the stale of waking, owing to being there confused mixture 
of the Atman, the intellect, manas , eyes, objects (of knowing) 
and light; [375] 

as such, it is possible to show that light as the remainder 
of only impressions, when, in the state of dream, the intellect 
etc. have stopped (functioning); hence it is stated here (about 
it as) sa samanah. [376] 


om^K: ^ ^H-HHItldl 113^11 

How again could there be any dealings of this inner self which 
has such nature (as described earlier) in the states caused 
by ignorance about itself? Hence, there follows the statement 
sa samanah . [37 

Read SP: almano nityamuktasya samsaritvam avidyeti vaktum 
uttaro granthah ity arthah. Also read NKL (ms. p.598): svato 

muktasyapi samsaritvam ajndndd iti vaktum uttaro grantha ity 
arthah. 


P^I^-dh’-dlPd^d: I 

o 

Or, the subsequent statement (i.e. sa samanah ...) is for 
clarifying that (the inner self) which was very clearly described 
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as existing apart from (other) lights, the body, the subtle body 
and (the bodily organs) ending in the intellect. [378J 

o o 

That one, the self-shining, which is described here * by 
(resorting to) inference after separating (i.e. understanding 
it as apart) from the body etc. which end up in the intellect, 
is sanidna ‘the same’, on account of its own delusion (about 
itself). [ 379 ] 

Alternatively, ‘this’ relers to the immediately preceding portion 
of BU 4.3.7 (SP). 

SP explains anumdnatah as vyavahdralihgdt iti ydvat. 

Verses 380-383 clarify the meaning of the word sanidna. 

■H'Mm ■ddk'HI | 

113^011 

Cricoid: 113^11 

o c 

In the expectancy (of an answer to the question) kenaikah 
‘With what is it identical?’, it is stated in the Sruti in the 
word hrdayena ; samdnah 1 means ‘becoming identical (with)’, 
the Atman becomes possessed of the intellect 2 (or, comes 
to have awareness of the external objects), owing to the 
(inference of) ignorance/delusion about itself (i.e. its own 
nature) and the products/effects of the same, for the reason 
that the (real) thing, the Atman, is but the inner self (or, 
but within an individual being) which is falsely understood 
through (that) ignorance —as, in this respect, there is already 
the beginning with the word hrdi. [380-381] 

] SP points to ekah sann anusacaratiti sambandhah. Also NKL 
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introductory (ms. p.598): evcnn arthasamksepakam uktva vdkyam 
vojayati svayarn jyotiriti samdnasabddrtham aha samdna id. 

^Here Suresvara refers to the Madhyandina text sadhih which 
states that the Atman and the intellect are but one. 

^fddiP n-nfafe m i 

O O ^ 

113^311 

■LcjirHirdilldPj: | 

* >D 

All that (or, whatever is known as the) cause, viz. the intellect 
etc., which is established even without a thought, being a 
reflection of the single sentience, i.e. the immutable Atman 
(is so) on account of the defect in it. [382] 

And, this one, the highest, is stated to be the cause, so long 
as it is delimited by ignorance about itself; this one is further 
stated in the Sruti as the witness, the knower, the seed of 
the universe and the inner-controller. [383] 

Read in this context NKJL introductory (ms. p. 593): 
svavidyayapy ekatvam samanyasabdenoktam tatra kim phalanx ity 
aha. 

Verses 384-388 point to the connection of the unattached Atnxan 
with the intellect etc. through the semblance of sentience. 

^MIc-=hK u lco(|f^ II^BII 

All, viz. being the cause (of all the ellects) etc., is (said) 
in respect of this one, who abides in the effect(s) of the intellect 
etc. and, is in reality, the immutable and unattached (by 
anything outside), only by way of pointing to the 

semblance/appearance of the same in others. [384] 
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Oneness (or, singleness) of the immutable is accepted (lit. 
desired) in its form of semblance of sentience, because, indeed, 
owing to its own ignorance, the cause 1 (that it is) has an 
invariable relation to its effects. 138 


This explains the significance of the word tadabhasaikavartmana 
the preceding verse. 

[n respect of the inner self, there (certainly) is the association 
j1 the causes and the effects in their fullness but this association 
)f the same with the inner self (it has to be understood) 
vith some remainder. 1 R8 


*ead NKL (ms. p.599): yatha pratyak prthak tisthati tatha 
yakdrane prat fed sambandho ity arthah. 
lr That is, not in their fullness. 


^ Ic|p)q| ^1 Cf# Vfo^f ||?c;v9|l 


Phis one (i.e. the inner sell) does not have an existence apart 
rom the levels of the effects and the causes, because of its 
>eing the Atman. Neither generality nor particularity would 
>e (thought ol this one) wholly on account of the completeness 
>f it, consequently there would exist only the Atman. [387] 


lead SP (introductory): tarhi tabhyam dtnwno bite das tatraha. 

SFnoPFTRl qT Rfe: ^ | 
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Whatever (may be adduced as the) proof for the existence 
of the non-Atman, it is on account of non-exclusion (from 
the inner self) (and) that (proof) has dependence on 
insentience; therefore, that is pointed out as false proof. [388] 

It is asserted that the non-Atman can be said to exist only 
on account of the ignorance about the Atman. 

SP remarks sarvavyatirekatah is Samdhi of sarvd and 
avyatirekatah. 

* 

Verses 389-391 explain what is samanatva. 

fq> I 

cRi^icraq!: 113=^11 

o 

What again can be samanatva ‘oneness’ between the Atman 
(on one hand) and the external objects, the intellect etc. on 
the other? The absence of experience (of the oneness) between 
the two (will result) from proper discrimination, (it would be 
like that) between a pig and a snake. [389] 

Read NKL (ms. p.599): piirnam samdnasahdasyaikyam artha 
ity uktvd tasyarthantaram aha. 

i-kklMl: ■HqUccj I' 

That (which is said to be the) oneness of the two is held 
like that between a rope and a serpent etc . 1 Therefore the 
relation (of the Atman with non-Atman), viz. ignorance about 
(the nature of) the Atman is posited to the Atman. [390] 

1 This is the usual way of Suresvara in the use of meaningless 
‘etc.’. 
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he association of the (real) thing, viz. the highest Atman, 
hich does not have the nature of a karaka ‘a factor connected 
ith an activity’, (with non-Atman) is merely imaginary (lit. 
lagined) on account of ignorance (about the nature of the 
tman); (it is) like (the association of) dark etc. with the 

:y * [391] 

\es 392-397 affirm that the sameness/oneness of the Atman 
terely imaginary. 


% clgcj: | 


lis would have a delusion (individual being, or, this inner 
If) in respect of what has the appearance of sentience, viz. 
s immutable self, while there is ignorance (lit. darkness) 
out (the nature of) the inner self, on account of the products 
it (viz. that ignorance) ending in various external objects 
id that is) owing to their existence in one (and the same) 
bstratum, i.e. Ihe body. 1 [392] 


he samdnadhik ar any a refers to the existence together of 
ance about sentience and the inner self in the same body. 

^ 113^311 

is reasonable to accept the modifications blue etc. as 
onging to light, that is possessed of (or, is said to have) 
dificalions, (only) on account of its association with (some 
'stances) blue, red etc.; but it is not of the modification. 

[393] 
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mRuIWI-A^IvRcI^I^Ri ^ 113^811 

>3 

Indeed modification is ever held as the appearance of sentience 
(in the intellect etc. that is) delusion/ignorance (but) it is not 
reasonable that undergoing some modification be (accepted) 
of that (sentience) also. [3941 

In the edition of MRI, the reading in this verse is mohddes 
cidabhasyali (a variant cidabhdsyah is also shown). That seems 

to be supported by SP which states cidatmaprakasya .... 

* * 

o o o o 

If that were so, the nature of being happy or miserable or 
the witness (posited of sentience) would be in an ill condition 
(duhthita)} It is extremely difficult to have a distinction of 
it from kutastha, since it is ever associated with happiness 
etc. 2 (395] 

1 That is, wrongly spoken of; or, contradicted. 

2 This refers perhaps to bliss. 

^ ^ifsrai RicbiRui: i 

fcftR|R^|<y^|U|j ^8-Mdb^RlRbM: 113^6,11 

There cannot be (a being) miserable unless without some 
modification (in him). What capacity could there be in the 
case of one who undergoes modification to be the witness? 
Therefore, (sentience, characterized by) aham, the witness of 
thousands of modifications in the intellect. It remains without 
any modification. [396] 

This refers to the temporarily accepted modification of the 
inner self. 
















22 Sureivaras Vartika on Jyotis Bvahmana 

^ ^d-' MR u ll-HbR R^trl Il?^\9|| 

This condition of the inner self which has thus undergone 
modilication is not reasonable on account of its being known 
as immutable. Even the modilication of things occurring in 
the ordinary life (e.g. milk into curd) is not (really) accepted. 

[397J 

It is useful to read in this context NKL (ms. p.600) 
ntroductory: pramatuh parinamam svfkrtydtmanah parinamo 
dslfty uktam iddnvn tasyapi parinamo mithyety aha ... and later 
strdder iva mdtuh parindmah kim na sydd atrdha laukikasyeli. 
ithdbhiitasydtathdbhiitasya vanyathabhavo na sambhavatfty arthah. 
lead also the concluding remark in SP: tatha ca kstrddiparinamo 
n pramaniko na bhavaliti bhavah. 

his verse is (he final deduction from the meaning of the word 
jrndna as presented in BUB. 

SlTc^lfdiimWd: 113^11 

Therefore, the Atman has appeared through becoming only 
reflection (lit. appearance) of sentience in the conglomeration 
of the intellect, manas (svdnta ) and the organs, as being the 
nature of all (this) owing to ignorance (about itself). [398] 

i verses 399-400 , Suresvara states his own meaning of the word 
vnana—and a different one. 

3>R u Uc^l m rn ^'R'HfsFd: I 
c t’K u ll<rJ-ll wR ^iRlc-Hcd ||3^|| 

(Or perhaps the word) samana means sentience (as) of the 
nature of origin (of all variety), wherein there is (later) the 
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merger of all (that variety). Indeed, what is the origin (of 
variety) does undergo a modification, and become possessed 
of the nature of the effect. [399] 

q qrat cRdcivci n«ooii 

Therefore, the reality of the thing (viz. sentience) is not 
accepted (lit. seen) in either an effect or its cause, because 
of their having arisen k only from one cause, viz. ignorance 
(rooted in their mutual) dependence. [400] 

'•S 

<^rddr3|cWi4)5# yq|u|cl: liao^ll 

Therefore, there cannot be a (proper) understanding of the 
meaning of the sentence 1 by the method of Anvaya and 
Vyatireka. Consequently, the decision regarding the nature of 
reality is only from the Vedic sentence which is the authoritative 
means. [401] 

1 This is: su samanah. 

31c!: I 

fcwcci qr: nao^n 

Therefore, in the case of all the notions entertained there 
has occurred the nature of the object of cognition only for 
one reason, viz. ignorance, even if the highest self is of itself 
without any such notions (of duality to be entertained). [402] 

Verses 403-406 explain ubhau lokav amisamcarati. 
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Being* just the same, the Lord (viz. the inner self) ever moves 
unto the worlds having the nature of what is obtained and 
what is to be obtained, gradually (but at the same time) being 
associated with ignorance about (the nature of) itself. [403] 

^|Rs!^MKHcdl»HHdHdm: I 

' L cjc|: Htfoyn 

This one, characterized by its continuous taking up and 
abandoning the body and organs etc. moves falling in hundreds 
of worldly bonds and not on its own. [404] 

Any statement about sentience as being associated with body 
etc. originates in ignorance about its nature. No other causes 
would make it undergo any modification. 

We have ignored the edition of MRI which has the first line 
as one word in dehendriyadi ... prabandhasatasampdtaih. 


o 

'd'dlRcd wft ^l; ^faiRdlcJ-H: ||«oVui 

Since the nature of being transmigratory of this (inner self) 
has the support (lit. nest) only in the various effects, due 
to only one cause, viz. the appearance of sentience; therefore, 
there is really no transmigratory character of the inner self. 

[405] 

4H!-Gdld*fRTrl lltfo&,|| 

The inner self, though not related to the effects and the cause 
(or the organs ( karana )), (thus) existing in the causes such 
as the intellect and pranas ‘organs’, the semblance appears 
like a transmigratory being through only ignorance. [406] 





















Brliadaranyakopanisad-Bhasya-Vartika 
Verses 407-415 explain the sentence dhyayativa .... 

c1W^c^nT^#q% ll«ov9|| 

&TJ|l)rhct||ftc||cti|H 3cw4l^ 9 -Ml4r1M ||«oc;|| 


Since there cannot be the origin of what has the nature of 
activity and its instrument from themselves and also have their 
origin in ignorance about jt (i.e. the inner self), therefore 
has the Sruli declared [407] 

in the sentence dhyayati ‘it meditates ...’ the unreal character 
of what has the nature of activity and its instrument while 
there exists (only) the inner self, so that the immutability of 
the inner self becomes known. [408] 

£.^Mlfccf>|p 'H|[gKd|?i|r4- | | ^Mlfc c w4<=IM H8o^|| 


That one (the inner sell), on account of its immutability, 
meditates, as it were, and, so also, performs activities, as it 
were. The inner self, being the witness of one who does 
meditation etc., is not the performer 1 of any activity such 
as meditation. 2 [409] 

J Or, possessed of any .... 

This stands for activity like speaking and smelling. 

O > 

Meditation should be (taken as) indicative of all the 
modifications of the intellect; and performance of activities 
is indicative of all (other) activities. [410] 


SP points out that this proceeds from the argument at BU 
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3.4.2. Cf. further BU 4.3.23. 


^Fi m\ cifc} wi ^nr^eh^if acpq ( 

^4 ^ff ^ 118^11 

The meditator, the act of meditation and the object of 
meditation—(this) triad has only the inner self as the witness; 
therefore, the means of action, the action and the agent of 
it do not exist in the witness of the meditator etc. 141 


SP: This points to the tatasthya ‘indifference or aloofness of 
the inner self, as the witness of activity’. Read NKL (ms. p.601): 
dhyanader anatmadhannalvam drsyatvena sadhyati dhydteti. 

^fFR ferjqj qqj | 

^ ||8?3|| 

As there is connection ol a knower and an agent (in any 
worldly dealings) with knowledge and activity, so also, there 
is a connection of the immutable witness with the (two, viz.) 
the knower and the agent. m' 


This relates to the connection which is in fact unreal, because 
the knower and the agent are of the nature of ignorance/ 
superimposition. Read also NKL (ms. p. 601) introductory: 

dhyanader drsyatvam asiddham svaprakasatvdd atrdha boddhur 
iti. 


3T^5TT[F[|tRT®F^: l!8?3ll 

o 

Since all (this) 1 has the inner sell as its (real) nature, therefore, 
there is no connection of the immutable and the single 
sentience with this (world of the knower and the agent), 
because of its being inside (the body). [41 
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SP briefly points out the argument sambandhasya dvisthatvad 
ekatrayogdd id bhavah 

1 This refers to every knower and the agent mentioned in 
the previous verse. 

M^%cc^rlc»-n I WW!fa: I 

^ 118*!till 

The connection of the witness with the object to be witnessed 
has arisen from the cause,* viz. belonging to (but) one 
substratum (lit. nest); 1 but, it is not through its dependence 
on the nature 2 of its cause, viz. the reflection of sentience 
which arises from delusion. [414] 

NKL (ms. p.601) which introduces the second line thus: ajridna 
caitanyapradbinibasya hetubhutam yad bimbablnitam caitanyam 
svasvarupenaira saksitvam kirn na sydd all aha. 

! Read NKL (ms. p.601): ekasmin kiitasthe caitanye ’ vidya - 
laikaryasya ciddbhasasya ca sthilatvat tadamsasdksinaikdsraya- 
tvasamgater yuktam saksitvam ity arthah. 
vrlta here seems to be for svabhdva. 

CN Cv O 

O 

Because that which is reflection of sentience that originates 
in the one cause (viz. the immutable) and is the product of 
(or, belonging to) delusion of this one's (about the nature 
of the Atman), and because of not following (the nature of 
its own material for creation, this one does not have connection 
with anyone. [415] 

Verses 416-422 discuss the quality of a meditator, attributed to 
the pure inner self. 
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nFta^K-Hl £-Mlqd)qfd liy^ll 

On account of the ignorance about the basis of the appearance 
of sentience and its connection with the effects (of the same), 
the inner self, which is inside (a body) as its appearance, 
though beyond (all that), is seen by the Sruti as ‘It is 
meditating, as it were’. 1 

This meaning is in keeping with the word dhyayatfva. 

aP-oxtqf^xjcf H8?v9|| 

By (the use of the word) iva is mentioned the meditation, 
the performing of activities etc. as born of only delusion about 
the inner self, so that the unreality of it becomes known. [417] 

This brings out the significance of iva, to be followed by an 
illustration in the next verse. 

Pb^icpKcpqgf^ clWlfSFj)ST% 118^11 

As (a person) attributes the movement of clouds to the moon 
through his ignorance, 1 so also, does (a transmigralory being) 
see in the witness (viz. the inner self, the existene of) the 

intellect which is possessed of the various instruments of 
activity. (41g] 

rightly points to the Samdhi of yatha and ajnanat. 

E^£14-4Ti|'td<si’-ElFTI^lT TfffN^jiSfqra I 

HM ^RhIcI ^n)|q<}qqy 118? ^11 
3Hc+H>tcqq*|4-q5«3 | 

F'bMi'PKcpcig^q Wdilld rT^r-ji3: ny^o|| 
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As (a person) would think of the connections between 
properties and things which are possessed of them, through 
(his) dependence on delusion alone, (as for example in) ‘The 
sky is blue,’ even if he is not touching it, so also [419] 

does a dull person (jada ) see (i.e. think of) a thing, related 
to activity and its instrument even if the thing is to be 
understood (merely) by the experience of the inner self which 
is without any activity, not an instrument (of it) and does 
not (yield) any result. [420] 

% 

Here is presented one more illustration for averting the notion 
that the moon also has her own movement. 

^8R7cTTR Him II 

C ’N 

Therefore, transmigration in relation to the inner self is merely 
an imaginary (thought) (and) in case there is a doubt about 
the thing stated, let that be seen with the help of experience. 1 

[421] 

1 pratyakdrsti is equated by SP with vidvadanubhava ‘experience 
of the knowers’. 

3TTr£|£iki<>KiskS?l HldbHkHH fsFEkt llimil 

The awareness of the inner self is not related to (lit. does 
not touch) a non-Atman object, since it is finally ending in 
mere inner self; therefore, the connection of the inner self 
with any non-Atman is not experienced (lit. noticed). [422] 

Read NKL (ms. p.601) introductory: vidvadanubhavo 5 py atmani 
sukhy aJiam iti samsaram gocarayed at r aha — atmamatreti. 


In verses 423-435 Suresvara takes the support of the explanation 
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* • 


pi esented by Bhartrprapanca of the sentence sa saindnah sail 
and it is to be in conformity with the earlier BUB. 

In verses 423-42/ Suresvara states that exposition given by 
Bhartrprapanca as acceptable. 

^•*-M?-el&Ki4lf4 H833II 

f4^SWlF7TT#? ^Trft WTF4 •Htfdlc-l-HIJ-l ||8^8|| 

(But) others posit the connection of the statement sa saindnah 
... (with other statement) in yet another way: the intellect, 
manas, eyes and others are wholly different in nature [423] 
and have been established as (related to) different lights as 
mutually connected together; therefore, there is a common 
nature of them, even though they are of different natures. * 

[424] 

*SP explains thus: ekadasendriyany ddityddijyotiranugrlutdni 
vilaksandni prasiddhani tathdpi niithahsainhatyakdnnistdiuty 
artliah. NKL (ms. p.601) adds: sa/nbhiiyakaritve ko hetur iti ced 
ekadehasthitatvena sddrsyam ity aha. 

^ f^rtSFT: | 

^ srtf: W ||8^y.|| 

O 

Even though there is (thus) commonness of nature among 
them, there is yet the property viz. being the enjoyer which 
distinctly belongs to the intellect alone, as (one’s capacity for) 
seeing belongs to the eye 1 (alone). J425] 

SP on the purport of this verse: uktain hi— sdlaksanye 'pi 
saty eva buddher eva dharmo vilaksano ’sya bhoktrtvam iti. 

lr The single eye refers to two eyes of any/every individual —the 
suppressed notion in the simile is: yet every seer has a different 
experience of the object seen. 
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dMM?H:d ^ ¥#4% II83&.II 

O 

This being so, the distinction among the intellect etc. does 
not appear reasonable; but that is reasonable in the case of 
the inner self and, therefore, it is said su samdnah ... [426] 

This is the meaning of BUB: tatra katham vyatiriklatopapadyate 
id phaloktih. 

^dMd^l-d-HRldl I 

^ V ^ 118^11 

Being the same this one self moves unto both the worlds which 
are said to be that of dreaming and that of waking. So also, 
this birth and yet another; but (this one) does not transmigrate 
on its own. [427] 

Verses 428-430 present the logical justficalion of B/iartrprapanca's 
view. 

1183^11 

d^^ldd^d^K-d^dlfdR diagram 1183^11 

If the Atman were not distinct from the intellect etc., then 
because of its non-distinction from whatever are beings it would 
have had in both of the worlds* [428] 

(yes) at both the places, a simultaneous enjoyment (of various 
experiences in life); but this is not so known (lit. seen). Thus, 
since (the experience of) enjoyment would result from ex¬ 
perience of that, viz. the inner self, therefore, let it be accepted 
that the light (of the inner self) is other (than the intellect 
etc.) [429] 
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SP on buddhyadivyatirikta is: iiklam ca - sa esa yadi vyaliriklo 
na syad ubhayor api lokayor bhiitasanuiddydvisesdd ubhayatrapi 
bhoga utpadyeta, na tu bhavatiti. Also, on tadbhava 
\yatirekdtmajyoliso bhave bhogasya bhavad any at lia cdbhavad 
vyatiriktalvam dtmajyotir ity arthalu Also note its remark that 
vyatirikta is slated as an alternative for samdna. 

Since being common, this (inner self) alternatively moves to 
two worlds, therefore, let it be concluded that it is distinct 
from the intellect etc. [430 

Verses 431-434 state that the enjoyment in a body are not for 
deities in the body. 

^ ^ 1 

cTT: qsHWl lltmn 

Further, there is not any kind of possibility (or, suspicion) 
that there is enjoyment (by the intellect etc. through) the 
deities, (for,) those depart as they had come, at the times 
of moving out of the body and of the duration of dream state. 

[431] 

Read NKL (ms. p.602) explains thus: devatdnam bhoktrtve 
svapnabliogye na syat tadadhydtmaparicchedam tyaktvadhi- 
damkatmana sthiter ity arthah. 

^qciivqtv^ciid) ^4 iRkicRIci T i4-Mdi-M iiys^ii 

And, in the case of the lords a suitable and/or lower enjoyment 
is not reasonable; therefore, let it be understood that the light, 
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viz. the inner self, is altogether different from deities. [432J 

fa*|cc||£c|clHi ^ I 

^ -dWIdRd ydl^dW II833II 

'N 

Also, because of the all-pervading nature of the deities, the 
enjoyment of them would be simultaneous, but that is not 
so; therefore, let it be understood that the light, viz. the inner 
self, is altogether (a) different (light). [433] 

Sncq&MIdlglOlSR: I 

^ ^ddcd |3RI f^TRlfTO ||«?BII 

Since there is direct perceptibility (in the case) of only 
sentience, (which is existing) for its own purpose, there cannot 
be the character of an enjoyer (in the case) of that which 
is opposed to it (viz. sentience). (Consequently) any notion 
(i asahka ), which is without any means of knowing (it), would 
be devoid of authority. [434] 

Verses 436-443 . discuss the illustration of a boat as given by 
Bhatrprapanca for explaining the meaning of the sentence 
dhyayati .... 

Hlc^db^ % tri nsmii 

o c 

Also (v#), the properties that are revealers and are of the 
nature of movement are not there in the inner self, by its 
own nature; and (tu) they are false, because of their having 
that 1 as the witness. [435] 

lr That is, the inner self. 

Verses 436-443 discuss the illustration of a boat as given by 
Bhartrprapanca. 
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qqi ^ESK:ds!c<H«HKfaW}: ll«?&.|| 

1 is imagined that the inner self which is abiding in 1 the 
ntellect, seems to move, as it were and seems to meditate; 
his is as to a man, who is going in a boat, that the trees 
ppear (to be moving). Similar to this is the transmigratory 
xistence as an erroneous notion (in respect of the inner self). 

[436] 


This means: reflected in. 

This is the same as hid. 

qfaq | 

4)*ic^qiM^4c1ro||?||o£)ct)|^siuTl5fq ||y?^|| 

i man seated in a boat does not notice (i.e. become aware 
1) the speed of the boat, just as a man standing on the 
ank (of the river) sees it; being one who has fixed his eyes 
n the boat on account of his being affected (prayukta ) by 
le movement of the boat. 1 [43' 


A man in a boat feels that it is he who is moving, thus 
has superimposed the movement of the boat on himself and, 
efore, though he looks attentively around himself, he does 
make out that it is the boat that is moving and not himself. 

CTlH^PFl fsp* | 

^r°H<:-HiRK c b u l q 

c > 

nee this happens while there is activity of the intellect and 
/hen a person) has entertained the oneness (of the inner 
If) with the intellect, the witness (viz. the inner self) does 
>t see outside itself in the way of the man going in a boat 
>t seeing (things) outside himself. [43; 
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few *nates% dHiicycy^Hitedfad: n*mn 

Since the witness sees the intellect having the properties of 
meditation and activity (lit. trembling) etc. (connected with 
it) like a man on the bank (of a river), therefore, the inner 
self is without any (performance of) meditation etc. [439] 

•s 

Since the states of movement and steadiness (in the case) 
of a man going in a boat are not beside those (that are) 
caused by (the movement and steadiness of) the boat, therefore, 
he does not know them as belonging to the boat as a man 
on the bank (of the river) knows. [440] 

#^5TT ofSTT ^ m-dtfd RlR-dld: ll«»^ll 

C O 

The decision is this: This is an instance of wrong notion (which 
results) from the non-knowing of the nature of the boat; this 
notion is (like this): the boat is steady and the trees which 
are really on the bank (of the river) move quickly. [441] 

This has reference to verse 436. 

4d-MmHHM4-d ’TOTRTR: I 

3«witi°4d<:4> % ^ ^i^dRwilsrai iisy^n 

o c 

The highest Atman cannot have the nature of being the witness 
of modification of the intellect till when there is the appearance 
of sentience in (external things) up to the intellect. In the 
absence of any distinction (of the Atman) from the intellect 
etc., there is no possible being the witness of the modification(s) 
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of the intellect. 

^ISFqTkl: RwRvifts^q ^rfsFl: IISHSII 


[442] 


Since the Atman has the nature of being the witness of all 
the modifications of the intellect, therefore is established 
complete distinction of this witness from what undergoes 
modification. [44 

T n verse 444 is a repetition of the imaginary nature of 
ransmigration in the case of the Atman. 


It is on account of not knowing well the true nature of the 
witness that there arise the notions about external objects which 
are in nature opposed to it and this false knowledge of the 
witness and the witnessed etc . 1 recedes (or ceases to be there) 
on knowing the truth about it, i.e. sentience. [ 444 ] 

1 This refers to such discrete objects as the enjoyer and the 
objects of enjoyment. 


/ erses 445-448 explain the sentence sa hi svapnobhutva .... 

o o 

‘How again does this knowledge result if (sentience) has the 
same support as (that of) the intellect ?’ 1 It is because of 
its being the witness which appears to be resulting from its 
movement etc. in the worlds , 2 but not on account of its own 
nature? 144 
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The doubt is expressed and answered on the basis of the 
sentence sa hi ... in BU. 

1 This is also hrd in the body of an individual. 

2 This refers to meditation, seeing, worshipping and speaking, 
singing and so on. 

H gf^IcT: ll»«&,|| 

o 

The statement of the reason in the words sa hi is intended 
(lit. desired) for proving what is stated earlier, viz. the inner 
self, which is self-luminous (and) what was established (lit. 
shown) by inference. [446] 

ycwfaewi Hi i 

hh: nas^ii 

O C\ 

The inner self assumes each one of the names and the states 
whichever it has an awareness of, 1 therefore, there is a 
statement svapnobhiitvd ‘having become svapna \ 2 [447] 

This explains the meaning of svapna in no customary way 

and the derivation of the word in the sense proposed. 

Alternative translation is: of which it comes to have the feeling 
of ‘this is mine,’ (ego). 

svapna is used as the name for the inner self. 

o 

nfewtsfa cTcHia-^ciMi iiss^ii 

As the inner self comes to have the awareness, ‘I am awake/ 
when there is the waking state of the intellect, therefore, 
because of its being the witness of that (viz. the intellect) 
even in the sleeping state, it comes to have the deluding 
knowledge (or awareness) ‘Having become the dream ....)’ [448] 
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This explains the meaning of svapna in the light of an 
ustration. 

erses 449-455 explain lokam imam .... 

^WgldHMlfo-^cl: ||*mil 

o 

(The inner self) on becoming svapna , goes beyond this world 
(and) this (worldly) life, then it enjoys the objects of enjoyment 
which belong to the dream state, having been (already) tainted 
by the impressions of the waking state. [449] 

H I < u ll g rl^TdR iftw ta I 

iiyy.oii 

Being the witness of the entire mass of the impressions which 
has arisen from causes such as merit etc. is called enjoyment 
by the inner self, it is not at all an agent [450] 

This explains why the inner self, though it is an enjoyer, is 
scribed as the pure inner self, untainted by enjoyment etc. 

XTdt I 

^ ll«vmi 

Since (this inner self) comes to the world of dream state, 
after it has left (lit. abandoned) the world of the waking state, 
therefore it, viz. the self-luminous, is described as unconnected 
(with the objects) and non-agent (of any activity). So this should 
be understood. [451] 

SflcinfMta ^ifacm^lfa ^cld: I 

cm ^RH^cnR^ciic! na^n 

Death 1 is merely ignorance about the Atman and, therefore, 
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/ 

there is death even of that eternal one/ The Sruti also has 
(for the moment) ignored (the true nature of) the Atman 
and said ‘Indeed, death is darkness (mrlyur vai tamah)\ [452] 

In the word mrtyorupdni (BU 4.3.7), the meaning of nirtyu 
is expressed. The cause for that expression is also given. 
lr rhis is yet another meaning of death. 

This is the result of ignorance, since the Atman does not 
really die. 

3 BU 1.3.28. 

C o o 

Since the death of a person, who is dead, as the course of 
his life would have it (svatah mrtah ), is not on account of 
ignorance but from (some) other cause, therefore, the wise 
ones have said, ‘Ignorance is death of the Atman’. 1 [453] 

1 Isopanisad 11: avidyayd mrtyiun tirtva vidyaydmrtam asnute. 

31RT|Ic|5|l£lr|: I 

Il8y.eil 

C o 

Since there is a statement (in the Sruti) of rejection about 
the movement (after death) of Prana, on account of the 
knowledge of its own nature (on the part of the Atman), 1 
therefore, it is said that death is the thing to be stultified 
by right knowledge. [454] 

This is another reason why ignorance about the Atman alone 
is considered as death. Cf. BU 4.4.6: na lasya prana utkrdmanti. 

1 It is possible to understand the word atman as reflexive 
pronoun or as having the sense of the Atman. 
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jp* ^|^|fu| ct><U||pH ^ | 
ellfa ^#1 M<lcJ-H: ll«y.^|| 

The effects and the means of bringing them about are those 
by which death is seen; they are called the forms of that 
death of the highest Atman. [455] 

This explains the meaning of word rupa. Read SP: parania- 
anas tadupadheh sdbhasasydjnanasyeti yavat. 

verses 456-460 is stated an alternative view , viz. all the products 
non-Atman are called nirtyu. 

cMTWFWfa ^ T ^ : utf^n 

O ^ O 

Since all (this world of external objects), which is in (some) 
danger ( visamastha ) is the cause of the death of pranas', 
therefore, all this, even if it is of the measure of the lip of 

chaff, is, indeed, 1 death. [456] 

• • 

This is to say in the words of SP: sarvam anatmajatam mrtyulu 
rvam idani refers to this whole world; cf. the next verse. 

1 Read SP: kanthadinisthasyordhvam adhas ca nirgantum 
amarthasyalpxyaso \py annapanader mrtyuhetutvam anubha- 
siddham iti hisabdarthah. 

3Hic^fn ^ ^c 4R<* ii8*v9ii 

On the part of the thing, viz. the Atman, there would be 
foolishness, (or, delusion) 1 insentience and ignorance, whereas 
that is seen in what is non-Atman and, therefore, this universe 
is (subject to) death. [457] 

1 Read SP: ajnanam hi maudhydparyayam mrtyuh. 
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^ cRI: I 

¥#1 JdcMkcH ^ MH^n 

^ o 

Since it is not possible to show that there is death (of the 
Atman), by some means of knowing, therefore, it is (possible 
to show) the effects, 1 and their causes (in the world of external 
objects) as the forms of death. [45 

Sankara refers to the body and organs as effects and their 
causes. 


sTcnrsj n$mn 


Since the Atman goes beyond those places of resort in the 
waking state, on which the actions and their results depend, 
therefore, that (Atman) is pure and immutable. (459] 

m 

1 

This is how. the word at ah has to be understood and not 
in the usual sense of ‘therefore’. 


^ qfcsraq I 

IIB&.01|' 

Cv 

What is thus established, viz. that there exists only one Atman, 
pure and immutable; therefore, there is (now) stated the prima 
facie view for justifying (lit. making firm) that meaning. [460] 

In verses 461-467 there is shown the fault in the Buddhist (i.e. 
the Sautrantika school ) view in accordance with the prima facie 
view {which is explained further). 

fewr i?: sfraraqtqtni^: na&,di 
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‘But,’ (it is objected,) ‘there is not known any witness of the 
intellect that is apart from the intellect (viz. the one, the 
Atman), who is earlier presented as one equal to the intellect.’ 

[461] 

This is an objection, based on the reference to verse 445 above. 

It relates to some Buddhist view—the view of the Sautrantikas, 

called bdliyarthavadin 

(s). 

^ ^ TFi I 

(The answer:) ‘Because there does not exist for us, beside 
direct perception and inference, any (other) means ot 
(ascertaining) its existence; therefore, any postulation (or, 
affirmation) of its existence does not have (or, cannot be) 

an authoritative means (for the knowledge of its existence)’. 

[462] 

The argument is based on some Buddhist acceptance of only 
direct perception and inference for knowing any object. This 
points to the wrong in the acceptance of the existence of the 
Atman through any other means of knowing, (for, it simply does 
not exist or, become available). 

to to i 

^ eft: TOWTTrfci TO=n TOWHtTO 118 ^ 31 ! 

‘As there does not exist, as directly perceptible, any other 
(intellect), beside the already existing intellect, as belonging 
to that time; so there does not exist the Atman as an object 
of direct perception.’ [463] 

This is to explain (how and) why the Atman cannot be directly 
perceived. Read SP: yathaikasmin samtane purvajndnatirekena 
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jndnantaram tattulyakalanr na pratyaksam tathdtmapi dluvyatirikto 
na pratyaksa ily arthah. NKL (ms. p.604) repeats this. 

stefa ErqWii ny&.aii 

‘Also, it is not possible to determine its 1 existence with the 
help of inference, since such a thought (or, consideration) 
about the properties becomes (or, is) reasonable (only) if there 
exists an object which has properties.’ 3 [464J 

*That is: of the Atman. 

2 Or, by means of inference. 

3 It is held by the Advaita Vedantin that the Atman is devoid 
of any properties. Therefore, it is not possible to infer the 
existence of the Atman on the basis of (or, on seeing) some 
properties of the same in the same way as dhiimad 
( = agnidharmdd) agnibhavah. This is clarified by SP thus: yad 
drsyam tat svatiriktadrsyam yal/ia ghato drsyd ceyant dhlr ity 
anumandt tatsiddhir (i.e. atmasiddhir) iti ( dsaiika ). 

na&xii 

O >D 

That is accepted as a properly distinct (property) from what 
is to be revealed and the revealcr (only) on account of the 
non-grasping of the distinction between the two, which is caused 
by falsely (or, wrongly) conceived similarity between them.’ 

[465] 

The argument is: One accepts the distinction between what 
is to be revealed (b/tdsya) and what reveals it ( bhdsaka ), e.g. 
a pitcher and light, but this distinction is rooted in the error 
of not understanding the real nature of the bhdsya (here, the 
Atman) and (he bhdsaka (intellect). 
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5WFcKtq^l®^5cl: WTOTcl cTqfvRI IIS&AII 

o 

‘Since the distinction between what is revealed and what the 
revealer is is known even before their conjunction 1 by another 
way of knowing/ therefore, there will be distinction between 
the two.’ [466] 

This is acceptance of the prima facie view only for argument’s 
sake, or, for the time being. 

1 Cf. mithali samslesdt (SP), for sambandhdt (and yogat in 
the next verse). 

And this one, viz. this (Atman) is non-distinct (from the 
intellect) on account of the similarity (of their properties) is 
to be considered as false perception (or error) because, even 
before (the operation of) the means of knowing, this distinction 
between the two is known (lit. obtained) and through their 
conjunction.’ 1 [467] 

1 Cf. note 1 under verse 466. 

Verses 468-472 point to the absence of any means of knowing 
the distinction between the Atman and the intellect. 

This intellect itself, which has the nature of sentience, appears 
(or, acts as) one having the nature of the perceiver and that 
one itself, though one, appears as twofold by assuming the 
nature of the object (perceived). [468] 
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This explains, according to the prima facie view, the opposition 
to accepting oneness of the Atman and the intellect owing to 
the opposition to direct perception. 

Rl# | 

^ sfcnafa VFq% 1186^11 

Therefore, individual self is not known (or, does not obtain) 
in addition to the intellect, through direct perception or 
inference, the one which is , described as the witness of the 
intellect. [469] 


This verse states the result of the one intellect appearing as 
twofold (as stated in the preceding verse). 

ll8v9o|| 

ccRVWW^I ^VWTcf irai I 

cRlfa ^ Il8vs»?ll 


And, that example ( drstanta ) which was adduced before for 
establishing the distinction between the witness and the object 
to be witnessed, viz. as having distinction between what is 
revealed and the revealer, [470] 

that 1 was accepted by me, for the time being, only because 
of your acceptance (of it); but, there does not exist there 
also any distinction whatsoever in reality. [471] 

These verses give reason for the acceptance of the Siddhantin’s 
view only for argument’s sake, as in verse 466 above. 

The word tat refers to {drstanta) ‘example’. 



Sispsto McRcWllM II8V93II 


Since a pitcher, which is really of the nature of an appearance, 
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exists only for a moment, therefore, owing to the continuity 

( prahandha ), there comes into being another, (as stated) there. 

[472] 

It is implied that what is sought to be proved is only a weak 
statement; cf. SP: atah sadhyavikalateti sesah. 

1 This refers to (< drstanta). 

Verses 473-474 introduce the discussion regarding the faults in 
the Vijiianavada doctrine. In verses 4743-477 is stated the view 
of Vijnanavddin Buddhist and later in verses 478ff. the view 
of Siinyavadhin Buddhist. 

ns's? ii 

Or ralher, let (that) thing (viz. the Atman) be the reality called 
vijriana ; it perishes in a moment and is like their appearance 
of a pitcher with its many attributes imagined. [473] 

SP clarifies this thus: vyavaharartham visinasti ghateti; katham 
tarhi patadivyavaharas tatraha klpleti. 

TO ^ *l^| I 

c 

slH^WccIWd-Mra'MciccIcl: IIS'SSII 

And, this being so, the illustration, which you have given, does 
not stand to reason; 1 since all being merely, ( vijjriana , 2 there 
is no possibility of existence of any other than that. [474J 

1 SP clarifies: asrayahinatvad iti bhavah. 

2 For metre’s sake, Suresvara uses only jriana for vijriana, see 
the next verse also. 

O 
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(Yet) some others 1 first imagine impurity of the same which 
is merely ( vi)jnana , viz. having the characteristics of what is 
to be grasped and what grasps, and then later explains its 
purity, viz. being in its own (real) state. [475] 

1 A section among vijrianavadins themselves. 

^18-qcl II8^&JI 

Indeed, the Atman, (which is not distinct) from the intellect, 
is accepted (lit. seen, laksyate) by those, whose intelligence 
has gone wrong, as having the distinction of the cognized, 
cognizer and cognition. [476] 

SP seems to hold this argument as the Vartika of Dha- 
rmaklrti: tat kalpitatve kirtivakyam udaharati. 

C ^ 

And (yet) others 1 postulate the annihilation ( sand ) of even 
that, which has only pure nature, since, in their view, even 
concealed nature possessing impurity, of that (pure vijnana) 
is imagined. [477] 

SP states: asyarthah — arthabhdve katham jndna/n jnayate ’rtho 
’netted vyutpatteh— 

parariiparn svarupena yatha sa/nvriyate dhiya / 
ekarthapratiblidsinyd bhavan asritya bhedinah // 
taya samvrtananatvdh samvrtya bhedinah svayam / 
abhedina ivabhanti // (Pramanavartika 1.69-70) 
yathaha — 

anadivasanodbhiitavikalpai in innit ah / 

sabdarthas trividho jtieyo bhdvdbhdvobhaydsrayah // 














148 


Su ret vara s Vartika on Jyotis Brahmana 

/ • 


(Pramanavartika 1.206cd-207ab) 

Namely, the siinyavddin Buddhists. 

Now is controverted the view that the Agama does not establish 
such existence of the Atman. 

^8ffofc5TRFTc^ ^#1 118^11 

VwVd J R J '|£R ^ yil^lRd m ^ 118^11 

And, owing to the absence of its correspondence to the thing 
(called the) Atman etc., 1 the sentence, is not accepted (lit. 
desired) as authoritative like direct perception; and further, 
there is no way (of knowing the real thing) other than direct 
perception; [478] 

and also there cannot be the existence of the (so-called) eternal 
Atman etc. 2 possible on account of the opposition of inference; 
and, in this respect, there is not any right knowledge whatsoever 
on account of the opposition of other 3 ways of knowing. [479] 

SP supports the argument thus: yathdha - 
smrtih purvdnubhiite ’rthe darsanam vartamdnike / 
tayor atyantabhede ca kasyddhedah p ratty at dm // 
sabdau bhinnau svarupena vacyo Who ’py atibhedavan / 
sa ity esa paroksdrthe pratyakse cay am ity api / 
tasman mithyd vikalpo ’yam bhinnesv ekdrthatagrahah // 
(source not traced) 

1 Read NKL (ms. p.605): adipadan nityatvadigrahah. 

2 Cf. SP: adipadena dharmddyuktih . 

3 Cf. this refers to pratyabhijnd ‘remembrance’. 

118^0II 

The Buddhist 1 view"is helpful 2 since it is in agreement with 




















Brhadaranyakopanisad-Bhasya- Vart ika 


149 


(or, corresponds to) the object which is direclty perceptible 
and since it is not opposed to inference; whereas (tu) the 
other view is faulty. [480] 

Read NKL (ms. p.605) introductory: ksanavddo 'pi mdnahmo 
mdnaviruddhas cet tatralia pratyaksasyeli . pratyaksani vartnid/iani 
bodhavad avartamdnatdvydvrtlam bodhayalili tasya ksanikd- 
rlhenasamvadd (sic) vaksyamdnaksanikatvdnwndnena ca samvdddt 
ksanavada eva sddhur ity arthah. 

SP adds the following: ^ prutyaksasyeli. asydrthah - asti 
pratyaksasya ksanikdddv art he sarvajnok (isamvdd all. yathdha- 
sarvajnavacandrthesu ksanikanairdtmyadisu yat samsayaviparydsa- 
rahilatayopadarsitdrthaprdpakam jndnam lal sarvajriavacandrthd- 
visamvddfty ucyate ili (not traced). 

tad dhi vartamdnam grhnad avartamdnaxydvrtlam eva grhnali. 
uktam hi- tasya visayah svalaksanam iti (Nydyabindu 1.12) 

‘This stands for the view of different Buddhist sects mentioned 
earlier. 

2 Namely, free from blemishes. 

Cv - 

On the basis of the means of knowing, all that is considered 
in the other view as correct/true (samyak) and/or false, is 
merely imagination and owing to the acceptance that the nature 
of liberation (consists in) what is devoid of all (so-called existing 
things), there would result (lit. be secured) non-return (to 
transmigratory existence). 1481] 

SP states: na hi pratyaksam anumanam vd tatra mdnani 
grdhyaprapyabhedena ksanikdder eva tadvisayatvopagamat . yalhd- 
ha— caturvidhasya pratyaksasya svabhdvayogitayd svalaksand- 
khyas caturarthah satyasvabhdvo grdhyo visayas tadanyagrahane 
prayojandbhdvat prdpyam tu salyesu nairdtmyad ili (possibly this 
latter is a statement from the Bhasya of Bhartrprapanca); and 
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so anumdnasya til yathoktanairdtmyddisdnidnyalaksanam eva 
myall prdpyam tad eveti ca (not traced). 

ere there is a reference to verse 468 above and there is an 
ejection (cod an a) raised by Siddhdntin. 

^ o o CN 

vr ^ uycj'Rii 

CN > 

O c -N 

Indeed, the distinction between what is grasped and what grasps 
(becomes known) on the basis of the experience of the 
distinction; thus there is falsity in the distinction and which 
is opposed to direct perception. [482] 

(Thus) a form (of knowledge) having the distinction of what 
is grasped etc. 1 is directly perceptible and confirmed by its 
characteristic(s) (and) the twofold nature of just one (form) 
has been ever disproved/refuted (sunirdkrta) by the learned. 2 

[483] 

SP in all probability quotes the view of Bhartrprapanca thus: 
thahuh— yadi vijndndd anyo nasti katham tarhi jandtfty ucyate 
idntfti jfidnasya karlur abhiddnani sabdenopalabhyate . tatraiva- 
bdo ’rIhavan kalpayitavya iti. 

The word ‘etc.’ refers to what grasps and the means of 
asping. 

This is on the authority of SP. This refers to earlier authorities 
th Sabara at their head. 

uses 484-485 refer to fivefold knowledge arising from direct 
rception which gives (i.e. causes) the error , viz. awareness 
distinct objects—prinia facie view. 

O N 

^ iiy=;yii 

>9 > 
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But (fit) references to oneness of avabhdsya and avabhdsaka 
gets established on account of non-differentiation in the 
knowing one and the other (gets established) by a 
superimposition of it on that. 1 Appearing any knowing one 
with differentiation in is established nowhere on account of 
its relation (sanisraya) to another thing. [484] 

The earlier stated objection to accepting jndna as Atman is 
answered by prima facie view. 

SRI: I 

cisra: 118^11 

Since what is grapsed and what grasps do not become . 
established ( prat hale ) for the reason that 1 vijndna ‘particular 
knowledge’ of blue and yellow etc. 2 is that it is exactly the 
blue etc. [485] 

explains the meaning of second yatah in the verse is 

at ah. 

2 The word ‘etc.’ refers to various objects of seeing. 

This verse states that savikalpaka knowledge is blit false. 

118=^11 

c 

Hence, all that is false which has various notions associated 
with it, since there is acceptance of that (viz. vijndna) in what 
it is not (and) the truth of what is not associated with it 
appears only on account of its own form. [486] 

SP justifies/supports svdsamprktasya thus: 
vijnanam jadarupebhyo vydvrltam upajdyate / 
iyani evatmasamvittir dsya yd jadanipata // 
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(Tattvasamgra/w 2(XX); Tarkabhdsd 10.29). 

The words atasminis tadgraha remind one of Sankara's accepted 
definition of adhyasa in adhydsabhdsya of BSB: adhydso ndma 
itasmims tadbuddhir .... 


Seises 487-490 refer first to the error in knowledge , according 
o the Vijndnavddin and then stale its refutation (in 489-490). 

fcfrqici: Il8«;v»|| 

W SFT I 

faeqRcllsl *iRkRc1 cf: ||8^ll 


Indeed, how could there be in respect of intermediate 
perception, the understanding ( dhigati ) about what is true 
and/or what is false, while there exists merely this vijndna! 
Tell me: By what is caused this distinction? 1 [487] 

vSince (yatha ) the pure form of vijndna appears only for one 
moment just as (tathaiva) what entertains the notion (of 
another) also exists for a moment; therefore (the desired) 
division is very difficult to make! [488] 

And, further, how could there be the grasping of the falsehood 
(of wl\at is grasped) in the lorm, ‘This one is lalse on account 
of this one’? And if there is no entertaining of (any) notion 
because of its false character, you do not have any other way. 2 

[489] 


This is the argument (codana) raised by Siddhantin. 

*The implication in the argument is: If that vijndna of a subject 
momentary, there could not be vijndna of the object in another 
loment. This is explained in the next verse. 

2 Namely, other than accepting the distinction between what 
grasped and what grasps 
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TO f^5 ^ IIB^oii 

Indeed {hi), entertaining different notions, viz. ‘this is false’ 
and/or ‘this is true’, can be (possible) if there is a thing which 
is permanent; and, (in the opinion) of those who are lost 
in (holding) the theory of momentariness, in falsehood, how 
could there be grasping of something, by someone else and 
by what (means)? [490] 

# 

In verses 491-494, the Buddhist answers away the objection of 
the Siddhdnlin. 


I 

O C > 

^ iia^n 

O 

Do not say so, because on account of the stultification of 
what is perceived (by the perceiver) falsehood would get 
established in the same way as (the falsehood of) mirage. 
The stultification even of the external object(s) is not accepted 
on account of its (similar) stultification and that (viz. any 
external object) is not held (by the Buddhists) as permanent 
(lit. steady). [491] 

«k<icc|d: NH&e 118^11 

C Co 

(Once again the Siddhantin would ask:) indeed, how do you 
accept as established the falsehood of what has perished (just 
after one moment), since on account of its being established 
as what is perceived, what is {actually) seen cannot be 
unreasonable?’ 1 [ 492 ] 


SP states the usual adage: na hi drste ’ nupapannam nania. 

^ Tl-if» Vpflan/mc Ki*-*!*! dr rwnt\m ac f h r» rpcicnn f< 


i or nmvinrr 


rpQcnn 
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lithyatva. 

faetflcei ^ffq% I 

% frr«.Tncci ^ <M$IRHk| ||tmil 

In the accepted view of (the existence of) external objects 
(by the bdhyarlhavadins) also, there results falsehood through 
the stultification ol jiiaiia and, in the case of (what is accepted 
by you as) permanent there is no falsehood; and, further this 


is not a command of a king. 


[493] 


'The view of the Siddhantin, who is here an opponent, is 
ol like a command of a king, which ought to be accepted. 

5HI: ^4 II8S8II 

o > 

This and such other notions are produced from ignorance 
about the nature of the inner self as being only one; all these 
are (just) scarecrows (put before) those who follow the 
instruction (lit. path) of the Veda. [494] 


This is the Buddhist’s answering away the Siddhantin, the 
diever in the Veda. 

This view is supported by SP with quotations in some texts. 
3 observes: adhyaksam tavad vartamanagrdhi : purvoltara- 
avacchedakam. yathaha - 

vastutdm hi paricchindad avacchindad avast lit am / 
tadbahyasambhavam samsad vastujnanam pravartate // 

(not traced) 

SP further adds: anumanam api tanniscayakam. uktam lii- 
yat sat tat ksanikam sarvam iti vyaptih pratfyate / 
sattvam aksanike hadhat ksanikam niyatam y at all // 
further clarifies that there is no difference whatever between 
em (na vastuto bhedah) and also none between kriyd and karana 
us: yathaha- 
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ksanikdh sarvasamskdrd asthirdnarn kutah kriyah / 
bluJtir yesdm kriyd saiva kdrakam saiva cocyate II 
(Tantravarlika 170.10 on 1.3.10). 

It adds: na ca sabddrthasambandhah samketdd anyo ’ sti. yathaha- 
sabddh samketitam prdhur vyavahdraya sa smrtah (Pramdna- 
vdrtika 1.92). 

Also, na cakrtih sabdarthah .,. apohas til tadarlhah. uktam hi - 
dhiyani vasluprthagbhdvamdtrabfjwn anarlhikdm / 
janayaty atha latkdriparihdrd/igabhavald // 
vastubhedasraydc chdrlhe, na visamvddikd mala / 
tato ’hyapohavisayd tatkarldsritabhavatah II 
(Pramdnavdrtika 1.113-14). 

Verses 495 begins to explain na svdlrndnavabhdsatvdd ghatddeh 
in BUB. 


For rejecting (i.e. for ignoring) the scarecrow(s) here is now 
a reply given in the statement of the faults in the arguments 
of those who hold the external objects (as true): and, in that 
respect, the following is stated: [495] 

m 

In verses 496-800 , there is refutation of the bdhydrihavdda ; i.e. 
na svdtmdvabhdsyani ghatddi. 

^Ic4-I|C|V(KX(: ^rvnf^fqrf^lfq ^Fm: I 

-qvn cRfrrafcRl lltmtl 

(Now) is explained (lit. will be said) as to how 1 it is illogical 
(lit. outside logic (to hold)) that a pitcher etc." is illuminated 
(or, made known) by itself and also that a lamp etc. (is) 
not (illuminated) by another. [496] 

\See itvddeh where -ddi refers to the tentatively accepted 
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duality of avabhdsya and avabhdsaka. 

9 • * ^ 

"This refers to the light which is associated with a pitcher 
(saloka, ghat a). 

This refers (either) to another lamp, or (this might be belter) 
to the intellect ( buddhi ). 

z> • o 

It is unreasonable (lit. foolish, or not wise) (to hold that) 
an external object is illuminated by itself, since, in the case 
of thing(s), viz. a pitcher etc., there cannot be the nature 
of what is not illuminated by another (viz. light). [497] 

This explains na svdtmdvabhdsakatvam ghalddeh (BUB p.541). 

It is clarified in the next verse. 

O 

% 

A pitcher, which is (remaining) in darkness, does not illuminate 
itself (lit. does not become apparent to one of its own); but 
it becomes apparent invariably, when (it is) in conjunction 
with (some) light (which is) other than itself. [498] 

The second line emphasises the fact that the form of a pitcher 
cannot become apparent of its own. 

ri«Jk I 

^ ^ lismil 

And, even while the two 1 are in conjunction, it is cerain that 

they are distinct (from each other), because the distinction 

(between them) is well observed (whether there is) 

- ^ 

conjunction and/or disjunction (of them). ' [ 499 ] 
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1 These arc ihe pitcher and the light. 

2 Namely, that they are two dilferent particulars. 

3 The disjunction is noticed particularly when light is in 
jn junction with a piece of cloth and as disjuncted Irom the 
itcher, as clarified in the next verse. 

3Fi1cc)£|cl fds^ldM^C^kdd: | 

> IWoo|| 

o o 

(Then,) it should be understood (or, known) that light and 
a pitcher are certainly distinct (from each other), owing to 
the distinctness seen (between them) and (that there is) not 
oneness (of them) in the same as (there does not exist oneness) 
between a rope and a pitcher. 1 [500] 

This is the final statement regarding xydpti which is understood 
i the argument. 

l This implies the distinction between the intellect and the 
itman which is its illuminator. Cf. naikyam buddhitadava- 
hdsakayoh and also, yadbhdsyam lalsvaliriklabhdsyam yathd ghalo 
hdsya ceyani dluli (SP). 

i verses 501-505 is slated a prinia facie view: dfpasya svd- 
ibhasyatvam. 

^ 11*°*! II 

(An objection by the prinia facie view:) ‘Indeed, a lamp is 
seen as illuminating itself by itself; and indeed bringing another 
lamp is not noticed for illuminating a lamp’. [501] 

This stresses over the self-illuminating nature of a lamp. Read, 

)r clearly getting at the purpose of this verse, NKL (ms. p.608): 
vain api dluli svdtiriktdvabhdsya avabhasyatvdd ghalavad ity 
1 iiunatwn sakyam dfpe vyabhicdrdd ili codayati nanv iti. 
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tlcicIrlk^HIcJ-IH l|y.o:>|| 

(The answer to the objection:) ‘(This is) not so because of 
the similarity of a lamp also with a pitcher and others (viz. 
external objects) on account of its requiring illumination (by 
another) — (indeed) a lamp does not illuminate itself by itself, 
(just) as a pitcher (does not, i.e. cannot, do it)’. [502] 

The implication is: A lamp and a pitcher are both things 
which are illuminated by another; yet, unlike a pitcher, a lamp, 
despite its illuminating other things, is illuminated by a sentient 
being which is associated with the intellect. This is clarified in 
the next verse. 

NKL (ms. p.608) on this verse is somewhat puzzling—read: 
ghatddibhir dlokasya jadatvam avisislam ato ghatavad alokah 
svdtmdnam prakdsayatity art hall. 

||*to31| 

O CN 

As for the case of (both) a pitcher and a lamp, there is an 
association of what is to be revealed and what is the revealer 
(and) that is grasped as illuminated by the Atman which is 
other than them by direct perception. [503] 

Read SP (for clarification of the argument) introductory: yo 
bhdsyah sa svetai ablidsyo yathd ghato bhdsyas cdyani ity ukte 
distante vipratipaltim dsankyoktam smdrayati. 

oqfibKcq^ lltoyn 

o-MiNccj nv.oy.li 
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1 hat lamp docs not vary in its nature of being illuminated 
by the knowing of the Atman (i.c. the intellect of an individual 1 
which is) distinet/apart from itself and, (is hercbcforc), like 
a pitcher. Further, this also (is uderstood) here 2 by resorting 
to (one’s own) experience. [504] 

This being so, let it be understood that there is (i.e. occurs) 
invariably in a lamp etc. the nature of being illuminated by 
some sentience which is, in nature, different from itself, in 
the same way as in a pitcher.'* (505] 


The argument is.* as a pitcher cannot be noticed (i.e. illumi¬ 
nated), il it is without any light which illuminates it, so also 
a lamp, though illuminator of other objects, is not seen when 
there is absence of the intellect. 

^The meaning of dtmajndna is an individual’s intellect. 

2 That is, in everyday life. 

*The word ghatavat is to be understood as ghate iva by Panini’s 
rule 5.1.116: tatra tasyeva. 


Veise 506 expresses a doubt that there is dissimilarity of a lamp 
and a pitcher. 




(An objection:) ‘Indeed, the distinction of a lamp from a 
pitcher etc. is noticed. Indeed, a lamp does, not on iself, 
depend on (or, expect) another for its being revealed’. [506] 


The argument is: A pitcher invariably expects light to illuminate 

it, w ereas a lamp, which is an illuminator of other objects, 
does not so need it. 


urt er, read NKL (ms. p.608): dfpasya svdbhdsandt prag asalo 
isesasyottarakalasatlve tasya svdbhdsakatvam yukatam na ca dfpe 

l U ‘] nm an y asn 'dd vdbhdvsyat vopayogf viseso ’sty ato dtpo 
u manam bhasayatiti vaco riktam ity art hah. 
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Verse 507 stales that a lamp cannot he an illuminator of itself, 
owing to there being no particular distinct quality. 

HIcJ-HIcJ-IR I 

m FT# f^farnicl^dcl: I 

o 

ff^5TFFTn£<^F#FIfci FF: 1IW.OV9II 

(Just) like a pitcher, a lamp does not ever illuminate itself, 
since there is (noticeable) an absence of any particular 
difference (of it) from itself or from other, owing to the absence 
of any particular cause (of difference). (And) when there is 
not (any such) difference, this statement of yours 1 is not 
reasonable (lit. well-made). [50 

This verse explains the thought in BUB: na svatah parato 
va vise sab havat . NKL (ms. p.608) remarks only this: tasmdn na 
svabhasyateti sesah . 

1 That is, the one made in the preceding verse. 

Verses 508-511 affirm that , as a rule , a lamp can illuminate 
only other substances. 

#FbFFIcTHIcFR °FFF#fF R cFSW I 

Since a lamp has, like a pitcher, the nature of being known 
by another, (who is) knowing (viz. the intellect), 1 (and what 
is) non-different from that of objects such as a pitcher. And 
now, as to what you have said, [50 

(‘viz.) this lamp illuminates itself, on its own,’ is not good 
(i.e. reasonable), because of the non-observation of its 
difference (from others) which is not seen, before and/or after. 

[5C 
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I 

^ A rl§rateUcl W'JLKoW 
STTrUcotm % fPTFq ^TFVn^f^ ##I: I 

o 

3T##rar ^oMMiqrl: ||<mil 

As the particularity (in form etc.) of a pitcher etc. is noticed 
when a lamp is not in the nearness (of it), hut it (viz. any 
particularity) is not seen in the case of a lamp, even while 
that (lamp) is in the nearness (of the pitcher etc.; [510] 

because, the proximity of, or distance from a pitcher etc. (in 
the case) of a lamp is not in accordance with reason, owing 
to its own nature (viz. of being an illuminator itself), since 
this (particularity) is noticeable when there are two (different) 
drenyas (substances). [511] 

This is based on the idea of a pitcher, which is to be revealed, 
and a lamp, which reveals it. In the case of the lamp, however, 
the case is different in that the lamp itself is the revealer of 
objects, The nature of being illuminated (i.e. seen) in the case 
of a lamp is owing to the grasping of it by an individual s intellect. 
SP points out verse 510 as a vaidhannya drstanta. 

srqKfa iumn 

As, there is not (i.e. cannot be) the presence together of what 
is to be burnt and what burns, while (there exists only) one, 
(substance, viz.) individual fire; so also, there (is not) the 
presence together of what is to be revealed and what reveals 
(in the case of but one lamp), since both of them are but 
one. [512] 

This argument presupposes the difference between a lamp and 
a pitcher as two different objects being revealed by an individual’s 
intellect and with the help of some light. 
























162 


Suretvam's Varlika on Jyotis Brahmana 


m ^^ctacpifrTR I ' 

3#r^Rf^ ||^3|| 

■V 

Since this is so, it is not reasonably (or, well) said by you 
that a lamp reveals itself, since (it does) reveal itself by itself 
like a thing other than itsell (viz. there is a pitcher, another 
thing). [513] 

Verses 514-517 are a refutation of the notion that a revealer 
(or, an illuminator) is itself what is to be revealed (by itself ), 
so that it becomes known. 

f%Hnfq c# n« y ifafcii<1 w i 

Let vijndna 1 also be accepted as what is grasped by sentience 
which is of a genus/kind different from that of it (viz. vijndna ), 
since it does not have any difference in respect of being a 
revealer, like the sun, the moon and a lamp. [514] 

1 Cf. SP: yad vyanjakam tat svavijdttyavyangyam. In the next 
verse, this is paraphrased as or stated to be, bodha. 

w ^tqt fa^FTRfq era?}! i 

O CN 

As a lamp is revealed (by the intellect), so also is (revealed) 
even vijndna. That there is a doubt and there is, similarly 
( ca ), a decision (about its being what is revealed) proceed 
from (a person’s own) experience (of them). [515] 

C 


When it is directly confirmed that cognition in revealed by 
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sentience (a question arises:) ‘What is it, viz. being grasped 
by the knowledge of what is to be known/grasped? or, is it 
being known/grasped by whal/who grasps?’ [516] 

Cf. SP prakrtam jndnam bodhasabddrthali. 

m rdlHWa: I 

^ iw?v9ii 

In this (lit. that) case, let there be a decision in respect of 
the doubtful matter, as (there is one) in the world. In the 
world, it is established that a lamp etc. 1 is grasped (cognized) 
by who is different (from the former). [517] 

1 ddi refers to the sun, the moon and others which can 
illuminate other objects; see verse 514 above. 

Verses 518-520 affirm that the Atman is different from (what 
is) the one that grasps. 

tft frra: ^ IIV.^ =;|| 

Lcl lhat be known as (he Alman, 1 who knows the division 
of the presence and the absence of what/who grasps, (the 
means of) grasping and what is grasped and who is dilferent 
(from all of them). [518] 

This refers to vijndna of the Buddhists which has to be taken 
as being known to sentience. 

1 This refers to sentience which is capable of understanding 
the dilferent things mentioned in the verse. 

O -V 

qcf: ll'mil 

^1# % Ml^cbccIll^pHfed: I 
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Sure Java's Vartika on Jyotis Bralimana 

(An objection:) ‘But, indeed, when knowledge 1 is (to be taken 
as) what is grasped (only) by resorting to another knowledge 
etc., 2 there is (acceptance of) infinite regress, which is 
unavoidable!’ (The answere is:) ‘(No!) this is not a fault’. 

It may then be asked:) ‘Why/Whence?’, (and the answer is:) 
‘Since, [ 519 ] 

indeed, what/who grasps etc. do get established (or, come into 
existence) by themselves as what/who grasps etc. and do not 
expect (or, depend on) other(s) as what grasps, there being 
non-diflerence among them (in this respect)’. [520] 

lr This seems to stand for vijnana in the Buddhist’s view. 

2 This stands for vijiidndntara. 

Verse 521 points out that being an illuminator is the nature 
of knowledge. 

If what/who grasps etc. 1 would not come into existence by 
its own excellence, then that 2 would arise from another (and) 
also from any other that grasps etc. 1 , there being no 
excellence^ in the same (i.e. the other that grasps etc. 1 ). [521] 

J This understands grahana and grahana (of those) which were 

already mentioned in verse 518 above. 

^ _ 

This refers to grdhakadi (i.e. grdhaka and grahana). 

That means: they do not have the capacity to illuminate 
them etc. 

Verse 522 states as the prima facie view, the result, viz. infinite 
regress. 
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o 

IIVR3II 

(An objection:) ‘Indeed, when it is held that there is (need) 
for any knowledge of (i.e. of vijndna/jndna) another that grasps 
(etc.), there would be need of yet an other and (so on), which 
would mean infinite regress [522] 

In verses 520-521 there was an argument regarding infinite 
regress in respect of grdhaka and grahana. And now it is related 
to the organs which act as the means of grasping the objects. 

Verses 523-530 are the refutation of the aforesaid infinite regress. 

HKHicHcHrsn i 

fcqiTt ^ IIVR3II 

(The answer:) There would not contingently follow infinite 
regress , for there is not seen any rule 1 (invariable relation) 
(in respect) of what grasps and what is/are grasped’. [523] 

*Cf. SP: niyamo 7 iriktakaranasya . 

As there is everywhere no other means (or, organs) which 
is mixed (i.e. existing together) of wha( is to be grasped and 
what/who grasps, as (in the case of) a lamp, 1 (so are other 
things also), viz. what is to be grasped and what/who grasps. 

[524] 


This is an argument based on vaidharmya — distant a. 

Cf. SP: vatih svanipavisayah ; it means the need of an eye 
that grasps the existence of a lamp, though it (viz. the latter) 
illuminates other objects. 



















Suretvara's Vavtika on Jyotis Drahmana 


^ ^Rtqpcrnwiri iik^vui 

'N 

In other words ( tdvat ), the seeing of a pitcher is (invariably) 
preceded by (the existence of) a lamp etc. (which illuminates 
the former); but, in seeing a lamp, there is no necessity of 
(having the help of) another lamp. [525] 

'H«idiR'W mis=wiR c w rrai mmn 

Therefore, there is not (or, cannot be) here, 1 in any way, 
possible to entertain suspicion about (i.e. the contingent fault 
of) infinite regress — not through (the need of) even 2 some 
means as also 3 not through (that of) one who grasps. [526] 

1 Cf. vSP: iheli buddhyddeh sdksivedyatvoktih . 

2 This is api which necessitates the inclusion (or, postulation) 
infinite regress related to the karya ‘action' (viz. grahana), 

; SP points out. 

3 The word tathd is for the inclusion of the result expected 
om action. 

||V.Rvs>|| 

(And) I have already * stated (i.e. postulated) the existence 
of the thing (called) Atman beside (i.e. in addition to) what/who 
grasps etc. (and that is) opposed (in nature) to it ^ — this on 
the authority of just direct perception. 3 [527] 


1 This is reference to SV. 

2 Refer to tat in tad-viriiddlwtmavastunah. 

3 That is, anubhava ‘experience'. 
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o 

It is on the basis of direct perception, and of inference, as 
also of scripture, that there is established (the existence of) 
sentience which is beside (or apart from) what/who grasps 
etc. and its witness—and also higher than (lit. beyond) the 
same (lit. this one). 1 [528] 

1 SP adds: alo na tasmin vivaditavyam ity art hah. 

■^dbdH^ibRcicci qmnyic^rdMiRciq n<mn 

O £ "*s 

In the discussion about (the view of) the Lokayala also, there 
has been clearly/specifically (sdksdt) propounded earlier 1 the 
existence of one who never loses (or, has never lost) (the 
power of) seeing, by oneself—(and that) on the authority of 
just one means of knowing, viz. direct perception. 2 [529] 

This is said with a view to the opinion of them who do not 
accept inference as a means of knowing. 

1 This is a reference to the passage which begins with the 
word sarvatfrlhadrsam (in verse 4.3.158 above). 

2 SP adds: anumanadivivadas ca nirastas tatraiva. 

3^q<>nfH UHlfd WdcdlR-HlfsTcf: | 

5fFlfa qfdMlRdq ||^?o|| 

Cn C ^ 

Already, in earlier (portions) there is established the existence 
of the immutable seer, even in the absence of (i.e. without 
iising) any authoritative means (of knowing) and (that was 
established) as being the witness of the nature of a knower 
etc - [530] 

Verse 531 enunciates what the Vijnanavadin holds. 
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Suretivara s Vartika on Jyoiis Drahmana 


*1Kc^c| ^1^5^ ^1% 5fc^RfcR5% IM3SII 

O 

Now, 1 after (the view of) those (Buddhists) 2 who hold the 
external existence of objects and, in the same way (of the 
others), 3 there follows (the view of those) who hold (the view 
of) vijndna. Indeed, they rise against (the view of the Vcdantin), 
holding that there does not at all exist any external object. 4 

[531] 

*SP observes that Suresvara has followed in his discussion 
he same order in the refutation of the Buddhists’ views as in 
BSB. 

These are the Saulrantika Buddhists. 

The followers of the Yogacara school; this is implied by 
advat , as SP points out. 

4 These hold only vijndna as reality/real. 

Verses 532-537 explain BUB: nanu nasty eva, in this context. 

r^Ho;irf J <P u l ll'ORI 

But, indeed, there does not exist, beside (i.e. in addition to) 
vijndna , (any) external object, characterized as a pitcher etc., 
for there is not noticed any means of knowing (the same). 

[532] 

Here begins the statement of the Vijnanavadin Buddhist against 
he Vedanta view. 

O O CN o > 

Let there be only that (much of 1 a) thing, without (i.e. apart 
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9 

from) which another thing does not exist here; and that thing 
is just like the thing(s) seen in the dream state? [533] 

1 This is for taval — perhaps ‘identical with that other thing’. 

2 ilia refers to the waking state. 

3 Cf. SP: yatl yadvyatirekendnupalabdham tat (atas tattvato na 
bhinnam yatlul svapno ’rllio jndndtirekendnupalabdhas ca bdhyo 
’rtha ity artlwh. 

HVOtfll 

O 

As there does not exist 1 a thing, which is obtained (i.e. 

known/grasped) in the dream state, as beside (i.e. apart from) 

the conseiousness (of it obtained only) in the dream state; 

in the same way, there does not exist any external thing 

(known/grasped only) in the waking state. [534] 

% 

This verse seeks to establish that the argument (in the 
preceding verse) is not weak. 

1 Literally, is not true. 

SP adds: jdgrajjndndlirekendnupalabdhatvdt. 

^ iivoy.ii 

A thing such as a pitcher (grasped/known) in the waking state 
does not exist beside (i.e. apart from) the consciousness (of 
it obtained only) in the dream state, for it has the nature 
of what is (or, can be) grasped/known like a pitcher etc. which 
is (or, can be) grasped/known by the consciousness in the 
dream state (only). [535] 

This argument is based on the reason that both types of things 
are what are (or, can be) grasped/known. 
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Suretivara s Varlika on Jyotis Brahmana 


^ ^ ; r!% ^TFVfcfcT | 

Vlq|-qb<‘Hrc| MlRlM: X»JF^fr^T7|; 11 y 3 a 11 

o 

This being so, there would (or, could) be non-existence (or, 
untrueness) of even the inner self, which is (according to you) 
a flame and has an eternal form, in the same way as a pitcher, 
beside (i.e. apart lrom the existence ol some) conciousness. 

[536] 

SP puts the argument briefly thus: jndnamdtram sarvani iti 
hile sad ... ksanikajndnadrekendtmdpi ndsii . 

I'-^dl wi: ||y.?\9|| 

And when any/an external object is (can be) thus denied, ^ 
there would not be (possible) the existence of a lamp etc.; 
(and then) what could be your illustration for estab¬ 
lishing/proving the thing which you have desired. 2 [537] 

1 Literally, taken/proven away (as untrue). 

Namely, the Atman (beside the intellect etc.) that grasp 

ternal objects. 

0 .rses 538-543 answer away the Vijnanavddin \s view (and 

tsttation) by stating there is an illustration for proving the 
! ddntin's view\ 

^HddrdMI I 

o 

<^ei-qb^o| ^ Tfclclbu^ ||^?c;|| 

rhere is certainly ( eva ) an example (possible) for us (to give) 
since, by/from knowledge 1 there can be acceptance/grasping 
jf another thing (viz. the Atman), and owing to its being 
possessed of (i.e. its consisting in) knowledge. If it would not 
)e there for us (i.e. in our view), then it could not be there 
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lor you (i.e. in your view) as well! [538] 

Cf. SP has put this succinlly thus: asty eva jndndd anyo ’rthas 
ivay’d nesyate cej jndnamdlram sarvatn svapnavad iti bhavato 'pi 
na siddhyad, drstdntdbhdvdd ily art hah cf. verses 532-33 for 
the Vijnanavadin’s view. 

*That is, anuhhava/avagati ‘experience’. 

O 

o 

Having accepted jndna ‘consciousness’ 1 itself as ‘this (thing)’ 
by the means of knowing, viz. the intellect, you reject the 
other thing(s) such as (that perceived/grasped) in the waking 
and/or the dream (slate) as false. 2 [539] 

The argument is: There is first the acceptance of the means, 
viz. the intellect, to lead to the understanding of jndna and then 
there is, with the help of that latter, the denial of everything 
else-this is reciprocal (or, mutually) dependent, i.e. self- 
-contradiction! 

SP supports the argument in this verse, citing the following 
verse thus: uktani hi— 

tasydm yad riipam dbhdti bahyarn ekani ivanyatah / 
vyavrtam iva nistattvam parfksanahgabhdvatah // 

(Pramanavardka 1.77) 

Yet, it is worth noting that the AnSS edition reads a variant 
dlunipan nianaj jndnani eva cedant in SP for -jndnani evedant 
which, we think, yields good sense. 

This is to be understood for vijnana. 

That is, non-existent. 

£JTE<±^c| ^ HVttfoII 

Be it a positive entity or a negative entity, it is determined 
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is possessed of (or, marked by) jildna ‘consciousness’ through 
t means a knowing (and therefore) while you say that there 
loes not exist (any means of knowing), you do not come to 
eel any shame-—only through (your) audacity! [540] 

IP supports the Siddhantin’s argument, viz. that there cannot 
denying of external object(s), citing a verse: yatlidha - 
dharmadharmivyavasthanam bhedo ’b he das ca yadrsah / 
asamfksitatatlvdrtho yalhd lake pratfyate // 

(Pramanavartika 1.86) 

o 

o o 

Vnd it is as different (or, apart) from knowledge that (the 
ixistence of) an external object such as (that of) a lamp, 
i pitcher and so on is accepted even by the Buddhists, in 
>rder that their worldly activities 1 are performed (lit. 
established). [541] 

rhis is an additional argument, beside that in the preceding 
se. 

l That is, worldly dealings. 

TTm ^IHlId^l IIYLB3II 

An objection:) ‘But, indeed, since all is but consciousness, 
hat is not accepted by me (i.e. a Buddhist) as existing beside 
i.e. apart from) consciousness for, in our activities, there is 
lo means for proving that’. [542] 

IP supports the argument in the verse by citing— 
jnahad axyatiriktam ca katham arthantaram vrajet / 
tasmdn mithydvikalpo ’yam arthesv ekdtmatdgrahah II 
(Pramanavartika 1.72cd-73ab) 
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VT?1 TTFWFmql: IIV.«3II 

o 

In this context (viz. that of activity), one has to accept, by 
all means, the distinction between a means of knowing and 
an object of knowing, in order that there is secured the division 
of knowledge into the meanings of the (different) words such 

as knowledge, a pitcher (and) a lamp. [543] 

* 

Verse 544 affirms the need of a pramdna for knowing both 
bheda and abheda of jndna and artha. 

W>1 V^cTT | 

Hld^fH^|U|)cH sra: iiv.«an 

o 

# 

You have to point out a means of knowing that is useful 
for ascertaining (lit. establishing/proving) the nature (of 
thing(s)) as different or non-different since, for both of us, 
good understanding (or, valid knowledge) would not be (lit. 
go) without a (proper) means of knowing. [544] 

Verses 545-546 point out that even the Buddhist has to accept 
discrete objects of knowledge for vyavahdrasiddhi. 

^ ^ foe*# nvey.ii 

/ 

You have to accept (lit. make) the distinctions, viz. knowledge, 
the object(s) of knowledge, the connection between them and 
the result, since, in accepting the oneness of these, there is 
not (or, will not be) possible (any) activity, (or, worldly dealing). 

[545] 


SP supports the argument in this verse by citing- 
fat tathaiva samasritya sadhyasadhanasamsthitih / 
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Sure6vara's Vartika on Jyotis Drahmana 


paramdrthdvatdrdya vidvadbltir avakalpyate // 

(Pramdnavdriika 1.87) 

3^5VTfcrqt55fT%s>5: IIV18^II 

O 

Indeed, they desire to accept (i.e. understand) the means of 
knowing for getting to know (lit. securing) the objects which 
have not been known (before), therefore, one has to accept 
(i.e. hold that there is) the object which has not been known 
(before), for that would (i.e. in order that it would) secure 
their nature as the means of knowing. [54b] 

SP rightly points to the dissolution ol the Samdhi: ajnato arthah. 

Verses 547-541 state that ajndtatvdsiddhi leads to pramdnasiddhi 
which , in turn , leads to the acceptance of the earlier unknown 
as established by the witness. 

Also, it is not possible to get to know (or, to establish) the 
nature (of object(s)) as not having been known before, with 
(the help of) the means of knowing; therefore, 1 this being 
so, there contingently follows (or, would contingently follow) 
the fault (in your 2 argument) of reciprocal dependence (or 
having mutual dependence). [547] 

] Here yatah is for at ah. 

2 This refers to the Vijnanavadin. 

^TRFTT^ ^ dfc<4std^ Hldfcl'Clsra: | 

ny.8^ii 

And that 1 is not established by any means of knowing, on 
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account of its opposition to (i.e. the non-acceptance of) any 
means of knowing; (and) it it does not have any opposition 
to the means of knowing, (then, it is to be asked) ‘Whence 
could there be the concealment (of an object of knowing), 
as what has not been known before?’ [548] 

The second line of this verse presents the argument by way 
of vyatireka. 

^hat refers to ajriata artha. 

+ . 

nv^ii 

Neither in its 1 own form (i.e. fullness), nor in its part, can 
there be possible the state of being of (both) the knowledge 
and the object (of that knowledge), for (in that case) there 
would ever be the absence of (any) excellence 2 and also a 


non-distinct cognition. 


3 


[549] 


SP succintly points out the exact import of the argument thus: 
tvns ay or jrianad abhedo bhedo vu nadyo maticuneyavyava- 
sthasiddher na dvitiyas tadbheddpatter ity arthah. 

That is, of vijnana ‘consciousness’. 

Namely, that which consists in the acquisition of some 
information/knowledge of some object not known before. 

In other words, there would not newly occur any knowledge. 

T WT IJ T I 

If consciousness were accepted as the means of knowing, then 
being possessed of the form of blue etc. would be the object 
of knowing and, therefore, * what mutual dependence (lit. 
expectation) could there be between the two, viz. that from 
which would get established what is said (earlier)? 2 [550] 
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Suvetvata ‘s Vartika on Jyotis Brahmana 


'This is for yatah which is the same as at ah. 

2 Namely, oneness, or rather, co-existence of vijnana (prantana) 
and its object ( ineya ) as understood in the argument of the 
preceding verse. 

31l c bKd^cil'^l Tlfe '11-HlT^cjciel | 

o ° 

Or, if (yadf nama) it is accepted that there is the distinction 
(between the two) as that between a form and what has that 
form; well, let that be there,' (but) how (or, whence) is there 
understood (in your view) the connection of knowledge and 
the object of the knowledge? I 55 

'This is tentative (or, for argument’s sake) acceptance. 

Verses 552-556 affirm the need of accepting the witness for 
holding that there is one who grasps the connection between 

mana and meya. 

g fofasnem cKdHUflHflq sfr \m*\\ 

o ° 

The connection between being knowledge and being an objecl 
of knowledge is (or, can be) owing to the close association 
of the (various) parts such as the effect(s) 1 (so it might be 
argued by the Vijnanavadin), but that connection of the thing! 
(called) knowledge and the means of knowledge is of a different 
kind (altogether)! 2 

*This refers to what are implied in the notions of ontswnsim 
(cf. verse 549 above) and akarakarins (cf. verse 551 above). 

2 This is well brought out by SP thus: manameyatvasamgate . 
tadanyatamatve 'pi tatsddhakena bhdvyam na hi jndndbhede/u 
tatsiddhis tasyas tanmdtratvdbhdvad iti. 
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TCT5T! XFq £W: ^qFFpqRTl qi I 

^StTHMcRcRM qnil4) ^ fas-TRi: ||<*VUII 

That knowledge and the object of (that) knowledge do not 
become/get established (or, proved as such) for him, (in whose 
view) there is a part of knowledge as the object of its 
knowledge and [yd) a part of the object of (some) knowing 
and right knowledge is a part of that means of knowing, since, 
(for him) in that case, there is no (possibility) of any connection 
(between them noticed). 1 [553] 

Possibly, this refers to (samgati-)sddlwkdbhdva as understood 
in note 2 on the preceding verse. 

ny.^«n 

Since here 1 is not (clearly or distinctly) understood the form 
of what is knowledge and what, the means of (that knowledge) 
each, there is not there 1 any proving of what is knowledge 
and what the means of (that) knowledge. [554] 

^he words ilia (in the first line) and tatra (in the second 
line) expressive of the sense conveyed by locative case-convey 
the sense of (any) knowledge (situation). 

And, if there is (entertained) the notion of knowledge, the 
object of (that) knowledge etc. 1 in just one (place/thing), then 
what are to be accomplished, being just one (i.e. the same) 
with what accomplishes (them), there would not be 
understandable (lit. established) the nature of what is/are 
accomplished and what accomplish/accomplishes the same. 2 

[555] 
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Sure6vara s Vartika on Jyotis Brahmana 


] The word ‘etc.’ indicates the notions of part(s) and whole(s) 
and/or the effect(s) and the cause(s). 

2 This refers to their identity ( anyonyabheda ). 

'•fx-lFfl HERHi ^ | 

d<r c hcip'dllH -H(Sdl iiy.y.&.u 

O Cv 

By (lit. in case) there is accepted the absence of distinction 
between what are the results and what the means of 
accomplishing (the same), there would contingently follow the 
purposelessness (lit. meaninglessness) of the instruction 
(imparted) in the authoritative texts and also foolishness (or, 
mistakenness) of the author of the same. [556] 

0 

For dearer expression of the argument here, read SP with 
profit. 

Verses 557-562 explain BUB: vijnanavyatirekena baliyaiiha- 
bhyupagamat. 

Id5lM°MlcK'+> u l bffddiyifcdtd'-P | 

IW^II 

(Also) by your 1 acceptance of such objects as the 
counter-disputant etc. 2 beside (i.e. in addition to) 
consciousness, there would (contingently) follow (lit. be) .the 
distinction between what is the means of knowing and what 
the object of knowledge. 1^57 

1 This refers to the Vijnanavadin, who himself is a vadin 
‘discussant’. 

2 This refers to to (vi)vada ‘dispute/debate’ and also the dosas 
‘defects’ therein. 


o 
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<3^1 ^KlIcc^RTrjra ||V^t;|| 

>D ^ 

Even you have not understood (or, accepted) that (all) this 
(world) is merely knowledge (yijriana— here, jtiana ), for the 
reason that there is (in your opinion or scheme of preachings) 
the existence of things (or, objects) such as a counter-disputant, 
to be given blame to (for holding wrong opinions). [558] 

fn- 1 i^cinfwfra: n<mn 

o O O * 

There would not occur to even an extremely foolish (person) 
ihe idea of refuting (lit. setting aside) an opponent etc. who 
is blamable, when there is accepted the relation of the parts 
and the whole(s) consisting of them. [559] 


||W.€<o|| 

(Certainly) a pitcher, a lamp etc. is an existent (object), which 
is to be (or, becomes) known by another who (i.e. the seer) 
grasps it, 1 in the states of waking etc.; 2 therefore, (there would 
be external existence established) of the opponent etc. [560] 

i 

This points to the distinct seers in the states of dream and 
waking. 

The word ‘etc.’ refers to the dream state. 

SP rightly observes: svatiriktagrdhakagrdhyatvasattve \pi 

sthayitvam ceti pratijna drastavya. 


*k1cq-cR<=|ii g !i I 

ll^ll 

^ c ^ 


Similarly, (the existence of distinct external objects) is like 
distinct continuities/series (in respect of individuals) 1 or distinct 
consciousnesses. 2 This (illustration) and such others 3 being 
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Suretvara's Vartika on Jyoiis Drahmana 


there, it is accepted that the illustrations have a great ease 

(in conveying the desired conclusion). [561] 

< 

] SP points out to Caitra sanitaria and Maitra sanitaria for 
worldly connections—that refers to continuity in the existence 
of the same person. 

2 This indicates the non-continuity of consciousness, i.e. series 
of consciousness. 

3 The word adi refers to the illustration of the disputants and 
others, stated earlier. 

foi^iNo^lci^ui Hid) Iq^iMqiRdl I 

Therefore, it is not possible for a Vijnanavadin to reject (the 
postulation by the Vedantin) of the Atman, the immutable, 
witness (or one who sees) the one who is, single, and the 
highest as beside (or, apart from) consciousness. [562] 

This is to affirm the Vedantin’s postulation of the Atman as 
apart from any object of knowing. 

Verses 563-564 state the prirna facie view in regard to the 
non-difference between knowledge and its objects , determined 
on the basis of the dream state experience . 

R q^cdRd Iq^MoqlcKcpd: I 

IIVA3II 

o 

(An objection:) ‘But, indeed, there is not in the dream state 
anything beside (or, as apart from) consciousness, like a thing 
seen/experienced in the waking state, because of its having 
the nature of only consciousness’. [563] 

This argument proceeds from the Vijnanavadin’s position that 
a thing of the dream state is not different from consciousness, 
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faviFi ^ i 

crfr^t: ^ HKcftfa ||¥.&,«|| 

(The objection continues:) ‘If (again) a thing (noticed) in dream 
state comes to have difference from consciousness, just as 
consciousness appears distinctly, then, since there is the proof 
of (or, establishing) it, on its own strength (lit. power/greatness), 

how is it said to be not existing?’ [564] 

* # 

SP beings out the iwofold character possible of the thing of 
dream state thus: svapnavastu jrianad bhedena drsyate na va. 
The verse then refers only to the first alternative, viz. the thing 
(perceived) in the dream state is seen as different from 
consciousness. 

Verses 565-568 stale that the external objects do exist even if 
they are not grasped as distinct. 

(The objection continues:) ‘11 that form of (what is perceived) 
as an (external) object is but (that) of consciousness and also 
it is taken (or, considered) as having that knowledge (as its 
form), let it be told then as to what could be the means 
for knowing the non-existence of what' is really an existent’. 

[565] 

This is with reference to the second alternative mentioned 
in the note on the preceding verse. 

rcWHoUfa^l I 

Tpft cJl TTlf^VfTSft of! faF-lto: liyA&JI 
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(The Vedantin’s answer:) ‘If the (external) objects such as 
blue etc. are beside (or apart from) consciousness, then they 
might be positive entities 1 or nagative entities, 1 they do 
exist—this is certainly the decision. [566] 


The singular in bhavah etc. stands lor the plural (jatav 
:avacanam). 

victim ^gl^Hvrqct I 


This object of knowledge such as a 
by you yourself in the dream state etc. 1 
in the waking state; how then is it not 
external)?’ 


pitcher is experienced 
as (it is experienced) 
acceptable to you (as 

[567] 


SP observes significantly: tatra caksurddyabhdve ’pi memo ’sti 
c ca samanantarapratyayo ’nyad veti tint ant ar am id bhdvali. 

*SP states that this ‘etc.’ refers to smrtisamddhanddi where 
irti ‘memory’, samddhana ‘answering away or query’ and 
hers—but the question is: ‘what does this last ‘and others’ 
fer to? 


o 

O 

II it is said that the thing, which is known by experience, 
does not exist; then, there would be disbelief (or, lit. absence 
of satisfaction) in even consciousness, for that (also) comes 
from (i.e. established by) experience. [5(5 

This is pointed out as a fault on the part of the Vijnanavadin, 
:. baity dr thasyanubhave pi asattvam. This becomes clearer from 
i next verse. 


rses 569-573 state another reason for holding the object of 

♦ 
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knowledge as different from knowledge. 


^RV|%: 11*6^11 


O Cv 


‘How is it said (i.e. posited by you) that the existent pitcher 
(known from) experience as another, even if it remains the 
same there, 1 as (you have posited) that an object does not 
have any excellence 2 arising from knowledge?’ [569] 


This is yet another argument to state that there is distinction 
between consciousness and the object(s) of experience. 

1 This refers to the dream state. 

2 Cf. SP: atisayavacano ’ nyavisayah . 


c o 


If it 1 is said to be non-existent because it is not seen at 
a time other than one of that (viz. the dream state etc.); 
then there contingently follows for you (i.e. in your opinion) 
the non-existence of an object even when it is in some moment, 
for it is not seen in another moment?’ 1 [570] 


1 Cf. SP (a little modified) for clarification: svaksane sattvena 
drstasya kaldntare ’nupalambhad svaksane \py asatlv(am). 


ylcwicimi'tm iiua^ii 


It would be impossible to affirm the non-existence (or, absence) 
of a feature of the Grlsma (i.e. extremely hot summer) season 
because it has not been found 1 in Hemanta (extremely cold 
winter) also; (for, in holding that) there would (contingently) 
follow (complete) void. 2 [571] 
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That is, it is not experienced. 

Cf. sarvasilnyata in SP. 

fa? ||V.\s^ || 

ince all things (akhilam vastu) in this world are known (lit. 
;tablished) together with their differences in respect of the 
editions belonging to (different) regions, (periods of) time, 
uarters 1 etc. how can that be denied (lit. concealed or kept 
at of view)? [572] 

his is one more argument to support the existence (or, the 
mce of void) of external objects. 

P adds: vipakse vibhdgadhir virud/iyetety art hall. 

The editor of the edition of MRI offers an ingenious 
anation of adigavastha ... thus: dese kale va ga/nint yavastheti 
iha . 


PcIsIHo^Rr^ui HRrMd | 

IIVA93II 

i the case of him, who is of the opinion (lit. is saying) that 
ere does not exist a pitcher (and the like of it) as distinct 
om consciousness, there does not exist any useful thing 
rtha)\ how would he then (be able to) live here (i.e. in 
is world) 1 in the absence of useful things? [573] 

? points out to the import of this verse thus: bahyd- 
laldpino vyaghatapattes ca tadapalapdsiddhih . 

Alternatively, in the dealings which involve the presence 
or the absence of useful things—cf. bhdvdbhdvaxyavahara- 
nih in SP. 

es 574-576 state that holding the non-existence of the existent 
V would lead to the non-existence of any object of knowledge. 
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^TcTT I 

qsJlfcd cT^t fcIsIH^cj live.\s«II 

o ^ 

There does not obtain any negative entity in the absence of 
(some) existing (or, positive) entity, in the same way as there 
exists for you consciousness; let it be (then) accepted that 
(there exist) such objects as a pitcher. [574 

•SFrq^o^fd^; f| ^ FbF-^fq faexifo ||«.vs>VU| 

F-iFi ■ l|VW>8,|| 

Indeed, there cannot obtain (lit. be established) (the existence 
of) anything as distinct from 1 a positive entity. [575 

(Therefore,) if consciousness etc. 2 is accepted (lit. desired, 
as existent) beside (i.e. apart from) positive entities; 2 then 
all that (also) would be non-existent like a non-Brahmana 
etc. 3 — this is the decision. [576 

] That is, as apart from, beside, or in addition to. 

2 The word ‘etc.’ refers to ksanikatva etc. 

3 This is a truncated illustration. It is clarified in SP thus: 
na hi brahmanader anyasya brahmanddibhdvas tat ha sato ’nyasya 
na sattety arthah. The word ‘etc.’ can be taken to refer to 
Ksatriya, Vaisya and Sudra. 

Verses 577-578 state the view of the Ksanabhahgavddin that things 
are only momentary can be shown with the help of inference. 

9{ot||uj) c ^o|»|4.^dW I 

(An objection by Ksanabhaiigavadin:) ‘May the substances 
be understood as perishable at every moment, since they are 
finally perishable like a lamp etc. which are perishable’. [577 
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on Jyotis Drahmana 


Cf. SP ior clarification ol the argument: yad ante vinasi tat 
atiksanavinasi yathd dfpo ’ nte , vinasi ca sarvani ity anwnand- 
lah. 

‘This is a section of the Buddhists who -hold that all is 

Dmentary. 

2 

This is for dvarydni, viz. jnanajneyavastiini (SP). 

^ TT^rTcT: Il^=;|| 

o , 

The illustration is based on dissimilarity (of properties) in 
order to establish/prove the matter that is (first) enunciated, 
(for) herein there is conscious annihilation 1 of an (external) 
object—then (or, as a consequence), all (of our opinion) would 
be well-established.’ J 57 ; 

‘Cf. SP: pratisamkhydnirodhah sa ca buddhipurvako bhdva- 

fah. 


rses 579-581 state the refutation of the inference by the 
inabhahgavadin . 

5TR|U|<T iiVas^ii 

The Vedantins ’ 1 refutation:) ‘In this adducing of inference, 
he matter (i.e. the subject to be proved) of the proposition 
5 very difficult to hold/accept on account of the falsehood 
n the repetition 1 and by the authoritative means, viz. the 
tatement about momentariness. [57 

Add: of some one act or by some one agent. See verse 
below for the explanation of avrttivfpsa. 
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^TT ^ l|V.=;on 

It is known (lit. seen/accepted) in the world that repetition 
consists in more than one performance of some act in one 
agent, viz. Devadatla or someone else) and that (viz. dvrtti) 
is not accepted by the Buddhists. 1 '[580] 

1 This is because they hold momentariness of all, i.e. persons, 
things and acts. 

+ 

T ra: yct|l*k1$3Rl ||V.c;?li 

c o o 

Since there is the decided view (of them) that all entities 
(i bhdvdli ) are devoid of any activity and also momentary, that 
repetition, viz. that consisting in (such actions mentioned in 
words) ‘he went and he came back’, is very difficult for them 
to hold/accept. [581] 

SP states: yathaha - ksanikah sarvasamskara asthirandm kutah 
kriya id (Tantravdrtika 170.10 on 1310; this is already cited by 
SP under verse 494 above). 

Verses 582-585 show unreasonableness of repetition in Ksana- 
bhahgavada. 

fWWP-Tri qi ||«.t;R|| 

o 

In the world, that is said to be vipsa where there is pervasion 
(or, connection) of many objects 1 by actions and/or properties, 
i.e. qualities, and of what are supports and supported. 2 [582] 
And that is also simultaneous 3 — yet somehow it is not 
acceptable/reasonable for a Buddhist. [583ab] 
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CL purj any o vrksarn vrksarn parisincatiti sarvavrksanain 
attaddesasya ca secanakriyayd yugapad vyaptih (SP). 

Cf. grdmo gran to ranwruya it i sarvagrdmdndm taddesasya ca 
mgapad ramaniyagunatvena vyaptih, 

3 Refer to the word yugapad in both the notes above. 




II (the said) Buddhist (holds that) repetition and/or pervasion 
(is noticeable) even in dilferent (objects, persons and actions) 
on account of the similarity (of them), [583cd] 

since it is noticed that (many) Brahmanas eat food in (some/thc 
same) house many times (or again and again) this also would 
be (i.e. is) unreasonable, owing to the acceptance (by the 
Buddhist) of a metaphorical statement (iipacdra)} [584] 

j Cf. niithyatvdd upacdravijndnasya in Sankara’s Bliasya on CU 
.16.3. 


° O 

Since, in the absence of the principal (matter),- (this) 
metaphorical statement does not become reasonable in case 
that opinion (of the Buddhist) were accepted, there (would 
be) giving up what is taken up as the subject matter (viz. 
the existence of external objects). [58 

1 This refers to mukhyavtpsd. 


erse 586 states the unreasonableness of vipsa in the Ksana- 
hahgavada. 


8#FPT: I 
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oMI^McbcliN SRf&l^tfrrT^ ll^gJI 

o 

It is held (lit. understood) that all impressions arc momentary 

I 'j 

and so on. 1 (Therefore), by such statements as ‘All im¬ 
pressions are mcmentary’ is opposed (lit. struck down) the 
desire of pervading and, for this (reason (atah)), the statement 
(about) momentariness (of objects) 4 is not reasonable. [586] 

^hc words ‘and so on’ (ddi) points to the lines asthirdndm 

* 

kutah kriydh (quoted under verses 494 and 581) and blnitir yesdm 
kriyd saiva kdrakam saiva cocyate (quoted under verse 494). 

2 The words ‘such ... as’ (ddi) signify/indicatc many of the 
statements, as for example (SP quotes:) 

ydvad ydvac ca blidvo ’yam pratyaksena pratiyate / 
tdvat sa vartamdnastho ndnyakdlavisesanah // 
ekaksanas ca kdlo \yam vartamdno vyavasthitah / 
tasmdt pratyaksah sarvam ksanikalvam mat am mama // 

(source not tjraced) 

Pervading (vfpsd) indicates repetition (dvrtti) — SP; these arc 
already mentioned together in verse 579 above. 

4 Read SP: ksanikoklis tatsddhikd pratiksanavindsmi dravy- 
amtipratijneli ydvat . 

Verses 587-589 refute the alternative notion of momentariness. 

3P4lfq a^HlPd I 

fasreiEMccWcj Rqif^cf STWlfa: l|VO^s>ll 

Or, if in the word ksanika is intended the meaning of -mat up , 1 
there would then be the fact (or, nature of the argument) 
of establishing what is (already) established and the connection 
of moments is just what we dcsire/accept. [587] 

] The word ksanika is understood as ksanavdn, i.e. the word 
ksana has taken the suffix -matup. Therefore, it means ‘having 
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a moment’, therefore ‘momentary’. 

‘'This would mean: relation between, at least, two moments. 

cRcIHbciW fairasTJMSFt: I 

Ph^-HIS-^TcTI liy.^11 

(And thus) there would be involved the connection of the 
eternal (lit. steady) thing with (various) divisions/parts of time 
such as (or lit. characterized as, or, measured by) the wink 
(of an eye) and this would be, according to us, establishing 
what is already established. [588] 

Here is rejected the second alternative. 

^ ||<^|| 

If it is said that the meaning of (the word) ksanika is 
‘disappearance (of a thing within a moment)’, that would invite 
loss (or giving up) of what is (already) held/ accepted—and, 
even in that case ( tathd ), what is desired does not become 
established. * [589] 

In verses 590-618 there is explanation of the notion ksanikatva 
and its refutation. 

Here is expressed in the word tirohhdva that which is 
accepted/desired as withdrawal of some property, which has 
been visible/apparent (in some thing), (thus) consisting in 
becoming (its own) cause, belonging to the steady (object) 
which is possessed of that property. [590] 

Here there is in these verses the rejection of the third 


























Brhada ranyakopanisad- Bhasya- Va rt ika 


191 


alternative. 

O 

m\ 4dqdM<?q fcH^oTj dd-dd: I 

flfo: ^T?t ^ ll<mil 

If (again it is held that) ‘What are produced (or, have come 
into existence) perish’, then (also) there would (follow) the 
nature of what is to be established/proved in the case ol what 
is (already) established/proved; (this is so) because it is agreed 
among all that what have a beginning do perish, [591] 

(also) because whatever has an origin (lit. birth) has finally 
to come to perish; (and) in that case (also), there would be 
for you the loss/abandoning of what is (already) held — this 
is beyond doubt (or, doubtlessly so!). [592] 

These verses refute the fourth alternative. 

SWtcqfaSFt ^RTt wnvqqMJ-dd | 

qi q4diRddi i 

yci qi'HIrMHI^-HrlJ-l IHmil 

o > 

If (again) you accept that there is destruction/perishing (of 
an external object) in the same moment as of its origin, then 
there would certainly be the contingency that both the origin 
and the destruction occur (just) in the same (lit. one) moment, 

[593] 

and from that would follow the non-origin of what is (called) 
an effect; or, perhaps, its all-time existence. Also, on account 
of their mutual opposition and mutual non-opposition being 
simultaneously occurrent, there will certainly follow what is 
not desired (by them). [594] 


This is yet anothr alternative explanation, with comment on 
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the Ksanikavadin’s argument. 

f^^^R^ccqi^q^cpclR | 

Also, because two opposing/opposile activities 1 are accepted 
as belonging to (i.e. performed by, just) one agent and because 
they are opposed in belonging to (just) one (moment of) 
time the entire world (i.e. worldly experience) 2 is opposed. 

[595] 

1 These are the origin and the destruetion/perishing referred 

to earlier in verse 593 above. 

2 

Or, worldly notion about opposition of activities/actions. 

3TMIz>1lc!lRl 'MRd vj 1I'MHM|R| c|Ri %cf I 

Also, il it is held that those (objects which are) not known 
ever perish or (which) originate (lit. become born), then, in 
that case also, the matter in the proposition enunciated will 
not dispose (lit. destroy) a negative entity. 1 [596] 

1 This refers to the proposition ajdtdni nasyanti. SP brings 
out the import thus: ajdtasydsattvdd asatas ca saint dnasyevdnasdd 
ity arthah. 

What difference 1 can there occur in what has not originated 
(lit. what is not born), when there comes (to occur) the 
destruction? (Thus) there would be mutual opposition of (the 
two) words 2 in the enunciation (of the proposition). [597] 

This is another reason as to why the destruction of the 
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non-born is impossible. 

1 Literally, excellence, i.e. change, or additional property. 

2 That is, ajdta and ndsa. 

That an object, which is coming into existence (lit. being born), 
comes (also) to destruction is the statement of a foolish (or, 
ignorant) person, because it' is opposed to the world (i.e. 
world’s experience) and also because it is opposed (i.e. 
disproved) by (various other authoritative) means of 
knowledge. 1 [598] 

The idea of verse 595 is repeated, because the Ksana- 
bhaiigavadin would point to the opposition of the worldly 
acceptance about the nature of things to the singleness of the 
Brahman (i.e. Atman). 

^he Vedantin wishes to affirm that the singleness of the 
Brahman can be grasped/understood from one’s own experience 
(cf. sarvo hy atmastiivam pratyeli in BSB under 1.1.1) and from 
the Vedanta texts (i.e. sabda/sruti). 

^54 ^TIcS^ nfe | 

^ ||<mil 

(II) again (it is held that) this destruction of the object(s) 
that is (or, are) born occurs in the second moment (of its/their 
existence), then (it has to be pointed out that) the matter 
(lit. subject) in the enunciated proposition does not get 
established, except by recognition. 1 [599] 

Add: of the object of the second moment as the same as 
of the earlier/first moment. 
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SFTgT^ ST’IItR ||S,oo(| 

o 

4 

(The Ksanabharigavadin might say:) ‘That one becomes born 
as the agent (ol some activity) and the same one perishes — as 
(your) eternally abiding (Atman) belongs to the two (lit. pair 
ol) moments; so should (that object in your view continue 
to) be in the second (lit. other) moment. 1 [600] 

That is, let that also be abiding in the second moment. Cf. 
SP puts it as: sthayi jannwndsakarteti sesah. 

j-icwch&icI ^rfq i 

O 

cfi i)S,o ^ 11 

(The Vedantin replies:) ‘ll is held (by us) that that one docs 
not become born (lit. gel produced), nor also does it actually 
(saksat) perish (or, come to destruction/an end); or rather, 
it is without any such notions as arise in the beginning, in 
the middle and in the end. [601] 

SP supports the argument in the second line by saying: uktam 
hi— 

samsrjyante na hhidyante svato rtlidh paramarlhikah / 
nip am ekam anekam ca lesu huddher upaplavah // 

( Pramanavartika 1.88) — thus it reminds one of the falsehood 
in the activity of the Atman’s adjunct, viz. buddhi. 

TWt fartel: Tlfa ||S,o^| 

Tld'H'-c) I 

^ ||S,o 

o 

That being so, 1 there would be a clear opposition between 
the reason ( hetu ) adduced and the enunciated proposition. 

[602] 

If it is held by you that there is destruction (of an object 
that is born) in the end, then what (i.e. of what nature) is 
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this end (that) is so called by you? whether it is within that 
moment (ol the object’s birth) or outside it? — But, so also, 
it is not reasonable. [603] 

1 SP explains sarvavikalpasrinye bodhe sad. 

& u ll-cK5fa ||S,o«|| 

o 

If the destruction be at the end of that moment, then (your 
proposition of) momentariness is disproved (lit. struck down). 
Also this (said) destruction, if it is held to be in another 
(i.e. second) moment, is not reasonable (to be stated in your 
proposition), since there is absence of (lit. does not exist) 
earlier moment. [604] 

This clarifies the unreasonableness in the enunciated pro¬ 
position, as mentioned in the preceding verse. SP explains the 
argument thus: ekasmin prime (v.l. prirve) ksane ksanikasya sthidr 
isla sri ca ksanamadhye arise na sidhyad ... ksanasya bahir nrima 
ksanrintarani taira nriso na ksanasya yuktah prirvaksano- 
ttaravartino jririnasyottaraksanasambandhrinupagamrit. This is fur¬ 
ther explained in the next verse. 

q % qqf i 

^ ^ n&.oy.n 

Indeed, in the destruction (of the object) in the later/subsequent 
(i.e. second) moment, the former (i.e. earlier moment) cannot 
be involved (lit. employed, as the agent of the destruction), 
because of its non-existence in the later (moment); (and) if 
it were so, there would be permanence (of it). • [605] 

In support of this argument: SP cites: yathriha- 
asato bhrisanriyogrid utpridasya ca hrinitah / 
kriryakriranayor ittham vastutvani kena vriryate // 
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(source not traced) 

fa<5lcd ^ I 

8Fl^q *TcT<Tl ^ifq ||S,o&,|| 

o 

In ihc nature (of an object as ) having a beginning, existence 
(lor some time) and an end, it is difficult to suppose (or 
happen that there is in it) partlessness; (and) in (your) holding 
Ihc continuity of a moment, 1 there is (to be) stated the 
situation (i.e. nature) of being established (in the case) of 
what is (already) established. 2 [606] 

1 SP paraphrases ksana as jndna. 

"SP clarifies this thus: yadi vikalkpah sanUatim anupatanto 
na jndnam anuputanti tadd vijndnam sarvavikalpam iti siddham 
eva tvayd sddhyate. 

SbHdiH ^ STWT%: I 

o 

^Tc8#Fbcct ^ ll£,ovs|| 

Again, (in holding) what is non-existent has an origin and 
is also connected, in the end, with destruction, there would 
be contingent the two times’ destruction and that would lead 
to abandoning (or, disproving the theory) of momentariness. 

[607] 

[cHiqi: I 

l|S,oc;|| 

CN 

11 (you held that) there is no origination of a non-existent, 
then there is not likewise its destruction as well. (But in our 
view, there is) no (such) contingency, for the two 1 have (only) 
lalse connection between them (or association). [608] 

*SP considers an alternative reading for mithydsamgatis tayoh , 
viz. mitho \samgatis tayoh — that is to be translated thus: for 
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there is no connection between the two (viz. jriemu and vikalpa, 
i.e. the knowing Atman and the supposed external objects). 

^\i\\ Tfcb I 

(The objector argues:) ‘Since the last 1 destruction was great, 2 
the destruction (which 1 posit now) is with some additional 
(feature of it)’. (The Vedanlin’s answer:) ‘This is not so, for 
there is not any difference of that destruction Irom this, as 
it (i.e. this latter) does not have any (new) distinctive (feature 
acquired)’. [609] 

For a detailed discussion on this point, read SP which is very 
lucid. 

A This refers to the pragabhava ‘previous non-existence’ of the 
external object under discussion. 

2 There is comparison of the pragabhava with dhvamsabhava; 
the latter being lesser in importance, according to the objector. 

8#l4>ccN'£FW3: I 

‘Also, because the sense of the possessive suffix matup is 
unreasonable, 1 there is impossibility of momentarincss etc. 
(there being); 2 (this is so), because there is not simultaneity 
in the point of (lit. the sameness of) the time between (the 
existence/origination of) a substance (i.e. object) and its 
destruction/perishing.’ [6b)] 

1 This is already pointed out in verse 587 above. 

2 The word ‘etc.’ refers to destruclibilily etc. 


SFTFcK 116^01 
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Also, the time of (i.c. taken for) destruetion docs not occur 
in or outside the moment (when the object is said to originate 
and to perish (or, come to destruction)); because another 
moment is outside the moment (under reference) on account 
of the (object s continued) existence in that moment.’ [611] 

The purport of the argument is that there is no properly 
nceived relation of the object’s destruction to the moment 
icn it originated and existed. 


(An objection:) But (the sense of ksuniku as ksanavdn i.c. 
<sana with the suffix -matup is reasonable as) in the words 
he was a dhanin 1 ‘possessed of wealth’,’ it is seen that the 
>ensc of dhanin is understood as the reason even when he 
s seen today (without wealth)’. (The answer:) ‘No, it is not 
;o, since that would invite the fault in respect of the laksana 
seeing (some object)’, lor there in laksana there is a reference 
o (lit. hearing of) the present (period of time)’. 1 [612] 


SP clarifies this thus: tad asydsty asminn iti niatuh id laksane 


tamdnakdlasydsUd sravanad bhille bhdvini vd na tatprayoga 
atthah. That means: the word dhanin would convey the 
lultaneous existence of wealth and the possessor of it at the 
sent time. 


O 

[ one were to say the word asli is used (in tad asydstfti 
tat up) for indicating/conveying (all) the three times (i.e. 
criods of time); this also is not reasonable, since there is 
:ason (i.e. cause) 1 for (the word’s) having that (proposed) 
:nse. * [613] 
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1 This is helii. 

qcqaHMMHirM 11^^ tf II 

^•Hi^-qcciJ-iqqi nci qfc i 

yfuic^cq^q ^ifq: ^qilc e h ^ IteWI 

‘Also, on account ol the opposition ol direct perception a 
moment does not have the nature of what is momentary. So 
also there is not mutual non-concomitance ol direct perception 
and inference.’ [h!4| 

‘Or, if it is held that the fault of what is to be proved is 
what is already proved will (itself) cease to be; then, there 
would be abandoning (or giving up) of (the view of) 
momentariness, (and) in that case, what will be lost of us 
(or, in our view)?’ [bl5] 

SP offers on these two verses quite an elaborate explanation; 
it may be read with profit. 

■‘-Mpfcl qcyR'H'HlRcW IIS^&.II 

o ^ 

‘And (your) proposition, viz. ‘All external objects are mo¬ 
mentary,’ which is stated (by you) earlier, is not accepted 
(by us), on account of its being opposed to the reason (lingo) 
in the form of practical activity.’ [bib] 

This argument is based on arllidnupattivirodlia. 

1 Cf. SP: lingasabdendnupapattih. 
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There would be (the activity, viz) bringing etc. 1 (seeds of) 
paddy etc. and, so also, the production (lit. origination) of 
that which is about to appear (lit. is to be produced)^this 
success! ul/practical activity is not (for you) a means of knowing 
(the continued existence) of (external objects), since there 
would be opposition to that means. [61 

This is further reaffirmed in the next verse. 

This etc.’ refers to to the sower’s going out for the seeds, 
hese are mentioned in view of the word utpitsoh which follows. 
This etc. stands lor barley (and other corns). 

^ Tfl^pri j 

ctjfq ^ 


In no way (then) the (postulation of) momentariness of 
(external) objects can be reasonable (lit. accepted); (for) the 
activity of bringing (the seeds of) paddy etc. (can-)not (be 

accomplished) by the (objects’) having been destroyed or being 
destroyed. ^ 

This is the statement of the result of arthdpatti , viz. being 
) means of proving momentariness of objects. 


uses 619-620 reject {or refute) the two alternatives expressed 
nastena and nasyata. 

if (it is held by the objector:) ‘All that successful practical 
ictivity can (or, might) be accomplished by (the external 
objects) which are being produced in continuity (or, series) 
ind have become the cause(s) of the result(s), in the same 
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way as it (viz. various activity is accomplished) by a lamp 
elc., 2 [619] 

(and) it is accepted that what is about to be produced (or 
is to come into existence) as unborn and (lit. or (vd)) what 
is born as non-destroyed’, (then it can be asked, in 
return/refutation) ‘How ean what is about to get destroyed 
or is being destroyed and (what is) destroyed (be understood) 
without (there being) recognition?’ [620] 

1 This refers to urthdkriyd mentioned in verse 617 above. 

'I _ • 

The word ‘ete.’ refers to a pitcher, for example. 

Verses 621-626 explain away the view : samtatya kdryaln .... 

^*JwI4)c||IhcM ll^ll 

^tqif^evn^n m: i 

8#FTO^ ^ ^1 TO 118^311 

(It is decided that) the activities (lit. properties) 1 of some 
flame abiding at present in fire, which remains there ever, 
by their (being in) series ( prabandhena ) would accomplish 
(or, serve) the purpose of the object(s), like some person, 
who (eontinues to exist for more than one moment) would 
have reaehed some village, town etc.; 2 [621 ] 

since the performance of an activity by an object (or objects) 
is not possible, like in the case of a lamp etc., 3 when there 
is accepted the momentariness (of the object(s)), that 4 owing 
to the absenee (of the same as the) cause(s). 5 [622] 

1 clhanna means kriyd ‘aetivity (which is sddhya )’ and guna 
property (which is innate)’. 

This ‘ete.’ would refer to the other activities of the person, 
performed by him, on reaching the village/town. 

The word ‘ete.’ refers to a pitcher (and other objects). 

This refers to arthakriya. 
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The word ‘cause(s)’ can be understood in the sense of 
agent(s)’. SP clarifies this thus: maitrddes (u svato bhaiiguralve 
na had acid api sdlydharanddyarthakriyd yuktd talkartur abhavdd 
ity arthali. Yet, one could understand it with reference to the 
momentarily existing objects which would not be able to be the 
cause of that activity. 


■<3lrL|ry«:L|4I^HIVTn^rc||r1s5o| ^ ||S^3II 


There would (or, could) not be the action of a cause (viz. 
agent) in such (activity) as fetching water, (while its agent) 
has not come into being; so also, that would not be there 
in the case of what is about to be (born or produced, or 
to come into existence) and/or what is being (born or 
produced), 1 because of its non-existence. [623] 


SP points to the absence of the cause (i.e. agent) of an activity 
n respect of (i) what is not born for produced), (ii) what is 
ibout to be born or produced (or, to come into existence), 
iii) what is being born (or, coming into existence); (iv) what 
s (already) destroyed (or, has already perished), (v) what is 
ibout to be destroyed (or, about to perish), and (vi) what exists 
n some moment. The first line is the refutation of (i), the second, 
)f (ii) and (iii). The remaining (alternatives), viz. (iv) and (v) 
ire refuted in verse 624 and (vi) in verse 625, below. 

{ -vat in tadvat is according to Panini 5.1.115: tena tulyam 
:riyd ced vat ill. 

fwpl ^ siTHifa m vinfiid qqfqd ne,;>yii 

o o > 

In the same way, (it would not be there) as in the case of 
the hair 1 on (the body of) a tortoise; also, it cannot (be 
accomplished) by one that is being destroyed (or, is perishing), 
(for), indeed, a dying person can nowhere (na kvacit) 2 be 
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capable of begetting a son. [624] 

1 SP refers in this context to kiirmukstra also. 

2 In kvacit , there is reference to only a place. 

tdcd dWc) dlfa Hdfdd I 

3TT H>ldldpHc): pH^I-d^ Id Hi did IlS^UII 

And, nowhere can it become (lit. attain the status of) cause 
(viz. agent), being (i.c. „ continuing to exist) in that moment, 
till there is completion of an activity; (for), in that case, your 
doctrine (of momentarincss) becomes lost (i.c. defeated). [625] 

SP brings out the import of the verse, saying that (i) in the 
moment of the object’s origination (or, coming into being), it 
cannot do any activity (as said earlier) and (ii) it cannot continue 
to exist in the moment when that activity is performed. 

TcHIS|fd>Mdl °d!Wcqd Hf^Hidfd I 
M^ddd-iR^d Vdfq? ll&,3Sdl 

O O 

(An argument of the objector:) ‘If what has come into existence 
(or, being) is (already) pervaded by destruction (i.e. becoming 
destroyed, or perishing), by the continuity of the cause of 
the result (viz. causing the activity), this (opinion/view of ours) 
becomes well-proposed’. [626] 

In verses 627-631 the notion of samtdna is introduced by the 
objector and refuted by the Siddhdntin. 

HdHHM'-klid I 

HdHldfa W\F\: ||S,^^|| 

HI L dMIHHd: 
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rhus also (the view) is not tenable, if (i.e. when or for) the 
agent is called samtana ‘stream of consciousness’ on the basis 
3 l (iii) the derivation (of that word from the verb root tan 
to stretch/cxtcnd’ with the prefix sam), viz. he who continues 
[to be). [627] 

^nd, owing to its singleness and perishability, continuity cannot 
ac tenable. Nor also can that (viz. continuity) get (or, be) 
established by (the object’s) being an apdddna ‘(point of) 
ieparture, or a thing from which another departs’, nor also 
ay resorting to an adhikarana ‘a support’. [628] 

Mor, also, in any other meaning signified by the (relevant 
grammatical) case — this on account of, or, owing to) the reason 
vhich is (already) stated. [629ab] 

>P points out that the samtana can be either a kdraka ‘(that 
ich is) related to an activity-expressing verbal form’, or a bhdva 
thing coming into existence’. Be it one of the notions signified 
the grammatical case relevant: (i) the agent, (ii) the point 
departure, (iii) the support, (iv) the object, (v) the instrument, 
(vi) the recipient in an activity. The second line of verse 
1 and the first of 628 reject the notion (i); the second line 
se 628 rejects the notions (ii) and (iii); and verse 629ab refutes 
remaining, i.e. notions (iv)-(vi); (for detailed explanations, 
d SP with profit); or it rejects a positive entity, this being 
uted in verses 629cd, 630 and 631 below. 

iie^n 

^ ^ cTF^qfacIl % fclHScK: ||E,3o|| 

f it is held (lit. said), ‘Continuity is a positive entity, signified 
>y the verbal root’, [629cd] 

then' the answer is:) ‘A positive entity would come into 
xistence (or, come to be established) only after depending 
>n (lit. on having expected) what will come to be; (and) not 
itherwise. But (ca) that one one does not obtain (lit. is not 
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found), for the one of kind/sort of a thing/person is going 
to be is (only) perishable/destructible.’ [630] 


The argument in verse 630 is based on the question: Is 
continuity (saintati), i.e. the stream of consciousness (saintana) 
in existence? or that il does not exist? The verse under reference 
(i.e. 630) discusses the first alternative—but, there also, out of 
the two sub-alternatives which are there—two in number: (i) 
permanent and (ii) momentary-the first of these is considered. 

Cn 

Even the stream of consciousness is impermanent, since it 
is ever dependent on what will come to be; and, moreover, 
the meaning conveyed by the preposition (sain-) and the verb 
root tan together is not in tune/agreement (lit. obtained) with 
your view. [63 


Verses 632-637 seJ aside (or, reject) the etymological meanings 
of the word samtdna. 

^ IVcil J : 8#Ft>c^:>Rd mRcN-IH I 

31ci)dHi*lciMi ^ fa?}: cpMWUMJ-lld IIS,?3|| 
-ctacqiCridMl Rl'-myct I 

fvM5»4cn fgsn ns,??n 

Neither becoming one nor continuation '(of something which 
is already in existence) is adduced with (good, i.e. valid) reason; 
lor there is no connction (lit. conjunction) with one another 
(of two moments) of time, viz. that which is already gone 
by and that which is yet to come. [63 

Since the present moment of time is just single, ils being the 
continued stream of consciousness is untenable. And (there 
are further questions that arise:) ‘Is the stream of consciousness 
non-distinct from those which form into a stream? or, is it 
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distinct from the same? or, is it twofold (i.e. both non-distinct 
and distinct)?’ [633] 

The first two of these questions are answered in the next 
verse (i.e. 634) and the third, in verse 635. 

^ ^ 116,3811 

If (it is held that it is) non-distinct, then (it would be contingent 
to accept that) it is not permanent and if (otherwise, i.e.) 
distinct, then (contingently) it would be permanent. And, as 
a consequence, the relation (between the two) as cause and 
effect, which you have wished to hold, would not follow (or, 
be there). [634] 

SP cites, in support of this argument, the following thus: 
yatliaha— samtdnas ca piirvdpanbhuldndm ksanandm saksdd 
updddnopddeyabhdvenolpdda evocyala id. 

Also the view that the two are both distinct and non-distinct 
is not tenable (i.e. reasonable, or, proper) because of the 
opposition (obtaining between them). 1 And no person would 
tolerate (lit. go with) the refutation of his own doctrine/view. 

[635] 

Namely, they do not occur at one and the same moment. 

One wonders if the verbal form samgacchate expects the 
accusative case of dhvasti. 


c*]^m ^cTHISTPTdsjcT: 116,36,11 
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In regard to accepting the (simultaneous) distinction and 
non-distinction of those that have continuum from their (own) 
continuance, there are to be pointed out (lit. stated) such 
blemishes as are in consonance with the thing (known as their) 
continuum. [636] 

SP observes: bhede s amt an asvatant ryddydp at t ir abhede ksani- 
katddihdnir bheddbhede siddhdntavirodha ity art hah. 

clef 

II there is the view; ‘(The nature of) the stream (or, continuum) 
of consciousness is indescribable’, (it should be pointed out:) 
‘Even that is not possible (or tenable), for, indeed, that (viz. 
the threefold) acceptance of it as (altogether) distinct/different, 
or as non-distinct, or both, all that is but non-existent (or 
false)’. [637] 

Verses 638-639 discard the view that there is the existence of 
another. 


3|c||-c 7^ q q c ^ q|-e>qi]q | 

"S 

d<*-qcq qi^qd! 


If it be (accepted as) indescribable, while it is non-distinct, 
it should then be regarded as describable while it is distinct. 
And, if it is indescribable while it has distinction, then let 
there be (accepted) describability in what is otherwise (or, 
elsewhere). [638 ] 


Verses 639-646 set aside the notions of describability and/or 
^ndescribability both. 
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Further, in respect of them as being distinct and non-distincl 1 
and also in respect of their being describable and indescribable, 

their existence together (or association) 2 would not be 

% 

(possible) owing to their being mutually opposed. [639] 

1 Suresvara uses anyananyalvayo/i for any at va-ananyal vayoh ; so 
also vdcydvacyatvayoh for vdcyalva-avdcyatvayoh. 

Literally, going (or, being) together. 

Also, (be it said that) the stream of consciousness is describable 
or indescribable, then it should be told (as to) why/whence 
(that is so); if there is/be inevitably/necessarily (some) thing 
on which another (or, substance) is superimposed. [640] 

qcfc*Wrq *raF*ra era ^ ll&.«?ll 

o 

Also, nothing is accepted in your view as indescribable; what 
talk can be there (lit. in that thing) in respect of which (lit. 
where) you mention that it is a negative entity? 1 [641] 

This is based on an argument of the objection: samtdna, though 
it is an object and has a property, viz. absence of describability. 

^SP brings out the purport of the second line thus: dkasah 
pratisanxkhyanirodhas cety abhdvam api bhavan yadd vadati tadd 
samtane vastuni vacyatvabhavakatlidpi na te yuktety arthah. 

o 

Also, if you hold that indescribability is the nature of the 
form of that; this is not so, because, owing to its being a 
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common properly, it would/could be accepted in the case of 
matter etc. 1 also. [642] 

SP mentions, in this context, that even atoms etc., which arc 
external, are indescribable — and this is acceptable to the objector. 

J This is pudgala , a term among the Jains in particular; it 
means: matter, externally existing atoms etc. The word etc. refers 
Lo other external objects. 

*q <Hc1HoK:cH: I 

^qfqcqfq#qct II&.83II 

% qrai I 

qqi ^qrqM^mq^qqifq q q^q% ii^«y.n 

Therefore, it is to be said that the nature (lit. form) of the 
thing called continuum is uncommon. Now, if (i.e. when) it 
is said that this one (viz. the stream of consciousness) has 
indescribability as its nature (lit. form), [643] 

then, you have admitted (lit. said) that the nature (lit. form) 
of continuum is like the nature (lit. form) of a pitcher. 
Whatever is the uncommon nature of some thing has (lit. is) 
to be called (i.e. accepted) as its nature (lit. form). [644] 

Therefore, (now your acceptance that) indescribability (is the 
nature (lit. form) of the continuum) means (your accepting) 
opposition to your own proposition (lit. statement). And, in 
that case ((athd ), (thus entertaining) the notion of break in 
the continuum is not tenable. [645] 

qqiqqqfq: qi % qq: iis^sji 

(And,) in the absence of the break in the stream ..., there 
will ever be contingent the continuity of what has (or, is made 
up of) parts, since that (viz. sabhagasanitati ) cannot be without 
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the absence of break. \& 

In verses 647-648 , Suresvara discards the existence and/or 
non-existence of sanitaria. 

>t c t’K u l 'HdHKW^t m II8 ,«v9|| 

Also, on account of the contingency, viz. impermanence being 
there, there would not be an existent continuum. Thus, in 
the manner stated, there is certainly the impossibility ol a 
continuum. [6< 

v ^ ' o 

o 

Also, because of the rejection (or denial) of the cause ol 
(any) result, the opinion (lit. say of the opponent) is, in nt 
way, (supported) by reason. (And) what was said earlier, viz 
sarntatyd jdyarndnaili , is refuted (lit. answered away) earlier 

[6 

And, as to what was stated as a counterargument ( codita ) 
viz. ‘like the activities such as illuminating by a lamp,’ tha 
also is an improper statement because of its being simila 
to what is to be established/ [6 

*Cf. the verse prabandhenarciso dhannd dharniini ... in vers< 
521 above. 

2 Cf. SP: drstdntasyapi paksalulyataya ksanikatxas animat er it 
artliah. This is explained in the next verse. 

Sisfefi qqi T^-Wd^dd: I 

o 
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^cfl-'rllclRrCl ll^°ll 

As there is not in the case of a chariot etc. * any activity 
towards (effecting a certain) object on account of the said 
reason, 2 it is not there in the case of a lamp etc. also, for 
the same reason. [650] 

This would be the outcome of the objector’s proposition. 

^he word ‘etc.’ refers to other inanimate objects. 

2 Namely, kscmikatvu ‘momentarincss’ (SP). 

^The word ‘etc.’ refers to a pitcher and other similar existent 

objects. 

a^i^cci xisji tern i 

WWW 

(Then) as momentariness does not occur (or, is not to be 
accepted) in the case of a chariot etc. for the reason (which 
is earlier adduced); therefore, for that very reason, there is 
not possible, in the case of a lamp etc., momentarincss etc. 

[651] 

^Thc word ‘etc.’ relers to samtati ‘continuum’. 

o 

And, as to that the deslruction/perishing and origination are 
held to be belonging to one and the same time, 1 just like 
two pans of a balance, 2 that also is not tenable, since there 
would contingently follow the situation that there is result 
(produced even) without (or, in the absence of) a cause (being 
operative). * [652] 

1 SP clarifies it thus: na hi hfje sthite ’likuro jayate nasldd 
eva tasmat laddrster iti yan mat am ity art hah. See next verse. 
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SP adds: which are not related as a cause and its effect; 
t adds a simile ‘like two horns (of an animal)’. 

| 

^qifs|dd>Md: ll&,y.?|| 

(Actually) it is after the functioning of what produces (jcmaka , 
viz. a seed) that there comes into existence a sprout which 
is to be produced (lit. born ( jcmya )) and the relation of the 
two as distinct, viz. the cause and the effect, would occur 
as at two different (points of) time. [653] 

id'-Mccj na.y.8ii 

O O "\ 

If (suppose) one were to ignore the distinction between the 
two as kdrakas (viz. the agent and the object connected with 
the verbal root pad with the prefix lit-), how (or, whence) 
could there be their relation as cause and effect as (it would 
not exist) between the left and the other (i.e. right) horns 
(of an animal)? [654] 

• 

This verse denies the relation of a seed and the sprout (arising 
rom it), since they (i) belong to two different points of time 
nd (ii) are both momentary. 

c^nvdmwiddl: IIWIII 

O 

Also, there would not be between the two the relation of 
cause and elfect, if (and when) they would be belonging to 
(only) one (point of) time; for, in youi opinion (or view), 
they are (each) connected with perishability. 1 [655] 

'Read SP: tayor ekasmin ksane saltvendbhyupagamdd visdnavat 
dryakdranatvdbhdvasyestatvdd iti yojana. 
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Verses 656-658 are in re filiation of accepting any effect , with 
the help of aramhhavada and parinamavdda. 

An effect is, O Buddhist, 1 .neither a modification nor what 
is to be begun (by something else); (for) in holding (the effect 
as) a modification, (you would have taken) the position of 
the Samkhyas and in holding (that there is) a beginning (of 
the effect, i.e. its coming into existence), (your acceptance 
would have) their total distinction. 2 [656] 

l \[ appears from an alternative explanation in SP: yadi va 
bauddhasydbhimatam karyam that one could read in the first 
line word as bauddhakdryam\ cf. the MRI edition (p.986) which 
so reads. 

2 Possibly this would show the relation of cause and effect 
to be untenable, because they are unlike each other. The idea 
underlying this is: kdranagundh kdryagunan arabhante is an 
accepted principle of the Samkhyas and others. 

Further, an (externally existent) object, 1 which has originated 
from (another) existent (object) is made firm in another existing 
stream; also it would not modify itself in the same way as 
a pitcher, a pillar etc. (or) as a clay (do not modily 
themselves). 2 [657] 

SP clarifies: kdryakdranayor atyanldbhede tadbhdvasyaivdyuktir 
ity art hah. 

1 This also stands tor a stream, in view of - srotontara. 

2 This denies the Buddhist’s non-acceptance of parinamavdda 
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(of the Samkhyas). Cf. SP: ksaiiikatvdc ca brahmano vaisantyad 
ty art halt. 

*1iIm q^: | 

% 

Also, (what is momentary in nature) cannot begin (to produce) 
an effect, as does a potter. The pair (viz. a cause and its 
effect) cannot exist (or lit. are not in existence), as in the 
views of the Samkhyas and the followers of Kanada on account 
of its momentariness. [658J 

n verses 659 , Suresvara states his own refutation of ksa- 
ukatvavada. 

c^dodlfn I 

These and such other blemishes * can be staled (or, pointed 
out), (yes) in thousands. And, here (i.e. in respect of this 
theory of the Buddhists), there is not available (lit. is the 
absence of) any means of knowledge (in that theory) for the 
reason that (all is) merely consciousness. 2 [659] 

^SP summarises these very clearly and also, points out that 
hey do not beset the Vedantin’s theory thus: yat tu vedd na 
ramdnam ndpy apauruseya nityd vd samketas ca sambandhah. 
This is against the Vijnanavadins, the Yogacara followers. 


erses 660-664 relate to the refutation of the Mvnamsakas ’ view 
tat the Atman has the nature of insentient knowledge . 

^I-McchIh ^ cbKU||d I 

q ^ 115,6,011 

Also there cannot be the nature of (all as) void, this, also, 
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for this very reason (which is pointed out). Nor again is there 
the singleness 1 of the Atman, which can be understood from 
the consciousness of I (i.e. that ‘I exist’) — (as in the view 
of the MImamsakas). 2 [660] 

This brings in, further, an argument against the Bhatta 
MImamsakas (also), which is continued in the next verse as 
well. 

1 It appears from SP (and also AnSS edition’s variant reading) 
that the verse read: ... gamyatvam etasmad atmano .... Also, SP 
notes: ekatvad iti pat he ’py ay am evart hall, i.e. it makes etasmat 
and ekatvat synonymous! 

2 The MImamsakas have come into the discussion, only 
incidentally, ‘for this very reason (which is pointed out’, which 
means, ‘owing to the absence of any authoritative (or, correct) 
means of knowing (reality). This seems to refer to BUB: 
pratyagdtmagrdhyata catmano ham iti mimdmsdpaksah pratyuktah. 

In (holding the view:) there being the relation of part(s) and 
the whole (in respect of what are conceived as cause and 
effcct(s)) also, 1 (that view can-)not be (tenable), for that very 
reason (already) pointed out (lit. stated). And, further, in 
(accepting) the momentariness of (external) objects, there is 
no possibility of a recognition (being there) 2 etc. 3 [661] 

A The thought of refuting (incidentally) the view of the 
MImamsakas (intended in the preceding verse) is still persisting. 

2 Once again, this is a reference to the view of the Buddhist; 
cf. SP simhavalokananyayena bauddham prati dosdntaram aha. 

3 The word ‘etc.’ refers to memory and the subsequent 
performance of activity (SP). 


ch: IIS,5,R|| 

Cs C o O O 











i SureSvara s Vartika on Jyotis H rah man a 

9 '(qiqRifcl | 

qfe 919 cTqr^q d 9k 99919919 ||S,&,^|| 

O 'N 

In ihc case ol (some one), who is seen again, it is not 

proper/reasonable to entertain the knowledge, viz. ‘This one 
s the same’; [ 662 ] 

because) this (knowledge), ‘This one is but the same’, is 
elated to the difference in (points of) time and nature/form’, 
f again, there is yet oneness of the two on the basis of (one’s) 
experience, it is on the basis of (their) sameness/idenlily. [663] 

f it is held (by the Buddhist:) ‘There can be recognition (by 
»ne) on the basis of the similarity in appearance, as in the 
ase of hair and/or nails, cut earlier (and now grown),’ then 
it has to be said in answer:) ‘No, this one is not like (what) 
ou (would hold), for (in) your (view of the world of objects) 
lere is impossibility (for any supposition of) similarity’. [664] 


e, Suresvara refers to BUB : sddrsydt praiyabhijndnam krtto- 
akesanakhadisv iveti cet .... 

ses 665-671 refute the view: sddrsydt pratyabhijnd. 


9T9T9J999?9Tf9 9^99 8 #F?k99: I 

91999 ^9lileRd9 ||^&,y.|| 


nd the impossibility (for any supposition of) similarity is 
ving to momentariness of all (as you have been holding) 
id, also because, according to you (lava), this (notion of) 
milarity does not relate to (lit. does not see) more things 
an one. [665] 


9193919 9 q>9ll9) 9 , 

'^llR'dlcRcpcqi^Rq 9fd9-SRI 
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Again, in respect of hair etc., 1 there cannot be any grasping 
(lit. seeing) on the basis of the similarity that can be expressed 
as, ‘This one is the same’; for, this is but a seeing, related 
to it, because of the oneness of the species ol hair etc. 1 ’ 

[ 666 ] 


*The word ‘etc.’ refers to nails. 

Indeed (hi), one cannot have a thought (or, knowledge) that 
has arisen on some (particular) object (appearing before one), 
viz. ‘These are but the same’ in the case of the hair, which 
have grown after they had been cut, unless one resorted to 

(or, unless there was (for one) the basis of) the species. [667] 

% 

^n: ^PTri iis^ii 

CN C 

Indeed (Iti), in the case of anyone, 1 who is not mistaken (or, 
has not erred), when there arises (is) the knowledge of a 
similar (object/person), there appears a cognition as (for 
example) in respect of hair etc., 2 that is of this form, viz. 
‘These hair are similar to what were (seen by me) earlier’. 

[ 668 ] 

J This is owing to the force of hi; cf. SP: ukte ’rthe 
sarvdvisamvdddrtho hisabdah. 

The word ‘etc.’ refers to nails. 

But, in the case of none, there arises the cognition (lit. notion), 
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l 

‘These hair are the same as those’. As such, this is understood 
(or, accepted) to be recognition, based (lit. caused) as it is 
on (their belonging to) the same species. 1 [669] 

1 Cf. SP: vyakdnimittatvasambhavo ’ tahsabdarlhah . 

||£v9o|| 

And (this statement of yours), ‘This is the same as that’, is 
but the direct perception which has (some) thing as its object; 1 
it arises, referring directly to it, 1 (from) what does not have 
Lhe property (of that) when that has ceased to exist (lit. is 
bygone). [670] 

Read NKL (ms. p.623): bddhdblidvad abhrdntam ity artliah . 
] This refers to the grammatical object. 

O c 

O ■N 

rhis lirm direct experience (in the form), ‘Just this, this one 
s only that’ cannot (lit. is not) stultified by any inference. 1 

[671] 

*On this, cf. SP: agnyanusndtanumanavat pratyaksavirodhe 
mikatvanumanam nodetid bhavah. Also, vipantam bddhya- 
ihakatvam pratyaha pratyaksa id. This latter is clarified in 
next verse. 

rses 672-678 are in refutadon of anumdnena pratyaksabadhah. 

% fwfRivn^ri Wjfa i 

^5^! SfcqgftMlRcl I|6,v9^|| 

iince, indeed, inference ( litiga ) would be (so only) in 
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appearance, when (or, in case) there is its opposition to direct 
perception, therefore, there is not (i.e. cannot be) stultilication 
of direct perception (of some thing) by inference (about it). 

[672] 


qq: qpqpcltsFt | 

S#IWW 118^311 

C O o 

It is proper to entertain the notion (lit. experience) of similarity 
in appearance on (or while), seeing another pitcher to a pitcher, 
that is already (or, lit. earlier) known, but that cannot be 
(entertained) on seeing those (pitchers) which have the nature 
of momentary (objects). [673] 

q4 ^°nfq i 

C O 

nicRHlsfq srqfcql iis^n 
5!Ft Eqfacqmifq I 

t coifed ^ qfes-Tjcc n^&.u 

If or even after seeing (some object) earlier, the (seer) remains 
(or, continues to remain) till when (he comes to have) the 
sight of (another thing) which is yet to come (to his) 
eyes/knowing, so that there can be (established/entertained the 
notion of) similarity—then, in this opinion (or, thus under¬ 
standing) also, [674] 

there is established the understanding/grasping of similarity 
of appearance though, the (doctrine of) momentariness is lost 
i.e. has to be abandoned. (As against this) the knowledge 
which is the awareness (sambodhi) of only itself (lit. its own 
nature) does not recognise its own destruction and/or rise 
and not also another (thing) because of it (i.e. of this latter) 
being perishable. As a consequence, (therefore), the notions 
of similarity in appearance and momentariness, which are 
entertained (or, held) by you, do not become (or, get) 
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established. [675-676] 

C O O' 

C\ o > 

Remembrance also is not experience referring to (some 
existing) object, on account of the experience (of it thus), 
‘This is only/just like that’, since, indeed, an experience is 
ever referring to an object as of a blue or red lotus. [677] 

Cn C 

This grasping (lit. seeing), viz. ‘This is just that’ is like the 
experience (i.e. seeing) of a blue lotus; (and), therefore, this 
would/could not be remembrance, for it covers (i.e. pertains 
to) an object not (seen) before. 1 [678] 

A That is quite some new object. 

vises 679-682 refute the view that recognition is false , owing 
its basis in similarity. 

% c^e4-| | 

Moreover, similarity of appearance is, in this case, very difficult 
to obtain on account of their having appearances (or, 
forms/nature) that are mutually different; as between the sky 
and a mongoose, in respect of the notion (i.e. knowledge), 
‘This is just that’. [679] 

SFIFTi aifalcbMi -Q: ^=1 I^PIT |R*;o|| 

C o 

For (or, on account' of, or, owing to) which reason do you 
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entertain (or, lit. there is for you, or, in your opinion) similarity 
(of appearance) 1 between moments and/or momentary objects, 
which, by their uncommon (and, therefore, dissimilar) natures 
(i.e. forms or appearances), are mutually very different? [680] 

1 This word refers only to objects wheih are momentary. 

ojsg fc# ^ i 

oMM^I: alui^odcfroivn^: ||S^|| 

The mention, ‘This thing is similar (in appearance) to that’, 
is also not reasonable (or, lit. with reason to support it), owing 
to the nature of the things being (only) momentary. [681 ] 

oi|L|^l: IIWII 

Also, the mention, ‘This was seen’, or ‘That I saw’ is not 
tenable, because of the reference (to a thing) by (the mention 
of its very nature, while he, who thus makes the mention, 
is perishing. [682] 

Verses 683-685 explain BUB: drstavatah .... 

c > 

'dtRHpqwyvr^cl ||8,<^|| 

f5RT I 

aiF'l+ccj IIS^HII 

o o 

How could (there be that mention) 1 by/of a person, since 
there does not remain the moment for making that mention, 
because (the moment for) the earlier seeing/experiencing (by 
him) is already gone? and also because there is no connection 
(of that moment) with the subsequent? [683] 

Such a mention (is not possible) without the connection of 
the objects, viz. those bygone and those which have not (yet) 
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come; (and) in accepting the continuous existence (sthdsnutva 
‘lit. permanence ) (of the two things, or the person who makes 
that mention), (the theory of) momentariness gets lost (i.e. 
defeated/disproved). [684] 

These verses are based on BUB: drstavato xyapadesa- 
ksananavasthdndt . 

Namely, tad eve dam mentioned in verse 679 or idatn distant 
ido ’draksam in verse 682 above. 

That is, the person who had seen the object earlier. 

^ ue^n 

And, further, nobody would make any mention (in such a 
case), 1 like the one who was born blind (and make such 
mention even) without seeing. So also, not anybody 2 would 
entertain (in such a case) 1 a notion of similarity (in 
appearance). [685] 

! This is for ilia, referred by SP to vyavahdradasd. 

'j 

SP qualifies this person by the adjective prdcinadarsanasiinya. 

/erses 686-687 conclude the discussion on the theory of 
nomentariness . 

SWI“lfa<gllc*WI I 

Thus, on account of the absence of an authoritative (or, 
trustworthy) means of knowing, it is established that this 
doctrine of the red-robed (monks) is but a line of blind men, 1 
on account of the holding (lit. acceptance) of (the doctrine) 
by himself. 2 [686] 

SP supports the thought of this verse by citing yathaha- 
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riklasya jantor jdtasya gunadosam apasyatali / 
vilabdhd bat a kenanu siddliantavisamagraliali II 
(Pramanavartika 4.54). 

lr That is, one blind man following another and so on. 

2 Add: owing to the absence of any trustworthy means of 
knowing (which is, here, propounding). 

direct ^ i 

At the time (i.e. after) the perishing (of consciousness), it 
is not reasonable to hold that consciousness has the capacity 
to give abode (to that which follows), owing to its being 
momentary (and therefore) the absence of connection (with 
it), like in knowledges (which occur) in another scries of 
consciousness (that follows). 1 [687] 

1 SP clarifies it thus: bhinnasamtanavartinyor buddhyor mithah 
sambandhabhavavad ity arthah. 

Verses 688-689 explain BUB : akrtdbhyiipagamaprandsadosau . 

£ C ^ 

d*4-ll£l: d>4 u li ^>^1: IIS^II 

(And that) would invite for you the acceptance/holding of the 
acquisition of what has not been done and the destruction 
of what is done; therefore, (it is proper to hold that) the 
one, who is the agent of (some) deeds, enjoys the result of 
one’s deeds. 1 [688] 

lr The use of the singular form kannanah in apposition to the 
plural form karmandm earlier is to indicate the usually accepted 
principle jdtdva ekavacana. 


o 
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^ ^cTFi 'bwW Wldl 118 ,II 

(An argument of the objeclon) ‘The result should occur in 
that very continued agent in wHich consciousness has occurred 
(lit. placed) the desire (or, impressions) for some activity, in 
the same way as redness (occurs) in (a gauge of) cotton. 1 

[ 68 ! 


The argument is based on the idea that the two faults which 
are pointed out in the preceding verse do not follow even when/if 
there is absence of a permanent nature of some thing. 

SP clarifies this distant a thus: yatha karpasabtje ’lakta- 
kddirasavasikte tato jayamandiikurddav atyantabhinne ’pi rakta- 
tdnuvartate. 


Verses 690-698 rejects the notions of the truth and/or the 

falsehood in holding samtana in relation to kartrtva and/or 
bhoktrtva . 

Sc^Rhs’iIh fcwkc) Wifi ^ | 

4HqiPio^RK<pu| ^ ne^oii 

(The Vedanlin’s answer:) 'In this (proposition) also, a con- 
tingency is not (i.e. cannot be) avoided, since that * does not 
at all obtain as apart from what has a continuity’. ^ [69 

The argument in the second line presupposes the notion of 

the difference between the continued existence of both the agents 
and the enjoyer. 

This relers to the activity by one resulting into the enjoyment 
of another. 

2 

That is, unless there is oneness/sameness of the agent of 
an action and the enjoyer of its result/fruit. 

RT^v'qmqqtcitiM-idi Tf^dcl IIS^ll 

O 
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In reality, the impressions (of an earlier doing/intentions) of 
one, who has a eontinued existence, do continue to be (even 
later); therefore, (the objector) would not be left free from 
(having) the blemish (which is pointed out), for the two 1 
have not been connected with each other.’ [691] 

This argument has relation to the objector s alternative notion 
that the agent of an action and his samtana ‘continued (existence)’ 
are connected. 

These are the agent ol an action and his continued (existence) 
as an enjoyer of its result. 

JHMWrara cf#qclT I 

q qa: MWII 

o 

(The objector would say:) ‘If it is nol accepted that there 
is a connection of the two, 1 on account of there being no 
authoritative means of knowing (the same), then, it (viz. the 
connection) can be imagined’; (and the Vedantin’s answer is:) 
‘That view also cannot then be established just by the (earlier) 
statement of the fault’. 2 [ 592 ] 

These are already clear from the preceding verses. 

Namely, what is imagined is non-existent (asat) and cannot, 
therefore, lead to any connection which is held as real (sat). 

qtcfclT Tctd l fccihLH I I 

Also, the affording of an abode to redness etc. that is existing 
in the seed of cotton, as was (earlier) mentioned (by you), 
is itself the author (lit. maker) of an effect which (also) has 
>ts form (akara), x but it is not accepted/held (by you) as an 

effect -’ [693] 
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Add: remaining in the later moment also; cf. SP: sa sthdyiny 
eva svakaram ankurddikaryam karoli . 

2 SP adds: nasau ksaiiikesu samlanesu lietuplialatve drstanta 
ity art halt. 

8FTRT ^FEJ: | 

cT^t 8#FfTcc^| ^rf^fcT: | 

STWT^q ^oI||^: ^Hl^ecbl^cld IIS^VUI 

(If it said:) ‘There is connection between two moments as 
between a chain and its bits; 1 then, this (position of) similarity 
ol appearance and the mention (as said above in tad evedain) 
would all be well-maintained (i.e. well argued)’, then, [694] 
(the Vedantin answers:) ‘That is not reasonable (or, well 
argued), for that would entail the loss (or, abandoning) of 
(the principle of) momentariness, since there would be the 
inclusion (lit. pervasion) of (all) the three moments 2 as in 
the chain and its bits’. [695] 

Here, Suresvara has only briefly touched BUB which is clearer 
in details. 

1 Or, a bridle and its bits. 

2 

The first is when an object comes into being, the second, 
when it enters on producing an effect and, the third, when the 
effect has come into existence. 

d^cqq-^c;oqq^p-q ( 

So also ( ca ) any dealings marked by the words ‘mine’ and 
yours’ would come to naught (or, lit. would be cut short), 
owing to the absence of the mutual connection between the 
moments of them (marked by the notions of mine and yours).’ 1 

[696] 
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1 This is not possible because there is only one consciousness 
and which is momentary. 

O 

3F^q clT^5Tt5'Ml c llc c t>dl ||6^\9|l 

c o o o 

‘And, while consciousness, which is extremely pure and s has 
the nature of knowing itself, 1 and, while there is the absence 
of any other (thing) of similar nature, how/whence could/can 
there be a flow of misery etc.? [697] 

1 This is the use of genitive absolute construction. 

2 The word ‘etc.’ suggests the impossibility of holding 
consciousness (alternatively) as transitory, void and unreal; cf. 
verse 699 below. 

‘Also, it is not held by you (or, acceptable to you) that 
consciousness which is pure and unform is possessed of (or, 
made up of) parts of various natures 1 like a pomegranate 
or another fruit.’ 2 [698] 

*Or, ... parts which differ with one another in nature. 

The different parts of the fruits yield different tastes. 

Verses 699-700 set aside the notion that the whole of the object 
to be known is a part of knowledge. 

O C O O ’’s 

‘Again, on account of (consciousness) being cognized (or, 
experienced) as an object of knowing (in its pureness), 1 there 
cannot be parts of the cognition (or the cognizing?), viz. what 
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is momentary, misery and void etc., as (there are parts of 
the cognition of a pitcher) as the loot-bottomed form of it 


etc.’ 


[699] 


*Cf. the word visuddhasya in the preceding verse. 

2 The word ‘etc.’ might suggest the pitcher s being useful for 
carrying water, its colour and so on. 

||vso o 11 

c o 

‘(Again, in your view), all this (what is postulated as the world 
ol objects) is merely consciousness (and) there does not exist 
any object of knowing as different (from it); (therefore, the 
example understood in the preceding verse is not proper — this), 
on the basis of the example of the knowledge of the object(s) 
ol the dream state and for the reasons, viz. (its/their) 1 being 
only cognition (awareness) etc.’ 2 [700] 

lr That is, of consciousness. 

2 

Cf. prthubudhnddirupa mentioned in the preceding verse. 

Verses 701-703 refute the opponent's acceptance of inference 
on the ground that there is no statement in his scheme of 
enunciation , reason etc. that are members of any syllogism proper. 

5!H4-IM4:cjV||cicq|^c|dl qivqqdd 11^90 ? 11 

o 

‘(Moreover,) you do not accept/hold such various distinct 
notions as enunciation (of a proposition), the reason (for it 
and) the example which have the nature only of (i.e. not distinct 
from) consciousness.’ [701] 

This verse stresses on the impossibility of drawing any inference 
egarding consciousness. 
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yqiuH i 

WdWM: ||v£>o^|| 

‘Again, this view is opposed by the means of knowing (called) 
direct perception. (See, for example) such objects as a pitcher 1 
do become known as belonging to another place which is 
outside the body.’ [702] 

This verse points to the opposition of direct perception. 

1 These are a piece of cloth, a lotus and so on. 

O 

cetera? ^ n^osti 

‘Further, in respect of them (viz. those objects), there arises 
with the help of the organs the knowledge which is not mistaken 
(or, not false) and, then, there is not accepted direct perception 
(which is held) in our view and which is prone/likely to cause 
various alternative notions of objects (such as) distinct and/or 
non-distinct (from one anothr). [703] 

SP points out the difference between knowledge which is 
acceptable to the Vedantin and consciousness which is held by 
the Buddhist. 

Verses 704-709 are in refutation of the unauthoritativeness of 
savikalpaka jhana in the opponent's view . 

ft ftcra yMSMlPq m fMfiK cM I 

$cjy=t>i< qcqai ^ iiveoen 

‘That, “I do not see what obtains in the distance and I have 
seen this one” — such is 1 direct .perception; it is not stultified 
(by any other means), knowable/known as it is by itself.’ [704] 
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The argument is in this verse is: direct perception pertains 
o the different external objects and, therefore, it stultifies 
nference of consciousness. Cf. NKL (ms. p.625): abddhatvdn 
nanam evety arthah. 

Jc^lM I 

lh9oy.il 

<rl4lPlPl'H ,: td) 5l6p-l^c>^cl I 

o o o 

cl PHmcfl |.|\9o&J| 

o o 

‘If it is held (lit. said) by you that this consciousness is of 
the nature of misery etc. 1 and also that it is extremely pure 
(i.e. unaffected by anything else) owing to the absence (viyoga) 
of that (viz. misery etc. 1 — how can that (vijriana) be pure 
in your proposition?' [705] 

‘for, indeed a thing is accepted as extremely unaffected (by 
anything else, i.e. pure) when it is released (or, is in slate 
of detachment) from what was connected with it. (This is so, 
since) what else would remain there (than that/such thing) 
when its own nature is released (from what affeted it)? [706] 

The argument in these verses is: The nature of the real thing 
5 unaffected by any other thing (for, it does not really exist) 
nd, therefore, there is no necessity of postulating its attaining 
inaffectedness or purity. 

Read, on this verse, NKL (ms. p.625): asambhavam sddhayati 
at a iti ... puspasya svdbhaviko guna/i suklatvam dr a\y ant arena 
uspakarane samskriyamane ’pagacchati gunantaram ca raktatvam 
tpadyate tathd vijnanasya caturvidhabhavand prakarsdd duhkhd- 
agamo visuddhis cotpadyata iti tanmatam anuradati svabhdvika 
. iti (introducing the next verse). 

*The word ‘etc.’ should refer to momentariness, void and 
nreality ( asattva ). 


o o 

^ b CI oj-^l TpF^ifq I|v9ov9|| 
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rd4l‘ll^irn Rffd: I 

'N C\ 

4H4)*IM<3dl Fnw^ Ad4lRd ii^so^ii 

CV 

‘And, that statement which you had made, viz. “It is noticed 
in the case of= flowers there is first the destruction of their 
natural (i.e. original) property 1 and there is the coming (or, 
appearance) of redness (or, any other colour)” [707] 

is earlier well disproved (lit. set aside as untenable) for the 
reason (lihgatah), that there is absence (lit. separation) of (the 
cause).’ That (viz. the effect) is seen to have been preceded 
by a union (of the cause and the effect) as (that) of two 
sheep. 2 [708] 

Read NKL (on these verses, ms. p. 625): dtmd kartradinlpas 
etyadau svabhdve sthite tadvinaso na sambhavaUty uktani 
pariharati samyag id. kim ca puspasya suklatvam na svabhdvalx 
puspe saty api viyujyamdnatvdn malavad ato na puspaguno 
drslanta ity aha viyogac ced. kim ca sauklyasya svabhdvikatve 
’pi sadrslantatvam tasya dravyantarenacchaditasya ndsdbhavdd ity 
aha dravyantareti (introducing the next verse). 

1 Alternatively, quality, viz. colour. Read the' note on the 
preceding verse, for clarification. 

2 The example is not clear; nor also is it clarified by SP. 
Yet the idea at the basis is: viyogah samyogapiirvakah. 

Ihso^n 

CV ^ 

Or, perhaps, there can be obscurity (lit. non-seeing) 1 of a 
natural (property of a thing) by the covering of it by some 
other substance, because the natural appearance/seeing of (it 
becomes possible) after that substance has ceased to exist (or, 
lit. has come to perish). [709] 

This is one more argument against the opponent which is 
under reference, as noticed from verse 707 above. Read also 
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he note on the preceding verse which introduces this verse. 

That is, absence of the sight of it. SP clarifies this point 
vith the following remark: drsyate hi vastrddau haridrdrdgdpagame 
athapiirvam sauklyam iii bhavah. 

his ve/se sets aside the notion about misery as jndnamala. 

And, the notion of (the authoritative) impurity (which is) 
entertained, owing to the nature (of consciousness as) that 
which/who grasps that which is to be grasped 1 is also baseless 
(i.e. meaningless), like the pounding of husk, since there does 

not exist any other (object) connected (with the earlier existing 
object). [710] 

^t is assumed/accepted by the Vijnanavadin that consciousness 
grahyagrahaka ! 

erses 711-713 point to the difficulty in accepting the Buddhist's 
ew that ntoksa also is like a bondage. 

^ o 

And, in (the postulated doctrine of) the brave (pwigava ) 
follower of the Buddha, the result, viz. such as nirvana , 1 which 
has its own characteristic, does not bear any relation to (or, 
lit. get connected with) arguments of reason, owing to the 
absence of the support for the result. 2 . [ 711 ] 

nil vmiadi implies abhyudayn Vise in worldly prosperity’. 

This is because consciousness, remaining merely pure (i.e. 
affected in its nature), cannot be a support for anything. In 
ler words, positing the idea of a support is not possible. As 
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such, the support for the result is a negative entity. 

C > 

q fsrqT'Tt qi I 

fs)Hli?ld: ■‘-dd+cFq '^H-H'lfd: \m%\\ 

In the case of one, who is afllicted with some dart, the result 
(desired) is happiness, which arises from the removal of the 
dart, in the case of the death of one who is afflicted by that 
dart; therefore let this be told, as to whom there would accrue 
the result (when the dart is removed, lit. has ceased to be). 

[712] 

What sort of connection with the result would there be in 
the case of one, who meets with destruction, the one, in whose 
case someone (viz. the Buddhist) does not hold the occurrence 
of both connection and separation? [713] 

The argument seeks to refute the Buddhist’s acceptance of 
momentariness. The sufferer, unless he continues to exist for 
a later moment, cannot have the resulting happiness! 

Verses 714-715 are intended to support the Veddnlin’s own view 
that all that misery originates in ignorance ( avidya ). 

M ^n=lt m-. \m Bit 

O Cn 

(A view of the objector:) This 1 is similarly (occurring) in 
your view also’. (The Vedantin’s answer:) ‘No, it does not 
(so occur), because that (sort of occurring), or the division 
(of the objects) in various karakas etc., is owing merely to 
ignorance and the (real) thing (i.e. sentience) is complete in 
itself. [714] 

*This refers to the earlier verse. 
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cTRT dr^cldl xra: I 

o O CN 

cRE-q^o) Pt>-H^IST% ||v9^y.|| 

Cv > 

ince the immutable thing (viz. reality, i>e. sentience) is, in 
s own right, of the nature of (what is considered to be) 
le end/object of an individual’s life, has become of that sort 1 
tily through ignorance, therefore, what does (or, will) it expect 
hen that 2 is destroyed? [715] 

That is, sorrow-stricken owing to the affliction caused by 
art. 

This refers to ignorance. 

ses 716-717 affirm the absence of any blemish in accepting 
worldly dealings as established by the witnessing principle , 
sentience. 

nD c o "S 

^FTRFf c bn?'Mf^T||o^|rl Ib9?£j| 

^nd) that kind of thing (viz. reality, i.e. sentience) is already 
itablished (or, explained). 1 Moreover, there is not (or, can 
)t) also be entertained (or seen) any fault there (i.e. in 
e inference about it). [716] 

Read SP: vimato \y avail dro ’ samhatajyotirnimitto vyava- 
tvad ddityadikrtavyavaharavad ity anumanad brahmanadau 
oktam vastu sadhitam ity arthah. The reference is to BU 
-3. 

SP relates the use of api ‘also’ to the earlier discussion on 
Lokayata view (cf. BUBV 4.3.156-159). 



^FWl If ||\s^\9|| 

o ^ 
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‘That is inference 1 which is one’s (entertaining) awareness 
(of some thing) again (for a second time) owing to (the) 
impression (of it as occurring, or having been) together (with 
another). (And, if one were to argue against this that) there 
is possibility of fallacious reasoning in that.’, (our, i.e. the 
Vedantin’s answer is:) ‘Not, indeed, is there fallacious 
reasoning’. [717] 

{ SP clarifies the nature of inference by citing - 
sambandho vydplir istatra iihgadharmasya lihgina / 
vyapyasya gamakatvam ca vydpyalvam gamy am isyate // 
yo yasya desakdlabhydm samo nyilno ’pi vd bhavet / 
sa vyapyo vyapakas tasya samo vabhyadhiko ’pi vd // 
tena vydpye grhtte bike vyapakas tv asya grhyate / 

(Slokavdrtika 5(4).4-6ab). 

Verses 718-721 refute the opponent's view that there is, in the 
Vedanta exposition , the fault of vyaplyasiddhi. 

(An argument of the objector:) ‘But, indeed, (what you have 
called as) the invariable relation (between the pervader and 
the pervaded) would become a pointer (to the fallacy), since 
(that) 1 does not become (a sound reason for inference) by 
merely occurring together, as in the case of a father and his 
son. 2 [718] 

1 This refers to the invariable relation of vyapya and vyapaka 
owing to the occurrence together of two dharmas and dharmins. 
SP refers, in this context, to vydptes ca drsyamandydh kas cid 
dharmah prayojakah {Slokavdrtika 5(4).13cd). 

SP explains this thus: pitaputrau {sisyacaryau vd) saha sakrd- 
drstavat ’nyataradarsane ’nyatarabuddhir notpadyate . 
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Let this be so; if varying nature is not noticeable in the case 
of its object; for, they never entertain (lit. desire that there 
is) varying nature (of it) in relation to the object about (or, 
in relation to) which there has arisen a doubt. 1 [719] 

'That is, as to its veracity/validity. 


cl I 

fsfXTt ^ oqfvpctKH^|f(uj) ||vsRo|| 

o 

Yet, that (doubt) arises everywhere by the very occurrence 
of it together with itself; (and), in relation to (correct) 
knowledge, there is not any doubt about its varying nature. * 

[720] 

1 

SP supports this argument by citing— 
yavac caxyatirekitvam satamsenapi sarikyate / 
vipaksasya kutas tdvad dhetor gamanikabalam // 

(Nyayakusumanjali 1.182.5) 

cKRi*iPiqr^4dc|: SlM<Hcl: I 

* , 

Therefore, for averting (or, setting aside) the doubt about that, 1 
a search has to be made, with effort, for ascertaining the 
absence of the reason of that ^ (indeed) in the absence of 
the thing to be proved. 17211 


SP brings out the purport of this verse thus: vyabhicdrasaiikdya 
osatvc . tannivitty art hunt vydpakabhdvctia vydpydbhdvo pxatavya 
i p Halil am. 

This refers to vyabhicara ‘erroneous or fallacious reasoning’. 
This refers to sadhydbhava. 
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Verses 722-725 refute the concomitance of vyatireka with the 
absence of the object to be proved. 

i^Kvrtcf 1 

11^3! 1 

Let this be told: (i) ‘How can there be the absence of the 
reason while there is the absence of the thing to be proved? 
or, (ii) while all the signs (indicators/reasons liriga) of 
knowledge (i.e. the knowledge of the pervader) or are noticed 
(lit. obtain) are generally noticeable?’ [722] 

The verse points out the faults in holding the sadhya and 
sadhaka as different; as two alternatives. 

/ 

cRT ^tTWTonfe IIV933II 

‘If it is said Uiat, there is the absence of the thing to be 
proved etc., 1 with respect to (the concomitant) which is known 
through the operation of valid means of knowledge; then, there 
would contingently follow the absence of the thing to be proved 
while a cooking pot (of clay -bhrdstra) or iron 2 etc. are not 
found in the far. [723] 

SP clarifies the meaning of the verse thus: samnikrste lostadau 
yogydnupalabdheh sddhydgnyabhdvam buddhvd tena dhuma- 
bhdvadhis tvanmate sydn 11 a cesyate lostadavagnyabhdvavad 
dhiinidbhavasydpi sujndnatvdd ato yogydnupalabdhisiddhdgny- 
abhavasya na dhumdbhdvalihgatety arthah. 

^he word ‘etc.’ refers to the absence of the lihga ; e.g. the 
absence of smoke which is the litiga of fire. 

2 SP refers to a line from some lexicon: klfbe 'mbartsam 
b hr astro na kandur vd svedaiu striyam. 
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O c 

If it is postulated in respect of what is directly perceived that 
there is absence ol the thing to be proved; then, inference 
itself would be meaningless for the reason that (the thing to 
be proved) is already established by direct perception alone. 

[724] 

So far alternative (i) has been answered. In the following verse 
is answered alternative (ii). 

rn V|3^lil*TT^5fa INRU.II 

^ CN 

And (tu) as in a region like the slope of a mountain, 1 there 
is no possibility of finding (or, obtaining the sign, i.e. lihga), 
let there not be (understood) ever the presence of smoke, 
even while there is the absence of fire etc. 2 [725] 

1 The word adi in adhityakadi refers to upatyakd ‘region around 
(or, near) the mountain’. 

2 Possibly, this word ‘etc.’ refers to ‘other things to be proved’. 

Verses 726-728 set aside the notion of a ride that there is always 
anvayavyatireka in tarka. 

’N 

c\ 

If this 1 is so, then the concomitance also would not be noticed 
(or, obtain); how then could there be the presence of fire 
while there is the presence of smoke elsewhere? 1 [726] 

This is to point out the absence of concomitance of what 
is to be proved and what its reason (lihga). 
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1 any at r a means sapaksa ‘a similar instance’ (SP). 

g -MMc'Hiarm ii^^n 

51*+^ I 

Let that 1 be there owing to the sight of it; since the existence 
(of anything) is dependent on the sight of it. In places such 
as the slope of a mountain,-it is not possible to decide that 
there is fire on the same, so long as there is no direct sight 
of it, (only) on account of seeing (lit. finding) smoke there, 
as in the case of seeing smoke related to a cooking pot (of 
clay or iron). [727-728] 

lr The existence of fire. 

Verses 729-730 refute the idea of anvayavyatirekagamyatva in 
tarka. 


w iNmii 

Let (then) the knower of the definition of the sign ( litiga ) 

tell this: ‘What is the thing that you infer here, 1 from (i.e. 

on seeing) the sign such as smoke etc.?’ [729] 

% 

lr That is the mountain (in relation to the proposition parvato 
vahniman ...). 

2 This can refer to one of these: (i) Fire which is to be known, 
(ii) The mountain (i.e. some particular region), (iii) The relation 
of the fire and the mountain, only the sign itself. These are 
refuted in the next verse. 


qfagccPTlfa qRfe I 

^ ^ WSTEPi ■tflRT'IRT IN>?o|| 
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It is not fire, for it is already known (i.e. seen). Also, it is 
not the region, for that also is known. Nor also is it merely 
the connection of these two 1 (since that cannot be described, 
or, ascertained) also for the reason already stated. 2 [730] 

1 This is on the basis of sacrifice; but the verse docs not 
appear clear in referring to the third alternative. 

This refers to establishing what is already established 
(siddhasddhyat va). 

Verse 731 is for introducing the refutation of the authoritativeness 
of inference. 

FW TfR I 

Therefore, 1 the means of knowledge, viz. inference, is not 
(found to be) reasonable, for there is the absence of what 
is to be known. In this respect, (now), there follows our 
(i.e. the Siddhantin’s) answer: 4 [731] 

*That is, owing to the difficulty in seeing clearly what is to 
be known and what indicates (or, leads to) the same. 

In other words, it does not. have a good reason for the 
proof of the proposition. 

This implies the absence of what leads to the knowledge 
of it. 

4 From atra pratividluyate , there is stated the refutation of 
the prima facie view which is stated earlier. 

Verses 732-740 are a refutation of the alleged non-author - 

% 

itativeness of inference. 

V €\ > 
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On account of the impression about their being tound (or, 
noticed) together (and) on seeing the smoke etc., 1 there arises 
a definite knowledge in respect of (the object) such as fire 2 
(though) it is in the distance. [732] 

lr The word ‘etc.’ would refer to other characteristics of other 
objects to be known. 

2 This is to indicate the other objects to be known. 

11^3 311 

>D O 

As to the knowledge, which has arisen from the sign, it is 
free from any stultifier (of it); 1 and as (your argument about) 
that (viz. the knowledge) which has not arisen, it (is to be 
said that) it has (certainly) arisen, (and you cannot say), in 
any way, that it has not arisen. 2 [733] 

lr This answers away the alternative (ii) noted above and rejects 
the idea of any stultifying cause as existence. 

2 The second line rejects alternative (iii). 

^5TTcT | 

cn ^ qf[£tq ll^ttll 

This query, viz. whether or not this knowledge, as described 
(in the preceding verses), was (at all) produced, thanks to 
their relation as invariably concomitant, is without any 
purpose/meaning, 1 for (the simple reason of its) being pro¬ 
duced. [734] 

This verse points to the alternative (iv) as not worth-con- 
sidering. 

*In other words, this query is baseless. 
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11\9"?y. 11 

cKM^cWH^ ^Mc^cPTO^cncl ||v93SU| 

"N 

Certainly, (or, lit. in every way), knowledge (produced) by 
inference) has a purpose to serve, 1 since it is produced; 2 
it is not otherwise. 3 Therefore, so long as we do not clearly 
see in it, as in direct perception, what causes variance we 
shall not say that it (viz. inference) is not authoritative. 4 Since 
it is not altogether possible while you are seeking to deny 
(lit. conceal) it. [735-736] 

^hat is, it is purposeful or useful. 

The known rule is: there can be no activity which has not 
any purpose whatever. 

Namely, unmeaningful or useless. 

4 This implies the denial of the usefulness of inference in the 
dealings of men, which do not have, in the eyes of the Vedantin, 
a philosophically accepted reality. SP supports this implication 
by citing - 

anye paraprayuktdnam. vyaptinam upajfvakah / 
drster api na tair istd vyapakamsavadharana // 

(Nyayakusumanjali 1.183,3; Slokavartika 5(4).14cd-15ab). 

And this leads to the statement in the last line, i.e. it sets aside 
the objector’s view as put by SP thus: sddhyasya durnirupatvad 
anumanapramanyam. 

c o 

In this respect (or, at this juncture, the objector) says: ‘Let 
that knowledge 1 be (accepted) as established by the mere 
rise (or, origin of consciousness; (and) thus) it, being es¬ 
tablished by mere enunciation (of the proposition), the 
statement of the reason (hetu) is futile (or, unnecessary)’. [737] 
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This verse brings out another argument of the objector, 
referring to the unauthoritativeness of inference (for, he has 
already considered direct perception likewise). 
lr That which is taken as arising from inference. 

vi^5a^Ri^i c r>K u i I 

(The Vedantin’s answer:) ‘Well, it would be so; if there were 
not found any cause (for entertaining) a doubt whatever and 
(your) statement would be free from blemish’. [738] 

SP clarifies it thus: pralijndvdkyarthe vyapake pratipanne 
visesadarsanadi samsayakaranam na drsyate cet pratijridvdkyam 
nirdosam hetvanapeksam eva vyapakam niscdy'ayatity art hah. 


'O o 

Where, however, there arises a doubt that is owing to human 
fault or mistake etc., 1 there is a decision arrived at (or made) 
in that case, with the help of the positive and the negative 
concomitance (of the reason and the object of knowledge). 

[739] 

J This refers to the defective speech, hearing, or any organ 
of man. 


Therefore, in respect of (some) knowledge, which has arisen 
(in a person, or, which has been produced in a person), the 
positive (and the negative) concomitance (of the means to 
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the knowledge and the object of it) serve (lit. are) useful 
in averting (any) doubt about it; it is not that the knowledge 
of the object to be known (is produced) by them. 1 [740] 

This verse emphasises the usefulness of Anvaya-Vyatireka in 
inference. 

*Add: as held by the objector. 

Verses 741-742 set aside the not finding/knowing of svabhavak dry a 
as causing inference . 

(Further) as to what is said by you about things such as the 
nature of things {svabhava) as other than doubt and decision, 
there follows only the act like pounding the husk, since (all) 
that is not a part of (or, an ancillary to) inference. [741] 

These are kdrya ‘an effect’ and anupalabdhi ‘non-cognition’ 
and they do not have any direct perception in relation to it. 

cdlddlUiciigs' ||v9«3|| 

Indeed, for establishing the invariable concomitance (of the 
object to be known and its sing), this triad 1 is stated (as) 
necessary; (and) it is only in these three that there obtains 
the invariable concomitance 2 — they (viz. the Buddhists) also 
have (so) stated. [742] 

1 This refers to svabhava ‘a thing’s own nature’, kdrya ‘an 
effect’ and anupalabdhi ‘non-cognition’—these are noticed as 
under reference in the preceding verse. This is Dharmaklrti’s 
view as specifically .stated in verse 753 below. 

In connection with avinabhava , SP quotes Klrti (i.e. 
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Dharmaklrti?): 

paksadharmas tadamsena vyapto hetus tridhaiva salt / 
avindbhdvaniyamdd dhetvabhasas tato ’pare // 
(Pramanavartika 1.3). 


Verses 743-748 reject the svabhavahelu. 

srar in>8?ii 

+ 

Hotness is a sign of fire when it has, by its (very) nature, 
invariable concomitance (with it). If, on the other hand ( atha ), 
the nature (of smoke) is caused by (or, is owing to) its 
invariable concomitance (with fire), then, it would follow 
(contingently that the state of being hot) is (only) the nature 
of the effect 1 (viz. smoke). [743] 


The verse is based on two questions, one in each line, which 
can be put to the Buddhists: (i) Is it that the nature of smoke 
has invariable concomitance with fire? Or (ii) Is it invariable 
concomitance of smoke and fire that produced the nature of 
the things related? The two lines are then in reply to the two 
questions respectively. SP brings out the purport of each. 

1 Smoke is taken as the effect (karya) of fire. 


<^<ibfH'(:cRMI'-^llH dSHId I 

£ > 

fMddl^lfHmdi ^37 I|v988ll 


It is experienced (lit. seen) that fire has hotness as its nature 
(i.e. natural characteristic). But that (viz. the nature ol being 
hot) is seen elsewhere also! 1 Also, it is noticed that the nature 
of having touch (as a characteristic) occurs (or, is found) in 
earth, water, lire and wind. 2 [744] 


The verse is very cryptic. In the first line, ausnyasvabhdva 
is used as an adjective of fire, i.e. the word is a Bahuvrlhi 
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ompound and the word tasya implies uiisiiyasvab 1 1 avasya which 

las to be taken as a noun, i.e. the word is a Karmadharaya 

ompound. Then, the second line refers to some examples of 

Kings, which have the same nature, but that is not the invariably 

oncomitant characteristic of each of them. The point which 

be verse establishes is: The nature of a thing does not result 

ito it invariable concomitance with that thing alone. Cf. the 

itroductory remark in the comment on the next verse: anusnyadir 

a svabhavo ’ nekavrltilvat . 

1 

This is a reference to the sun and, as ddi in SP (cf. adityadau) 
nplies, to some hot substances, like a heated piece of iron 

nd hot water. 

2 

In the scheme of dravyas ‘substances’, it is only vayu ‘wind’ 
hich has sparsa ‘touch’ as its distinguishing ( avacchedaka ) 
haracteristic (see the definition in Logic: sparsanumeyo vayuh) 
ut that same ‘touch’ existing in ksityadi (in the verse) is only 
ti adventitious property. 

c c ^— 

If it is held that, what has its existence in more than one 
thing, is not the nature of (some one thing), then (we have 
to invite attention to the fact that it is not so), because of 
the existence of that 1 in (other) trees such as Dhava (Grilea 
Tomentosa, or Anogeissue Latifolia) also; indeed, what is of 
the nature of a tree is not (invariably the tree) Simsapa 
(Dalbergia Sissioi). [ 745 ] 

Even this verse is, like the preceding, cryptic! It refutes the 
ipposition that existence of a characteristic in many is like 
injunction obtaining among many things. 

1 This refers to the property, or characteristic, existing in more 
an one thing. 


^83 ^RIVlld^Kuild I 
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Indeed, Simsapa is certainly a tree (not anything else), 1 for 
the reason that there is invariable concomitance; 2 but/and that 

<5 # 

being so, momentariness would not be the nature of the 
positive entities. 4 [746] 

1 This is the implication of eva after vrksah. 
z Add: of the nature of being a Simsapa and (also) being 
a tree. 

3 This is to say: if it be accepted in the way, viz. existing 
in more than one individuals (things/beings) and having different 
natures of them. 

4 Since vrksatva is the abiding nature of all trees, one could 
not say that it, as well as any tree (here, Simsapa), is momentary. 

l|v9Rv9|| 

o 

(For/And) it would contingently be a non-reason ( ahetii ) owing 
to its abiding in many (lit. more than one) effects. [747] 

• 

This is clarified further in the next verse. 

^KUIIc^rcj cFRcTR 11^8^11 

When momentarincss (is accepted as a characteristic) of (only) 
one, then it has the nature of abiding in that particular 
(individual, i.e. object/person), for, when the reason is accepted 
as of general nature, then it is accepted (as abiding) in many. 

[748] 

Read SP: ksanikatvam ekasyaivanekasya va, nadyah salt sapakse 
tadapravesdd asadharanatvdpatter dvitiye prakrtahetor anaika- 
ntikatety arthah. 
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^ow follows in verses 749-751 the refutation of the notion that 
n effect can he the reason for inference . 

yi-kM cf)i4cqt^i ^rntsFira i 

And in the inference of fire from smoke (as the reason), since 
it is considered (lit. seen/accepted) that smoke is an effect 
°f ^ re ; therefore, there forcefully follows here (i.e. in so doing) 
that the reason, in being an effect, belongs not to one, i.e. 
to more than one, (effect). [749 

Read SP (for some clarification): dhiitnasya karyatvam 
piikrtam purvadhumaksanakrtam ca distant purvotlaraksananain 
etuphalabhavopagamad ato dhiimad atrdgnir iti na sakyam 
lumatum karyatvasya dhiimagnyavinabhavahetor vyabhicaritvan 
a hi dhiimdgnyor anvayavyatirekau dhiimad api parasya 
Usiddher ity arthah. 

^ ^ ||v9y.o|| 

O 

As indeed (the property of being an object of) touch ever 
abides in wind etc., (only) thereby it does not happen that 
earth, (an object) of the world, would be without the nature 
of touch and, indeed, the nature of earth, as being possessed 
of the property of touch, is well known. [750-751] 

SP puts the purport of this verse succintly thus: na hi 
abhdvasyavinabluitat vain niyatam. This argument is Suresvara’s 
llowing what Sankara has said. Cf. svabhasyavinabhiitatve dosam 
tain anubhasya which is introductory to the comment onl the 
xt verse. 

)w follows in verses 752-758 the refutation of the view that 
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the nature of an individual ( i.e . a thinglperson) is the reason 
for inference. 

o 

Moreover, (in your case) while you wish to state that the 
nature of an individual (i.e. a thing/person) is invariably 
(associated with it), then (it has to be pointed out that) being 
the invariableness of that' (individual) thing does not at all 

follow from (lit. get established by) its nature. [752] 

• 

The next verse adduces support for the argument here. 

ccifcumiciifcRi i 

^ 3m IW?|| 

(This is so) because Dharmakirti has affirmed the invariable 
nature of only three (things) — and this affirmation would 
undoubtedly be declined by you (who hold what is said (in 
the preceding verse)). [753] 

This refers to the pratijnahani by a Buddhist follower as it 
is disregarding a noted Buddhist authority! 

ci^ioqfvr^tTj fesra: i 

fefaicW IIV9V0JII 

Furthermore, while you thus wish to state that the nature of 
an individual is invariably existing in it, (it has to be pointed 
out that) the absence of invariability being already proved, 
what (other argument) can follow? Tell me, what do you wish 
to point out as the result (viz. inference) by (adducing) the 
nature of the individual as the reason (for it). [754] 
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Read SP: avindbhutatvadhmani svabhdvatvamity atra dosantaram 
a. 


^ivnctrn I 

vp?t sl4lirc|)lHc|^^ jhavwi 

(In the case that you accept) that, because of its invariable 
association with fire, there follows the nature of its effect (viz. 
smoke as invariably abiding in it), and (va) then there does 
not (any more) remain (lit. there ceases to be) any difference 
between the two (viz. reason and the result from it). [755] 

rhis is to point out yet another falult. 

Dn this verse, read SP: yady axyabhicarena svabhavah sddhyate 
:so \yam simsapdtvad iti tadd dhumasydgnikaryasyapi 
svabhavata syad avyabhiedrasya sattvdt. yatItalia - kdryasyapi 
ibhdvapratibandhe tatsvabhavasya tatutpalter iti. tatas ca 
ibhdvakaryahetvor abhedadhvastes trisv iti pratijndyogat ta ete 
yasvabhdvdnupalabdhilaksands trayo hetava iti kathd vrthety 
hah. 


\nd in the smoke’s being the effect (of fire) that aspect (viz. 
nvariability) is not accepted in drawing the inference (from 
t), on account of the variability, (just) like that (variability) 
s noticed in the origination of a sara from either a sara or 
i horn (of an animal). [756] 

<t>i4c^ci mm* fawitcicTm i 

o 

>moke etc. does not come to have the nature of the reason 
or a decision (i.e. inference), because of its being an effect 
)f fire; (on the contrary), it comes to have the nature of 
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reason (for the inference) of fire owing to the non-existence 
of (any) variable (association of the two). [757] 

Read SP: avyabhicdrasambandhdd eva dlnimo ’gner gamako 
na karyatvad ity art hah. 

d-Lj-iKo^fvp^FTn tcram in^ii 

O ^ 

Since there is noticed an effect to have more than one causes 
for it, as sara etc. (for the existence of fire), therefore, even 
an effort (viz. smoke) becomes the reason for the inference 
(about the existence of fire)? [758] 

Read SP in this context: kdryasya karana mdtragamakatvena 
t advise sagamakatvam tadvisesdt taddhfs tu na karyatvakrtd kim 
tv avyabhicdradina tanmatrat tanmatradhxr apt iathaiveti bhavah. 

Verses 759-763 point out the instance of the (rise of) the Krttika 
constellation to be the reason for inferring the rise of the Rohiiu 
constellation , even if the former is not the cause for the latter. 

HlfH W IW^IJ 

Also, there does not at all (eva) arise (i.e. exist) any need 
(lit. expectation) of the reason (for an inference) to be an 
effect etc. (in relation to some thing); (for) the rise of the 
Krttika (constellation) is not an effect of and have the nature 
(similar to that) of the RohinT (constellation). [759] 

llvsa.0H 

O 

Indeed, by merely stating 1 that there is (i.e. has arisen the 
constellation called) Krttika, there does not at all follow any 
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(notion) of an effect or (its) nature (similar to that) of (Rohinl 
constellation); but the notion (of the rise of the latter) occurs 
(only) on account of the sequence (of the two, viz. Rohinl 
follows Krttika). [760] 

Alternatively, from the mere statement of. 

fcrw ||\9&.^ || 

^ o > 

The rise of Krttika, (though) not being an effect of or not 
having the nature ol and not being in invariable association 
with it, becomes the reason (for inferring the latter’s rise) 
certainly because of the proximity (of their appearances). [761] 

o o 

Since (thus) the rise of Rohinl does not, for this reason, expect 
the nature etc. (of Krttika), therefore, it does not follow that 
the nature etc. have to be (or, have the capacity for being) 
the reason (for an inference). [762] 

n^s,3n 

In this context, (it should be remembered that) the 
element/member (lit. the word) sva (in the compound word 
wabhavd) does not (signify) the Atman; (for) any activity in 
the case of the Atman 1 is opposed (to its nature); also if 
[that word sva were taken to be) expressive of what belonged 
o the Atman, then (it would mean that) the nature of the 
effect 2 (would be that of) the Atman. [763] 

incidentally, Suresvara discusses, in this verse, the significance 
the constituent sva in the word svabhava. He thinks of two 
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possibilities in this respect: (i) svu ‘belonging to it, i.e. being 
its property ( guild )’; but this cannot be accepted in the case 
of the nirguna Atman; and (ii) ‘belonging to itself as an activity’ 
which also would mean what is contrary to the akriya Atman. 
l SP strengthens this by citing: uktani hi: 
sa era cobhaydtindyam ganiyo ganwka era ca / 
asiddhenaikadesena garnyah siddhena bodhakah // 

2 Cf. a citation in SP: yathahuh- na hy anyalhd bhavaty esd 
vydpyaxydpakatd tayoh . 

# 

Verses 764-766 are an alternative refutation of the notion of 
svabhdva to be the reason for an inference . 

formed fq> 3^7% I 

(A question can be asked:) ‘Is it the Atman itself or what 
belongs to the Atman that is expressed here 1 by the word 
sval and also, is it (your) opinion that svabhdva means some 
becoming or modification of the Atman?’ [764] 

1 Read SP: svabhdvo gamaka iti vakyam ihasabdarthah. 

o-MldRctd-W : R 5 7^7 ^U3lc^c||ci7Hl:>H^| | 
cM ^ qSTlc^TF^ II^S,<7|| 

(The answer given is:) ‘If one understands sva as the Atman 
itself; then, since there is no possibility of (the existence of) 
another (to be inferred from it) — (for in that case) there would, 
indeed (hi), be the inference of the Atman itself beside it 
as the object to be inferred. And, in that case, there would 
contingently follow the sameness of (both) the paksa; and the 
hetu 1 etc. 2 [765] 

SP rightly introduces this verse thus: gamyasvanipam eva 
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gantakam ity atroktam dosant amulravati. 

*That is to say: paksa is not at all samdigdhasddhyaV 
2 Read SP: gamakasya gamyamatratve paksdder api gamaka- 
ntarbhiilasya gamydbliinnatvad ahumanapravrttis tatas ca paksa- 
dhannas tadamsena \ydpto helur id \y art ham sydd ity arthah. 

feoffeRT: | 

fclftsHI ^xnc^vnctcTI ||v9S^|| 

And again (or, if then) it is intended to state that by sva 
is understood as an object that belongs to the Atman—(then) 
there would follow (the difficult situation) that the smoke, 
which belongs to fire, is (i.e. has to be understood as) its 
nature! [766] 

Verse 767 refutes anupalabdhi as a means of inference. 

^ fcfW ^ | |\£>&.v911 

o 1 

As there is difference between knowledge and (its) object to 
be known; so there will be (that difference) between the 
non-existence of them (as well). Therefore, neither distinction 
(between some two individuals/things) nor between the 
non-existence (ol them) is in any way the reason (for inference). 

[767] 

Read SP: na samvedydbhave lihgam ekasminn eva lihga- 
lihgitvayogdt tathd ca pradesavisese kvacin na ghata upalabdhi- 
mdptasydnupalabdher iti pramattagitam iti bhdvah. 

Verses 768-775 are an examination of the Buddhist view about 
svabhava. 





















Brhadaranyakopartisad-Bhasy’a-Vartika 


255 


Thus it has been staled with reference to what are worldly 
notions about taddtmya ‘oneness of a thing with another’ and 
tadutpatti ‘the origin of a thing from another’. Now then is 
(will be) examined svabhdva etc. which is posited in (the 
Buddhist’s) own process (of argument). 1 [768] 

While clarifying the verse, SP states: yathaha — svabhdva - 
pratibandhe hi saly arlho ’rtham na vyabhicarati sa ca tadatmatvad 
iti. kdryasydpi svabhdvah pratibandhas tatsvabhavasya tadutpatter 
ili ca — evani bauddhaporakriyasiddhasyabhavady apy agamakam 
iti nirupyate ’nantarasandharbhenety arthah dvedhd hi tasya 
prakriyanyapohasya gamyalvam gamakatvam cety ekd. yathaha - 
tasmadapohavisayam iti lihgam prakirtitam / 
anyatha dharminah siddhdv asiddham kim atah par am // iti. 
tadvisistasya tathatvam ity anyd. uktani hi tadvyavacchedavisayam 
siddham tadvat tato 'parant iti 

tatrapi canyd xydvrtlir anyo vyavrtta ity api / 

sab das ca niscayas caiva samketam anurundhate // iti ca. 

^ t#: fWkcj T* ^ ||\9S^|| 

Also, in the view advocating the exclusion of another object 
through difference in words-distinction, there would be in the 
reason (for an inference) the nature of its own or of its activity. 

[769] 

Read SP on sabdaxyavrtti ...: simsapdsabddrthdsimsapaxydvrtter 
v/ ksasabddrt havrks avyavrttes ca niitho bheddd asinisapdkhya- 
pohasya ca na svabhavatvam ndpi kdryatvani na hi niitho bhinna- 
ghatapatayoh svabhavatvam karat vain vasti tendtyantabhinnayor 
uklapohayoh svabhdvatvddyabhave pi gainyagainakatvopagamdd 

anupalabdhes ca tatrdnisteh svabhavader gamakatve vyabhicara 
ity arthah. 
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c*83t5R I 

C C ^ 

^&|oMfqT|M ^M-hRcI i%?f?5TR I 

Co c ^ 

^ Rg^lfR??[R% l|vSW>o|| 

In the statement, ‘This tree is Simsapa’, there is (effect¬ 
ed/achieved) distinction 1 of (the tree) from what is not a 
tree. In all the individual trees, there is indeed such a form 
of it (viz. it is a tree). Therefore, (in statements like that 
which is first made) is then {kilo) expressed that which is 
distinct from non-Simsapa tree. [770] 

*See SP on viviktaka : kali svarthe. bhave nisthd. This means 
vivikta is viveka. 

c c 

There, in that case (viz. the statement), convention is (accepted) 
in respect of an object distinguished from a non-tree through 
the utterance of the word tree and lurther (ctf 1 ) (there is) 
convention about what is distinct from a non-Simsapa tree 
(only (co 1 )) in (the expression) Simsapa. [771] 

1 Cf. SP: ekas cakarah samuccaye dvitfyo ’ vadharane . 

c 

Therefore, your use (lit. dealing of) the words, ‘This tree is 
Simsapa’, has achieved merely by putting together the word 
and the sense from which there is the rise of some particular 
knowledge. [772] 

^cTHIcWI^ fcrt ^oflRIoRife ^ 11^311 
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In respect of the apoltas ‘exclusions’ (resulting from) the word 
and its sense (then) there is to be understood in the reason 
(of some inference) the relation of what conveys and what 
is to be conveyed. And, (in respect of the reason) in the 
form of an object (or, a thing)) and (also) the effect, what 
is conveyed by them (lit. inferred from them) is the nature 
of (each of) them. [773] 

1 This refers to the satiketa ‘convention’ regarding the word’s 
meaning. On this, SP cites: yathdha- te yathd vyatirikte *vyatirikte 
va prayoktum isyanle tathd niyuktas turn apratibandhena 
prakasayantiti. 

n^yti 

This is so, because, in the first instance ( tdvat ), there is not 
here (in this expression) specific knowledge (which arises) about 
a thing to be grasped—if (or, when) one held that (there 
is) in it an option as regards the nature of the thing or its 
effect. [774] 


*3 I 

o c 

I|V9V9^|| 

Words are not (or, lit. do not exist as) words only by referring 
to things or by (the meanings) dependence on words — how 
indeed (hi) 1 could they deserve to be their meanings? [775] 

Read in this context SP: sabdajndnanupat f tyddiyogasiltre ’pi 
vikalpasya vas t usamsp arsit vain nastfti prasiddham astiti hi - 
sabdarlhah. 

Verses 776-778 point to the mutual dependence of meanings 
understood in the theory of exclusion (apoha). 
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O 

> 2 ) 

There is (first) the understanding (or, establishing) of being 
the nature o( a thing and/or the elfcct of it, by resorting to 
(the process of) inference and (then ( ca )) by/from those two 
there is (some) inference achieved (or, drawn) — such is the 
mutual dependence (involved in the process). [776] 

W\9\9\9\\ 

Since indeed (/«), there would not be the warding away/avoiding 
(or, exclusion) of what is not a Simsapa to be the exclusion 
of the nature of what is not a non-tree for the reason that 
the two are totally different (from each other). [777] 

C\ c C 

Also, avoiding/excluding non-smoke from what is pervasive of 
non-fire (do not convey) either its effect or its nature, as 
they are totally different (in nature). And from this (it follows 
that) the thing, not being an effect of fire, would not be any 
(i.e. of the nature of an) effect (as well). [778] 

This also points to that svabhdva etc. is not a ganiaka/liiiga. 

Verses 779-781 purport to reject the possibility of any gamya- 
-gamaka relation obtaining in the theory of exclusion . 


3Wh<MIH)5c{g[<L<7| Tprq i|J_|cp^c| ^ I 

era fwraT I|V9\S><U| 
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Now, with reference to the thing, be it to exclusion, what 
one has to infer and wherewith to infer that, it is to be shown 
(lit. shown) as to what is the means of knowing (the excluded 
thing) which is not seen — not (indeed is it its) threefold 
(character). [779] 

Read in this context SP: apohavadvasluno ga/nakalve tasmin 
kirn manani iti prste tvaya vacyam rndnena gamakasyadrstau tasya 
paksadharmatvam sapakse sativum vipaksad vyavrttir iti 
tririipatdsiddhir anumdnam hi tri - nipdl lirigato ’rthajndndrtham 
iti sthiram na hi dharminy apramite dhannapratitih lathd ca- 
helos trisv api rupesu niscayas lena varnitah / 
asiddhavipantarthavyahhicdrivipaksatah // 
ity upeksitarn iti bhdvah. 

C "v 

^ l|v9=;o|| 

If it is held: ‘It is only that thing which has a nature in not 
being a non-Simsapa (tree) and its having a form of its own 
that is excluded, viz. a non-tree—then (it may be said) they 
have (between them) the gamya-gamaka relation. [780] 

c c o 

Being of the nature of a non-Simsapa (tree), it would be the 
gamaka ‘means of inference’ and that itself would be what 
(is to be inferred) in itself being inferred as not a non-tree. 

[781] 

Verses 782-788 state Suresvara's own opinion in respect of 
the refutation of the Buddhist's view. 
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Now is stated as to how this view of the follower (lit. devotee) 
of the Buddha does not become established, even if he is 
thus taking pains to prove his own view (i.e. doctrine). [782] 

5W|U|d; \\ss^\\ 

c o 

(A question can be put to him:) ‘From what authoritative 
means of knowing, is it known, viz. this exclusion of what 
is a non-Simsapa (tree)?’ [783] 

q rlMcHI qqq WWMi: I 

qq-ilclldiRi iiv9^yn 

‘In the first instance, this 1 is not (or, cannot) be known by 
direct perception, since that is authoritative (in respect of) 
an existent object (only). And, also because there is no other 
(indicative) reason, it cannot become known (or proved) by 
(any) other (process of) inference.’ [784] 

{ sa refers to asimsapanivrtti which is mentioned in the 
precedintg verse. 

qspqqq q fqfeq: n^y.ii 

If it is held, ‘We get to know this 1 from (the) word itself’, 
‘(It would mean that) there is established some relation (of 
that inference) to a dealing which has no beginning (at all).’ 

[785] 

J Cf. note 1 on the preceding verse. 

Cv ^ 

jqEqc^q qqcqSTl qtqtsfa Ibs^SJI 
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‘Also it is not pointed out (lit. said) as to the means which 
has preceded that relation (interred) to the object. But that 
(thus) establishes in your view the undesired fault (viz. of 
becoming inconclusive) also.’ [786] 

* ^ O 

^ ^4 yfclsll ^ 

‘Since, in thus accepting (the process of inference), the reason 
(for it) will be only word — not the nature (of the thing) and 
(not) also its effect (of the thing inferred), so your starting 
proposition 1 would prove false/meaningless. [787] 

Namely, svabhava or karya as the reason leads to inference. 

o o 

‘And (that initial proposition) which was put forth (lit. staled) 
with (all) effort, viz. owing to the invariable association (etc.) 
i.e. only in three (factors) — and it is not proper that the 
Buddhist (lit. Sakya) mendicants should give up their initial 
proposition.’ [788] 

Verses 789-791 state answers to two doubts of the Buddhist . 

^Fl I 

O 

O C ^ 

But, indeed, the thing (or, object) which is distinct from being 
a non-Simsapa, is understood only from the word (i.e. the 
Simsapa tree); and there would arise the knowledge of that 
(i.e. which is a tree) (and) the knowledge of that (viz. which 
is not a tree). [789] 
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£RTt5VfF^ TRTl ^H^wf-sElcT: ||^^o|| 

o 

(A question can be pul:) ‘What again is that, in your 1 view, 
viz. the exclusion of (sonic) non-Simsapa?’ (It has to be 
observed:) ‘It is not (certainly) a negative entity, since a 
negative cniily is known in your view,^ by its non-congnilion 
(lit. not linding/seeing it).’ |790] 

‘The view of a Buddhist is meant. 

2 

In this context, read SP: yathdea- ekah pratisedhahetur Hi. 
\lso: asimspdvyavrttis tu sdbdfstd tathd ca tasya ndnydbhavately 
mydpohavato ’pi gamakatvddy ayuktam ity arthah. 

O c 

ci%THc*ras>7T Ticfei ii^ii 

‘If (again) it is (in your view) the non-cognition of the Simsapa, 
in some form which is distinct from any other/—(then it has 
to be observed) ‘in that way, Irom any negative entity (there 
would) ever (become known) the absence of (any other) tree 
as well/ [791] 


'i verses 792-805 are stated the faults in understanding the 
bsence of objects which are to be known from the absence 
f knowledge (of some other object(s)). 

11^311 

It is not Ihus as is stated (by you, * viz.) “From the absence 
of finding/knowing (a thing), (another becomes known).” Let 
it be told as to what distinction you have (or, you posit) 
between the absence of a thing and the non-cognition of it. 

[792] 


J Cf. verse 767 above 


this is pointed outby SP. 
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vfM^iciJ-rcjvpttjfq #r^ w$\ iivs^n 

(An argument could be:) ‘But, indeed, not finding a thing 
is itself called (by us) the non-finding or, absence of it; for 
there is (already) known a pair in the world, viz. the absence 
of a positive entity and (also) a negative entity’. [793] 

im«ll 

(To this, the answer is:) ‘True, that is so; yet there is first 
to be asked/inquired (this): ‘Is it 1 established by cognizing 
the absence of it or by a thing other than that?’ [794] 

SP clarifies the second line thus: sd khalv anupalabdhir asiddhd 
siddha vd jneyabhdvam jndpayen nadya indriyatiriktanam 
jndtakaranatvahgikdrdd anupalabdheh sattdmatrena gamakatve 
catiprasahgad dvitfye ’pi sd kim upalabdhibhavena siddha kint 
vopalabdheti prasndrthah . 

1 Namely, anupalabdhi. 

Mg!^dmic|rc|^K»IW I 

fMlfa ^ ||\mil 

O 

As (the existence ol) a pitcher fixes/sets up the absence of 
a pitcher, through the cause of being its absence; (but) it 
does not fix/set up, in the same way, its presence and also 
the absence of its own. [795] 

SP makes a significant clarifying observation on this verse thus: 
na hi svaksane sato ’pi dtpasya ksanantare svabhavagamakateti 
bh avail. 
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O O 

That which (or, since) it is described by you as the 
non-cognition (of the object) becomes established on the basis 
of experience even when there is absence (of any object to 
be known) while there is absence of (any) knowledge.’ [796] 


‘The absence of a positive entity also — but what (could result) 
lrom that?’ Listen, what will happen (as a result of the same).’ 

[797] 

77) *[|q| V|qq|-e 7 q^| ||v9^c;|j 


If a negative entity becomes established by (or, can be inferred 
lrom) some negative entity, while there is no cognition (of 
an object), then that absence ol (any) cognition (of an object) 
becomes described by you as some positive entity.’ [79 

CRT o^oT^cf % | 

% CRT ||v9<^|| 


If (you consider it) to be apart from (or, beside) that, then 
you have to say what it is; of what nature your mind has 


become, then, when it is (an occasion) for consideration about 
the non-existence (of the knowable and the means of 
knowledge). [ 799 ] 


fa n^oo|| 


Here, i.e. in this case, is not noticeable any thing other than 
(which is) like that, except the absence of (object that is to 
be) the cognition, then what other than (mere) cognizing (some 
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object) would establish the existence of all? (It could) not 
(be) otherwise. [800] 

There does not obtain (the relation of) tdddtmya and tadutpatti 
between the two exclusions, owing to their not (having any) 
connection (between them), and similarly in the case of two 
also, involving mutual exclusion, (each of the two) have their 
own, i.e. pelculiar characteristics of its own. [801] 

A non-existent object does not exist as apart from some existent 
(object), nor also is an existent (object) associated with (lit. 
followed by) a non-existent; for (/if) it is said that there is 
no tdddtmya , viz. the presence of any non-existent in an 
existent — (so it is learnt) from tradition. [802] 

Just as a non-existent is a matter of (lit. in) one’s knowledge, 
so is an existent to be understood (or, accepted) (while there 
is a non-existent) — and the Sruti has clearly declared that there 
is only oneness of the Atman (i.e. there is only the single 
Atman), in the words tad etat ...- 1 [803] 

1 Cf. BU 1.4.15; cf. NKL (ms. p.636): tad etad brahmety 
upakramyayam atmd brahma sarvdniibiuitir ity anubhavaikarasa- 
tvasruter ity art hall. 


^ iR: ll^oyn 
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Again, Ihe nature of a thing etc. cannot become established, 
unless one has accepted duality (in the world). And since 
any (i.e. every) conjunction is based on (or, rests on) duality 
the distinction does not come about by (making) a statement 
about the same, beforehand! 

'HMlfcqi: ^ifvi# of) | 

>3 


A serpent etc., (which is) imagined (or, is taken to be existing) 
in a wreath (of flowers), is not one and the same with it, 
nor is^ it distinct from it (in existence)-in this way (thus) 

stated, then, how could there exist (such things as) one’s 
own nature? ^ 

Read NKL (ms. p.636): yalha sarpadibhedddinipena dur- 
zanam evam uktanyayamdrgena jagad alyantadurvacanam iti 

at. 


rses 806-807 show that there cannot be any scope for {truth 
the other theories. 

||c;oSj| 

rhus, when the singleness of the Atman is established by (lit. 
rom) tradition and as it has a basis in (everybody’s) experience; 
here cannot, (therefore) be secured (any) success by others 
/ho reason out their doctrines, established by them. [80 

fnilFqq^i ||c;ovs|| 

herefore, because ot the rejection (lit. concealment) of all 
ie (other) objects in their (own) statement(s), there is not 
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any effort made (by us) with a desire to refute the opinion 
of those who hold the theory of the. void. [807] 

Thus far si refuted the Buddhist view on svabhdva as a reason 
for inference. 


Now follows in verses 808-832a b the discussion on BU 43.8 , 
after the Buddhist's view on svabhdva is refuted. 

^ Ticker u nfa ^ i 

C 

^ ll=;o«=;|| 

o o 


(It was stated that) the (various) activities and organs, which 
are deaths, 1 are not the nature of this one. (And) if one 
were to ask, ‘Whence it is so?’, (the question is answered 
in) the subsequent Sruti, beginning with (or, in) the words 


sa va 


[808] 


This is introductory to BU 4.3.8. 

1 Cf. BU 4.3.7; this is actually the forms of death. 

vjccn I 


• 1 — 'l 

As, after having become the dream, the Atman transcends 
the forms of death just (< api ) in one body, 3 owing to its being 
unattached (to the body, its organs etc.); so does it, in the 
same way, when it dies (lit. is dying). 3 [809] 

] That is, objects of the dream. 

Read SP: karyakaranany abhimanato grlutany asatigabhavad 
ekasminn eva dehe sthite ( yatha ) atyeti .... 

Cf. alikrdmali nirtyo rupani in BU 4.3.7. Read SP: mriyamdno 
vartamdnam janma tyajail janmdnlaram copddaddnah (kdrya- 
karmanany atikrdnxati ). 
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t’l'CktHfcl cdq-^H v3fWHHl^$|t|UW | 

^ *p|frl4<=|: ||=;?o|| 


By the sentence sarfram ..., there is used a distinguishing 
attribute of (the word) jayamdna; since there is no connection 
ol that (Atman) with origination (lit. birth) etc . 1 [810J 


This verse explains away the possible understanding of 
repetition in the statement sariram abhisampadyamdnah after 
the use of the word jayamdna. 

This appears to refer to the known bhdvavikaras associated 
with whatever was born. 


cTglddlPl fe7r(5TR:: ll^?3|| 

The unborn is said to be assuming a body when it identifies 
itself with the body as ‘I am this’, owing to its false 
identification with the body which is caused in accordance 
with the (performance of) ritual action(s) that were (i.e. 
prescribed in the scriptures), moving up as it is from the nature 
ol a subtle body, through its ignorance (about its true nature), 

[811] 

but (in reality) the Atman becomes born in the same way 
as the sky (is said to be born) through the origination of 
a pitcher, so also, like that (viz. the pitcher), the immortal 
one is said to die, when (there is) perishing of that (body). 

[ 812 ] 

Actually, the sky is never born, but it becomes delimited 
y a pitcher, palms of a hand etc. and is said to have been 
orn in different shapes. So does the Atman, delimited by its 
djuncts, appear to have been born. 
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Verses 813-821 explain the meaning of the word vai. 

Efct: I 

^ cjj cn SigyiWl ll*;?3|| 

c\ c > 

Since the Atman (thus only apparently) assuming (a body, 
or bodies) is (said) to have been born and to die, so before 
that (false happening), or after that, or by that (viz. body 

assumed) is there (any) delimitation (of it). [813] 

* 

This clarifies the purport of vai in the relevant Sruti statement. 

3TT ^RTrf 


(In the use of) the word pdpman ‘sin’ is slated merely the 
cause of the (Atman’s) association with a body (right up to 
that of) Virinca; so also, all the activities are said to be of 
(i.e. performed by) the eternally abiding (Atman). [814] 

This explains the meaning ol pdpman which consists in 
purposeful ritual activity. 

i?l(klfu| »c|mK3 l <Kc|d i 

-\ 

Since the bodies of (the god) Brahmadcva and others are, 
like the bodies ol dog(s) and pig(s), sought to be abandoned; 
the word pdpman ‘sin’ there signifies even dharma 1 ‘religious 
duty’. [815] 

1 It consists in the performance of ritual activities which aim 
towards obtaining some results. 
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(Since) there is a statement of the Sruti, viz. that there can 
(never) be freedom from (lit. absenee of) misery for one, 
who is possessed of a body; 1 therefore, the body of even 
a god also has ever the undesired (i.c. misery), owing to its 
perishing. [816] 

So long as ritual activity docs not begin to produce for the 
Alman misery etc., 1 it would be as if non-existing (and) only 
till then remain as apurva} [817J 


lr The word ‘etc.’ refers to enjoyment of pleasures, hankerings 

for and/or impressions of the same. 

2 

“This is the well-knwon conceptual entity of Mlmamsa. 


qfU-Hi Wf I 


Ihis body is the product (lit. effect) of pdpmans ‘sins’ which 
are of the nature ol clhanna ‘religious duty’ and adhanna ‘what 
is not religious duty’. (Therefore) the notion that of identity 
with it (i.e. sarira) is becoming that (viz. pap man) owing to 
ignorance (about the real nature of the Atman). [818] 


The verse explains the significance of the suffix -b/ii/i of the 
instrumental as expressive of the nature of papman to be the 
cause ( hetu ), or better the agent *karti •’ of sanra-scungheita. 

When, after the exhaustion of the (result) of the aetivity 
performed through (the help ol) the body, there is perishing 
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(lit. fall) of the body, the immortal and inexhaustible (Atman) 
abandons all the performance of (religious) activities (arising) 
from pdpntan ‘sin’. [819] 

This explains sa utkranum ... in BU. 

ifecMifeiqfaq | 

d c o o 

R R 'HcM'Hrl cTR: ||e;3o|| 

O C o C, ^ 

(The Atman) abandons the forms of death (that occurred) 
in the (various) states of dying, dream etc., 1 but not death 
which occurs in the absence of knowledge; (then, after acquiring 
that) it abandons its own ignorance (lit. darkness). [820] 

J This indicates the waking state. 

fasjT *TRR: ^T^fToRT II^R^II 

^RcUl fsmtSRT: ||^t>|| 

As the Atman transmigrates, being the same as (lit. equal 
to) the intellect, by continuously performing and/or abandoning 
whatever papman ‘sin’, is taken up (or, begun) till (the moment 
of acquiring) liberation, [821 ] 

so does this one transmigrate, till (the moment of acquiring) 
liberation, in this world and that beyond, owing to (its own 
ignorance, in (or, by) the chain of deaths and births. [822] 

This is the purport of the complete sentence sa va .... There 
is clarilication of both the drstdnta ‘example’ and the ddrstdntika 
‘what is supported by the example’. 

'dcy4Hfa4)»IIVTjf y'cH^IWIlfccId 11^311 
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Since this is so, therefore is established the difference of the 
Atman from the body and others, 1 on account of (its) 
conjunction and disjunction from (them), like those of a wreath 
(of flowers), garments, ornaments etc. 2 [823] 

lr The word ddi refers to the different states of waking and 
dream, the regions, the belongings and so on. 

The word ‘etc.’ refers to other decorations of a body. 

11*^811 

O 

Indeed, a person, who has his car cut off (from his body), 
does not think, VI have it’ (lit. I am possessed of it). Like 
this, (the Atman) is (in conjunction with) the remaining 
(properties of a body), 1 because they are only for specifying 
(lit. qualifying) it. 2 [824] 

1 This refers to the subtler forms of the body. 

2 That is, functioning as its adjuncts. 

Verse 825 begins the discussion of the superimposed ( i.e. 
imagined) relation of the body to the Atman—it continues up 
to verse 830. There follows, in verses 826-828, the discussion 
on BU 4.3.9. 

*N 

Therefore, all, by whichever (it, i.e. the Atman) is specified 
(or, qualified), is (the product) of (its) identity (with it); that 
is why the Atman is unspecified, (by a body etc. which are) 
like a wreath (of flowers), ornaments and garments. [825] 

'FI F ## # TfMcKT TOW I 

O > 

Co > 
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(An argument of the objector:) ‘But, indeed, the two worlds, 
which the Atman travels over, do not exist, owing to its 
continued connection with death (and) birth, like the two 
worlds of waking and dream states (which do not, in reality, 
exist)’. [826] 

As the two worlds of waking and dream states (are grasped 
as external objects) by the means of knowing (called) direct 
perception, so (are not grasped), however, as external objects 
of (any) means, the two worlds, this and the one beyond. 

[827] 

This verse is based on the introductory in BUB to BU 4.3.9. 

As to the existence of this world (of the waking stale), 1 there 
is no doubt (at all), because of its being (the object of) direct 
perception; so in relation to the world beyond also, there should 
not be (entertained any) doubt, for it is established by the 
(Vedic) 2 tradition (as existing for) ever. [828] 

This verse indicates the purpose of the sentence tasya vd elasya 
... in BU 4.3.9. 

fedfafem ll^ll 

The world beyond and this world have the nature (of being 
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known through) the knowing by the inner sell as the means 
(of knowing) and not of being known, like (the world of) 
the dream state, by any other means if (only) the existence 
(of them) is intended (lit. sought to be stated)— [829] 

having (taken note of) this doubt has the Sruli stated the 
subsequent portion tusya va ... this is the relation (between 
the earlier and the subsequent portions) — to begin with 1 — so 
also is (i.e. will be) another relation stated. [830] 

*That is, it is stated in accordance with what is stated in 
BUB. 

This is to refer to the explanation offered by Bhartrprapanca. 

Verses 831-832 state the relation of the portion (to he under 
discussion) to the earlier portion. 

37Tcl=fT aMlfdP fd #1 WK'- I 

C\ 

(In this Brahmana) there are stated (lit. strung together) three 
things as the subject matter, viz. that one light (of the inner 
self) is the Atman; the second is samana and (the third), 
who gives up the sins. 1 [831] 

There is in verses 831 and 832, Bhartrprapanca’s explanalion 
about the relation betrween BU 4.3.7 and 4.3.8. 

*Note SP, after stating: yathdhus tdnyetani trfni vastuny 
upanyasldnfti, it adds: tathoddhrtatadiyahhdsyavadyoti hisahdah. 

*c|uH ftdjijt cffErq I 

Now, there is to be stated a decision (i.e. clear explanation) 
of these (portions) by (stating the illustration of) the dream 
(state). Therefore, then (atha), hear that by which, the 
injunction, that is explained in (the sentence) tasya .... [832] 
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In verses 833-836, there is slated by Suresvara his own view 
regarding the relation between the earlier portion and that 
which follows. 

^RfqvTlMRH^ 9 4 I 

^ up: ^of il^3tfll 

And this also 1 is the close relation (of the same): In addition 
to this (tathd ca), there is yet another (relation) stated then. 

In respect of that Atman, which is described as self-illuminated, 
there are now described the states (or* regions) which have 
arisen from its performance of activities, owing to (its) 
ignorance, in order that they are useful in causing the ritual 
action and the consequent enjoyment(s) — thus, (they arc) this 
birth and (yet) afterwards also and similarly the dream state 
and that during the same (slate). 2 [833-834] 

{ api indicates Suresvara’s approval of Bhartrprapanca’s view. 
2 The states of the enjoyments are mentioned in the BU 
sentence idam ca paraloka .... 

V||fc| TpJvJpTf I 

o o 

The birth that will be and also this one, which is directly 
experienced only these two are the two states (or regions) 

for/of this pervader of all; this is so specified in the words 
dve eva. [835] 

This verse states the meaning of the BU sentence tasya vd 
... paralokasthdnam ca. 


^c(LHl5fq I 

o ^ 
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t ^ ^S.T|<ro|k^c|H^^ X9 4Fl4l^4l: l|^?&,|| 

(A question is asked:) ‘But, indeed, how could there be the 
specilication the evu to convey that for this one (viz. the 
individual/inner self) there is a world of the dream also?’ (The 
answer is:) ‘No, (this cannot be questioned,) since the dream 
state is the intermediate (state) between the two states (lit. 
abodes of the individual/inner self)’. 1 [83 

1 ^ 

SP clarifies this thus: na hi gnu nay oh samdhis tav apeksya 
rtfyo hhavaty ato ’vadhdranasiddhir ity art hah. 


Verses 837-840 assert the notion of the third state , viz. dream 

^ O O' '"S 


The statement samdhyam trtfyam is for the hearing of (sruti, 
i.e. conveying) what completes the enumeration 1 (and) not 
for the averting (or, denial) of (the notion of) any other state 
(or, region). As for the specification, which is staled, it is 
for setting aside the (notion of) the absence of any 
non-connection (of the two, earlier stated) and not out of 
(any) consideration of (any) connection with (some) other state 
(or, region); and, in that case (or, that being so), the phrase 
tasmin satndhye would be consistent (or, having propriety). 

[837-838] 


1 piiranapratyasniteh is paraphrased in SP as puranapraty- 
yasravanat. 


VW|U|fi|d)4dW ll^ll 
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(The answer is:) ‘As for the existence of the two worlds (in 
the states), viz. that of the dream and this world, it is the 
object of direct perception. (But) in respect of the existence 
of the world yonder, what is the means (of knowing it)? Let 
this be told’. [839] 

This verse is to introduce a doubt which evokes the reply 
in the immediately following sentence tasmin samdhye sthane 


Abiding (lit. standing, i.e. staying) in this very dream state, 
it, i.e. the Atman, sees this world and that yonder, being (or, 
remaining) affected (lit. modified) by (the earlier performed) 
ritual activity, (worldly) knowledge etc. 1 [840] 

J The word ‘etc.’ stands for vdsands ‘impressions’ of the two 
worlds, or of earlier life/lives. (Perhaps, this latter is explained 
in the next three verses.) 

Verses 841-844 affirm the possible memory (in childhood) of 
the world of earlier life 

^>4 dsdcHlf'o-'jlcf: I 

11,^8? II 

(In the case of this person it so happens that) because he 
is tinged by the notions (or impressions) of that activity which 
was performed in the past life, in the first phase ol his life; 
he sees in his dream state what was related to his earlier 
(or former) body. [841] 


11^8311 
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(And) in the middle of his life, he sees in his dream state 
mostly the impressions (of the objects of that time etc.) which 
he has gathered here (i.e. in this very life), on account of 
the grossness in his experiences ^ and (also) under the influence 
of his (worldly) activities. [842] 

SP states, ihdsambhavitam api svaptie kaddeid udisluvusdt 
msyatiti prayenety uktam. 

Read the paraphrase in vSP: kdrkasyam stluildrlhagrahana- 
dmarthyam. 

^ ||=;y?|| 

And (til) when he is (now) about to depart for the yonder 
world, being covered with (the impressions of his) activities, 
ignorance etc., very (or, more) probably ^ he secs (his own) 
form in the forthcoming life (lit. birth). [843] 

1 This relers to his hankering lor the pleasure and the status, 
'hich he would hopefully get in the next life. 

According to vSP, prayena indicates the objects of his sight, 
hich do not, as a rule, present themselves before him. Yet, 
e think, the word conveys that sense which we have chosen 
nder the preceding verse. 

o * 

Here, there is no intention (lit. desire) to say, in relation 
to this state, about what has been there in th past life, because 
that has been (already) experienced (by him). But, here are 
understood (lit. taken up) the yonder world and this world, 
in order that there be established the intermediate state. [844] 
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1 This refers to the dream state, as the intermediate state. 
Verses 845-850 explain the statement atha yathakramam .... 

O 

As for the sight of this life here, it (occurs only) easily; and 
(tu) now is said as to how it also (would occur easily likewise) 
in the words yathd tu paralokasya tathd. [845] 

This refers to the purpose of the Sruti statement atha 
yathakramah .... 

fqfeRI <fR f^> RRR1 IR8SJI 

O ^ 

O 

In what manner this individual resorts to (i.e. abides in) the 
dream state and then well (]ira) sees the yonder world and 
also what it is that the Atman (later) resorts to (or, takes 
support of), is clearly stated in the sentence (beginning with 
the word) atha. Let this be understood properly. That is called 
here this individual’s dkrama ‘approach’ by which he approaches 
that world. [846-847] 

^ IR8RI 

That is the (adopted) way of this (individual), i.e. the kind 
of means (which is) acquired (by him) for attaining to the 
yonder world. (As such) this Atman is (described as) 
yathdkrama , i.e. the one who has that as his (adopted) way. 

[848] 
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M^=p)«-4H<tfi*Rj cTFIlf^rcMI+Pi ||c;y^|| 

Fh4 M *j?A|Ko^ f^L||cPHVfqH^4-| | 
3?£Tffel44klc±HI ^H-dk^ufcl ||r;V(o|| 


(The word) yathdkrama (means) yathopdya ‘having the means 
as (are) adopted by him — thus yathdkrama , he, who is 
characterized by (his) knowledge, activity etc., 1 resorts to his 

adopted way which has turned upwards for (attaining to) the 
yonder world and then, [ 849 j 

having created that abode (or, resort) which is called samdhyd 
‘the intemediate one’, this Atman sees both sorts of results 
from the performance of non-duty and duly, viz. miseries and 
joys (or, happiness). [850J 


This explains the meaning of tam dkramam ... pasyati in BU. 
See note 1 on verse 843 above. 


eises 851-854 refer to the result stated in paptnanah pasyati. 

HI l -h* 115^-4cb|i4fu| eT^IFF^TTcf £p5cj|H I 
3)PWI^ci: ^TSfm g qiq ifcd^-Nj ||*vmi 

(That means: he secs) the sins, viz. the effects of (the 
performances of non-religious) actions and, so also (tatha) 
joys (which are) the products (of the performances) of religious 
duty. (And) the sight of the sins (is so understood) on the 
authority of scripture, but it cannot be perceived directly. (851 j 

The first line is in explanation of what is said in the preceding 
rse. 


^IHtc|H SflcTfJ 5 W^ II^RII 
3r (perhaps,) being urged (or propelled) by dltanna and 
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adharma as also on account of the favour(s) of the deity/deities, 
the Atman sees in the dream stale varied joys and (results 
of) sins. [852] 

c ^ 

Since it sees in the dream state what is impossible to occur 
in this (actual) life, therefore, (there is) sight of the dream- 
(-objects) of that sort, which is supported (or, occurring) in 
the yonder world. [853] 

qsxp-CjJ-d1’HHMclPia: I 

o 

<1^9 91 <=(I=+Mcl: 

Thus is described in the sentence tasya vd ..., in the first 
instance {lavat) the manner of (the sight of the objects in) 
the dream state, intermeditae state, in order that (the nature 
of the objects in) the yonder world becomes clear (lit. 
established). [854] 

Verses 855-856 explain sa yatra svapiti .... 

9999 fc| J 9 ifc MlfclMI999 I 

M9l-oMc^<c9lc9^9lIdt}9rc1 f^TfcI: ll^«.y.ll 

As to what is said (earlier), viz. this individual (lit. man) does 
(all his) activities, even in the absence of all the lights such 
as the sun, 1 (it was so said) for the reason that he does 
so only with the light of the Atman. [855] 

1 This refers to BU 4.3.6. adi means the moon, fire, and others 
mentioned in BU 4.3.1-6. 


9F9lf99^39tf9V9f r4999159 Lwifnfa I 

O 

99 99d°9 99t99i«fafw^ 
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Now is to be staled as to where is established that this 
individual (lit. man), who is quite distinct from all the lights 

such as the sun, in order that what is thus said (above) becomes 
established. 


This serves as an introductory to the discussion of the BU 
mtence sa yatra .... 


erses 857-862 affirm that the Kandika purports to explain svayam 
otih. 




Or rather, the proof (or, establishment) of the self-shining 
character of the Atman was stated earlier in the form of an 
inlerence. Now is staled the prool of it by the direct experience 
of it without any obscuring force (or, any hindrance). [85 


^ow it is to be said as to how the Atman, apart from (i.e. 
without having the help of) any external light, becomes 
ielf-shining in a directly perceptible manner. [858J 


Phis is made clear by citing the example of the dream state 
lerience. SP invites attention to the following statement 
issibly of Bharlrprapanca): svayamjyotir ity upanyaslam atnta- 

hf i(\ anendhhidhdndntarena tannirnaydrtham svapnadrstdnta 
idiyate. 


n^NIdl ||r;^^|| 

'N 
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yatra ... means: (that stale or condition) wherein, it is said, 
(the man) sleeps, i.c. this one merges into itself, the unborn. 

[859] 

This is the meaning of the BU sentence sa yatra prasvapiti. 

o 

On the cessation (lit. loss) of (all) external activity, the Atman, 
having risen above (its own) identity with the external body, 
becomes prominent itself (or, independent, i.c. fully free) and 
sees the wondrous world of the dream state. [860] 

I 

m 

vSince this birth (of the Atman) has been active towards bringing 
about (i.c. producing some) result(s), therefore, it is mentioned 
(or, referred to) by the word asya ‘of this one’, that signifies 
the world. [861] 

This explains the meaning of lokasya in the BU phrase asya 
lokasya. 


•HcIMirnld ^7% IF&^II 

Since Ihis one favours 1 or protects all (viz. the superintending 
deities of the organs) by such (ritual) activities as (are signified 
by such verbs) as juhoti ‘the (individual) makes an offering’, 

_ a 

therefore is this Atman (which is) inside the body z is described 
as sarvavat . 3 [862] 

This verse, which follows BUB, presents an example of the 
Brahmanical explanation of the word sarvavat. It is, nevertheless, 
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possible that the adjective form sarvavat can be derived as sarva 
with the -matup suffix (i.e. vat) attached to sarva and, in the 
Vcdic text, it would cause lengthening of a in sarva ; the meaning 
would be: ‘of (this) all-inclusive (world)’. It is this explanation 
which is correct as shown by the next verse and also as it is 
in keeping with the Vedic style. Yet, Suresvara takes sarvavat 
to have been formed Irom sarva and aval and thus relegates 
to ,tle background the said linguistic peculiarity in the Upanisadic 
word. This leads him to offer yet another (and correct) 
explanation of the word in the next verse. 

SP refers this to BU 2.5.14-15. 

This is the Vedic meaning of the verb root av. The other 
meaning ‘to protect’ also cannot be ruled out. 

dehdnta is explained by SP as buddhyddir dchautah kartd 
sambhatah puruso yagadidvara .... 

san avail is explained by SP thus: sarvam devadi yato raksati 

endyani lokyamanah sarvdvdn ity ucyata ity art hah. Yet, see the 
/erse 864. 

'' ses 863-873 justify how svakannan is sarvaraksaka. 

cTcf: ||=;S,3|| 

o o 

Since each (of the samghdta' s) activity can be accomplished 
after taking up the entire world (of objects etc. around); 
therefore the cause of the world consisting in making an 

ollering etc., is called sarvavat ‘being possessed of all (material 
for sacrifice)’. 

This verse is based on the statements in the Madhu Brahmana 
onveying the sense: sarvam sarvasva kdryam sydt (NKL); cf. 
iUBV 2.4.135-147; but verses 135 and 145 in particular. 

The word ‘etc.’ refers to various such other activities of the 
acrificer as samsati in connection with the sacrilice. 







Brhadaranyakopanisad-Bhasya-Vartika 


285 


mMir-HifcfciwF! zra: i 

TR^lfcWJ-im: ^RPP^lcI cM ll^&,8ll 

CN o o 

Or, it is described as sarvavat ‘all-inclusive’, since all the 
elements and their portions, 1 existing in the form of divisions, 
viz. adhyalma etc. 2 have originated from this (very) Atman. 

[864] 

This is an alternative explanation of sarvavat , offered by 
Suresvara. Cf. our note on the preceding verse. 

1 Or, products/modifications. 

2 The word ‘etc.’ refers to ddhibhautika and adhidaivikd mdtras. 

3TRF1 clKHWMj dHlcWI II^WII 

This one produces (lit. stretches itself out into) the wondrous 
world of the dream state by taking up (or lit. deriving) from 
this body of the all-inclusive (form of its own) the portions 
of impressions, in order to secure the enjoyment of (the objects 
in) dream. [865] 

TIM TISJ! I 

As the portions (of ids anas), existing in the divisions such 
as adhyalma etc., reduce (in quantity) through the enjoyment 
(of them), so do they grow also by (various) activities. [866] 

This verse seeks to answer away a doubt that the vdsand - 
malrd-ksaya might lead to liberation. 

?wi Muitcsnfacn i 

TIM: ^HhiIcWI: ll^&A9|| 

C O 

These portions (of v as an as), which have increased even in 
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the. dream stale due to the (force of) activity in a continuous 
ciain of loss and gain, are for the nature of impressions. (867) 

So, that is already reasoned out earlier, in the words dIliya 
dluya, in order to explain as to how this world goes on in 
a chain of decrease and increase. r«r,«i 


This is referring to BU 
Brahmana. 


1.5.2, i.e. a passage in the Saplanna 


7-cj^Hlld 


The phrase svayam eva 1 vihalya rejects (or, effects in the 
rejection of) other deities; for, the specification of this one 

whose body has fallen (i.e. perished) is made by the word 
svayam . ^ 

1 The word eva gives emphasis on the word svayam. 


^r c lK'HIH<rl4 u ll^5 ^b'Ofd TJ: | 

*^ u li cTcf: ll=;^o|| 

o 

The one, who wishes to sleep and, therefore, renders its own 
body devoid of all consciousness by moving out of (lit. away 
from) it when activities have ceased (lit. have been destroyed), 
is referred to (in the use of the gerund) vihalya (as the agent’ 
of the activity mentioned thereby). [g 7 

Sikt-l^b^xqq-ciq | 
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In the ease of (the organs, viz.) the eye etc., 1 cognition comes 
to them from (i.e. on account of) the Atman, through the 
favour(s) of (deities such as) the sun and which is for 
(facilitating) the activity (or, activities) of the body; and thus 
there is activity (or, are activities) of the body, caused only 
by the Atman, for the experience (lit. enjoyment) of the results 
of dharma etc. (This is so), because this body perishes (lit. 
falls) at the end (i.e. after the exhaustion) of the experience 
of the results(s) of activity (or, activities). [871-872] 

1 The word ‘etc.’ stands for the ear, the nose, the tongue 
and so on. 

2 This implies the deities superintending over the organs of 
the body. The verse does not stale if the Atman favours them; 
though that is intended; cf. verse 874 below. 

This refers to the waking stale. 


In the same way, owing to the dependence on the activity 
of the Atman, there arises (or, occurs) the world of activities 
in the dream state and, therefore, there is the specification 
(of the Atman’s activity in the words) svayatn nirmdya. [873] 

Verses 874-876 explain the meaning of the word vasandmaya 
in the Bhdsya. 

And, also in the case of the Atman, that has set aside all 
of the organs and their deities, it is only the impression which 
becomes the cause of its accomplishing various activities 
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through the agents and others related to them. 

*i)crdo4) qt i 

^ w>>i m ii^^ii 


[874] 


Similarly (ta(ha), 1 whatever was the world 2 that was for the 
Atman what was to be produced, and what, enjoyed, in the 
form of every one of them, remain there as the impression 
(to continue). [$7 

This is pointed out by SP: athasabdas tathasabdaparydyah. 
2 Add: Be it ihaloka or par aloha. 


3^d c r>K c r>cqbfH I 

ll^&JI 


The Atman, though it had given up (or, set aside all) capacity 
of being an agnet, had the impressions of activities aroused 
in itself and, therefore, being the witness of (those) impressions 
and means (or, aids) of activities, becomes an agent (connected 
with activities). [87 

Verses 877-882 explain the distinct meanings of svena , bhas and 
jyotisa. 


^«5Hld 5fF"HlcHMSFT WTO I 
4-IKc|^<h?TO 51M Vfl:i?|©$«-| | 

o 

Whatever of the nature of impressions of earlier (slate(s)) 
acquired by it from the waking slate is but its knowledge, 
abiding in (or, dependent on) the intellect, and that is 
mentioned by the word bhas ‘lustre’. f87 


d^ifccpiuiicqroi o^icirM^ fertiwi i 

o c ^ 

*TTO: xcMlq-=t^Ii|o^|cTci , yci]5fVT : ?l II^^M 
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(The word) svena is an adjective (or, specification) of (the 
word) bhas and of jyotis (used) for excluding (the idea of 

its having) arisen from the means of activity, viz. the intellect 
etc., 1 and (it is) a conveyor of (that bhas also which) causes 
the manifestation of sentience within (i.e. the inner sell). [878] 

'it conveys the activity in the dreams stale also. 

TflWTfl^cf 4>K u ira ll^^ll 

The two (i.e. twice used) words sva (used) here (in the BU 
sentence) are to be understood as expressing the sense 
‘belonging to oneself’, so as to be in consonance with the 

bright light, for the only reason of (or, in other words, so 

as to be having) suitableness. [879] 

This is to explain the purposelul repetition ol the adjective 
sva going with bhas ( = kutasthajyotis) and jyotis ‘the light within 
(and individual being)’—this latter is beset with limitation. 

qr|q] THIcHI I 

(This is so) because the impression is related to another object 
whereas the light of oneself is the light of the sentient Atman 
itself. As such, these two (i.e. twice used) words sva are 

explained (here) as expressive of two said senses. [880] 

This explains the suitableness already referred to in the 
preceding verse. 

*c^4llclR!cl ldR^Mb'm c pb l +>?i: I 
q: q irq ll'^H 

The one, who is described (lit. stated) as devoid of (any) 
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activity, and not an agent (of it), and also not having any 
result (of the same), the self-shining, is expressed here in (the 
word) svayamjyotis as jyotis ‘light’. [ 881 j 

This is the meaning of the word jyotis. 


f^P?l cjRi: ||c;c;3|| 

What is expressed by the word svapiti is the kind of activity 
only of the inner self, the witness of the entire activity of 
people s intellect, (the one) who is immutable (or lit. does 
not undergo any modification). [gg 

/ 

This stales the meaning of prasvapiti. 

In the first line there appears to be a case of double Samdhi 

thus: -saksinah eva ... (= -saksina eva ..., and then) = -saksinaiva 
• • • • 


Verses 883-888 amplify the meaning of the word prasvapiti. 

It is only the Atman that is described as self-shining; the one 
which has pervaded (lit. drunk, or swallowed up) the lights 
such as the one belonging to a body, * beyond the expressions 
(lit. words) such as jdgrat ^ and also having the impressions 
as its delimiting adjuncts. [gg 

1 This refers to the various organs in the body and also the 
deities superintending over them, viz. Aditya and others. 

These are susupta and svapnavastha. 

cfRH|f^ct,| | 

STTcTFf: ll^«|| 
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For this self-shining Atman, there is, in the dream state, the 
assemblage of the means of activity, viz. the knower, the means 
of knowing and to the object to be known/ which is (really) 
of the nature of impressions 2 — (and it is) to be expressed 
by the word bhds. [884] 

1 ddi should refer to kriyd ‘action’, desu, kdlu and vso on. 

“This refers to the character ol vdsanus as upudhis the 
delimiting adjuncts’. 

£ 

vticFn 11=^11 

o o 

The (whole of the) impression (blwvand)— such as being the 
knower etc. 1 of (the Atman), which has the form of its own 
object(s), viz. the inner self, the one who has not lost its 
power of seeing, 2 and appears (lit. extends itself) in the form 
of the objects (of its knowing). [885] 

1 This is, in reality, the object of seeing by the inner sentience. 

2 aluptacaksus justfies the word svarthanlpa. 

tmk i 

cfTCHKlfST ll^&,ll 

CN 

As the one, who is (really) without any activity, sees in the 
waking state the knower as related to the object of its knowing, 
so does it see, in the dream state, an assemblage of impressions. 

[ 886 ] 


cJT^FTl: ll^^ll 

CN ^ 

This inner self is self-shining, cherishing desire for none (or, 
lit. all) of the means and immutable. In the dream state, this 
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one makes the 
sentience. 


impressions as having the semblance of 

[887] 


^ c o 


(And) the semblance of sentience in the case of the things 
as cause(s) and elfect(s), in the proximity of sentience, is but 
metaphorically attributed nature of the seer in the case of 
(or, as belonging to) this Atman, which is caused by its 
ignorance (about its own true nature). [88 


/erses 889-892 affirm the seer Atman to be {so-called) through 
ie fusion . 


The Atman exists as (or, appears to be) without touching 
the other (object-world) by means of its (own) lustre, which 
is not (in any way) related to any activity, whereas (or, and) 
the impressions have the semblance of sentience; but there 
is not any connection between (or, contact of) the two. [889] 

This justifies mohdd drastrtvam in the preceding verse. 

||^o|| 

?Tiqri]iwlqI^>^: 11=;^ ?n 

As in a pure gem, there is noticed a natural brightly-burning 
and unmoved (lit. steady) flame, (and which) does not undergo 
any modification even while the pitchers etc. arc in the 
proximity of and/or at a distance from it, [890] 

so is this highest Atman, which illuminates (all other things), 
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viz. the one, who is the witness of all of the intellects remains 
unmodified, even while it is in proximity of and/or at a distance 
from all the functions (or, modilications) of the intellects. [891] 

q I 

q: yc^qqq qfqfel: ll^ll 

(In fact) there is not any activity of illuminating in the nature 
itself of the Atman, but that activity is (metaphorically 
attributed to it) and is really owing to (or, dependent on) 
the proximity of what is to be illuminated. [892] 

# 

This verse sets aside two notions! the light of the Atman is 
(i) for illuminating itself and (ii) illuminating other objects. 

Verse 893 explains the instrumental forms svena bhasa as 
itthambhiitalaksane . 

q%c| q^q wm I 

dcfiqid: 11=^311 

What is said to be such existence (lit. doing) of the Atman, 
is described by the Sruti (in the word) svapiti. And, therefore, 
in the words svena bhasa is understood (lit. accepted the use 
of) the instrumental case for conveying (the sense of) a mark 
or attribute (of the particular state). 1 [893] 

‘Cf. Panini 2.3.21: itthambhiitalaksane. 

Verses 894-896 state that the intention of the above is to convey 
the non-agency of the Atman (in any activity). 

qiqTqqiqif^? fqqspq% I 

Here, 1 agenlship etc. is not at all intended (in any activity) 
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on account of the absence of the assemblage 2 of the means 
etc. and indeed it is intended (to bring out) mainly the 
non-agentship of the Atman. [894] 

The purpose of the verse is: The instrumental case in svena 
'tisa »s not a conveyor of either the agent or any means for 
as in raniena sarena (hatall vdlf). 

*This refers to the dream slate. 

2 Cf. verse 884 above. 

earlier, this (lustrous Atman) was commingled with the external 
ights, viz. the sun and others; (but, now, in the dream state) 
his one is self-shining, because there does not exist any (such) 
ighb [895] 


WTFTI % I 

^ cTTRoTfRTfl RicT: TRRqfo: ||^SJ| 

ndeed, even in the waking stale, the effects do not exist 
Tsewere than in their cause. But in the dream state the cause 
s the Atman, which is possessed of the darkness (i.e. 
iverpowcred/covcred by ignorance); therefore, there is no 
presence (or, working) of manas. [89 


ses 897-902 state the printa facie view in respect of (he Atman 
akdraka and also its refutation. 

ClR^Rl ||^\9|| 

An objection:) ‘Indeed, it was pointed out that, in the waking 
ate, there is acceptance of the organs of the body (by the 
4man); therefore, (it may be asked:) while that (body) 
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continues to exist, how can this Atman be described as 
self-shining?’ [897) 

This objection pertains to the BU sentence atrdyanx ... 
svayamjyolir bhaval i . 

■HcMilcj WKH 'TOcTR: I 

T FS4^H 1 H ifr^dd ||^|| 

True it is that this is so said. Yet, the acceptance of the 
organs by the highest Atman has always been an object (of 
reference) like the city of Gandharvas. 1 [898] 

*That is, it does not all exist; or it is purely imaginary. 

WTl w:: I 

■"* > 2 ) % 

cikhmsw ii^ii 

(Therefore,) while there is this (really) delimiting adjunct (of 
the Atman), it is possible to state (lit. show) that the highest 
(Atman) which is of self-shining nature is directly perceived, 
(even) while the characteristic of having (some) impression 
(is obvious). [899] 

^ TO: ^ ffs^cTR I 
TO cHKH-MMKHp-ld ll^oo|| 

O O C "N 

(To say the truth,) it is not possible to perceive it (i.c. the 
Atman) direclty, when there has occurred its freedom from 
all delimiting adjects; therefore, this acceptance of the 
non-existing means of activity (by the Atman) is like what 
occurs in the sleep state. [ 900 ] 

IIWII 
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An objection:) ‘Bui, indeed, there are noticed (in the dream 
itate) the one who grasps (lit. takes up) the act of grasping 
lit. taking up (various objects)) etc., how then is the Atman 
called sell-shining, while those are (observed/known as) 
existing?’ [901] 

cbdl I 

O C 

The answer:) ‘This is not so’. (Once again, a question:) ‘Why 
s this so said?’ (The answer:) ‘Since the dream slate is of 
in altogether dillercnt nature, (when compared to what occurs,) 
n the waking slate. (The activities performed by the body, 
he intellect etc. are impossible in the dream state.’ [902] 

rse 903 explains jdgarite hi in BUB . 

SlTcJ^fej-HS^SH'' HI^P-#^jSFFR I 

o o ^ 

^ cl WTPRWl: ll^o^n 

O 

t is only the waking state which is characterized by (various) 
)bjects, viz. the Atman (i.e. the inner self), manas , light, the 
:ye etc.; 1 but the dream state is not so, for there remain 
>nly impressions. [903] 

Phis is clarification of the sentence jdgarite hi ... in BUB 
ving as introductory to BU 4.3.10. 

1 This word ‘etc.’ refers to further distinctions/kinds of the 
ans and their objects (SP). 

w in verses 904-928, (here is a discussion on BU 4.3.10 and 
relevant BUB is introduced. 

^lsnfcrTO»4 ^ sfo: TO I 

^ ci^fci swTicrta^ u^oyn 

c o 
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(Now,) for clarifying (lit. revealing) this thought (or, matter) 
in a forthright manner, there proceeds the following Sruli nu 
(alia ... with a view to exposing the thing called the inner 
sentience. [904] 

Tj: I 

^ qc^rfmt ll^oVUI • 

C 

These two, viz. the dream and (lie waking stales, belong to 
(hi. arc of) that one, who is an agent of activity (or, activities) 
abiding within the intellect and is beset with desire and 
ignorance, but, not the witness of them (viz. the two), the 
seer. [^d5] 

This verse sets aside the two possibilities, viz. (i) the Atman 
has impurities as his properties and (ii) there is only metaphorical 
purification of it. 

Verses 906-908 explain the nature of the dream state. 

c|Rm cTcRTlfsic^ y'brMel ll^oSJl 

This one, who does no activity and who is just single, remains 
in the dream state only as characterized by immutable 
lustre/light; its nature of being the witness of it 1 becomes 
possible 2 (only) through the impression which appears as the 
sentient. [906J 

There is explanation here as to why the experiences in the 
dream state are not real in the case of the Atman. 

1 This refers to objects in dream state. 

2 Translation follows the reading in the AnSS edition; this 

* 

is karane trtTyd. However, if the variant reading prakalpayate 
is accepted, the translation would then be: ... of it would be 
acccptcd/considercd in the light ol the impression ...; this would 
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laksane trliya. 

Vf-M5;Jdl[c|MI ■ L dd c|cici ||^ov9|| 


n the case of the lights such as those of the intellect etc., * 1 
here is no activity (possible), because of the absence of the 
inpclling force for (or, behind) them; therefore, the inner 
elf acts with its own light. [907] 


C\ "v 

MlPd ||^oc;|| 


ii the end (lit. loss/cessatoin) of the activities in the waking 
late, all the things of the waking state become changed into 
lit. go to) the form of mere impressions(s), i.c. when there 
rise the activities of the dream slate. [908] 


ses 909-913 explain na at ha rat hah srjate. 

f^-wi i 

c b J u l c t)'M c tr1l ^ I 

_ ’•s 

'dP’d^lVIrqiri^icHpl ||^?o|| 


aking up those impressions (of the waking state), the inner 
df produces in the dream state the objcct(s) such as a chariot, 
ilh a desire to amuse itself, so as to secure the cnjoymcnt(s) 

i the dream stale. [909] 

nd (the product(s) of) this activity, which has (or, have) 
ic nature ol what arc related to the activity, viz. the means 
( an activity, the object (of it) and the agent (of the same), 
ased on (or, supported in) only ignorance (about the nature) 

[ the inner sell, because they have the semblance of the 
;ver) existent sentience. [910] 
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31lcf(-MdcHHWd^lcf#dl^dd: II^UII 

o 

This world, viz. the object (of activity), comes into being in 
the form of the causc(s) and the effect(s); (the one) 
superimposed on the Atman on account only of ignorance 
(about the nature) of the Atman. [911] 

c^ u lbcd-d4-llcJ-ll^dl I 

rm cdlc-HHH^dt f^TT^T: #3: \\%W\ 

The Alman is not the agent of all activity, 1 and is extremely 
different (from it), though commingled with it; 1 for, the Alman 
is, in nature (i.e. by itself), non-comminglcd (with any other 
thing), devoid of anv (or, every) property, (and just) pure. 

[912] 

SP rightly points out the Samdhi in dtmd and akarld. 
l This commingling of the Atman with the object-world is 
purely imaginary (or, a product of ignorance). 

3#(srm -(rcwicdumiGi i 

d^fdlfd ll'mil 

o o 

When, owing to ignorance, (the Atman) considers itself to 
be impure, it falls to (or, acquires) these (states), viz. of waking, 
dream and deep sleep. [913] 

Verses 914-919 explain na lair a ralhdli .... 

dldltHHsddld | 

^ TFcTIToll^^STqtTTl: ||<^BI| 

^ r 

At the time of the sight (of them) in the dream state, there 
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are no chariots (in existence) because there exists (or, is) no 
wood etc.; 1 similarly, there are no horses etc. 2 that are yoked 
to the chariots, and also the roads together with them. [914] 
(Under these circumstances) now, (the Atman) creates 3 the 
chariots etc., which have for their cause the activity etc. 4 of 
the waking state — this, viz. ignorance, desire and activity, is 
the seed of the creation by (lit. of) the seer. [915] 

1 This refers also to the other material which is used in 
chariot-making. 

Other animals are intended. 

i — 

The Atmanepada lorm is worth-noting; the result of the action 
by the agent is acquired for only itself. 

4 The kartr , karana , dravya etc. are meant. 

c o > 

Thus, the Sruti itself has stated the unreality (or lit. falsity) 
of (one’s) movement (lit. going) during the dream state, because 
there is absence of any means of (that activity of) going. [916] 

^ih^i sifq sra: sifircurarT ik^ii 

O 

Also, there is not here in the dream state (produced any) 
result of (any) activity, since there is no cause (i.e. the means 
for the production) of it. Therefore, indeed, the Sruti has 
affirmed (lit. spoken) that “there are no joys” also. [917] 

STlfTSl: I 

wRjtTOsFSJl: ^ ^ ll^^ll 

m^chiRcci^ ^n-rii: i 

*N 

^dlcRI r^TTOTXfqr ll'mil 

Here, (i.e. in the sentence of the Sruti), dnemdas mean 
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delights; and muds/ joys; so also praniuds are just muds 
with greater quantity and/or quality of them. [918] 

vdsands mean tanks, and then (tathd) the subsequent part (of 
the Sruti) ^ has the well-known meaning(s) (of the words). 
Thus the Atman itself is the creator of all the non-cxistents, 
owing to its own maya ‘magical ignorance’. [919] 


The verses point out that the words do not present repetition 
of meanings. 

1 This refers to the general'character of happiness. 

2 SP states: these joys are caused by the birth of a son (or 
of a daughter- ddi) etc. 

3 This relers to that part of the Sruti which actually precedes 
sa hi karta. 


Verses 920-921 reassert that creation proceeds from maya 
delusion ’. 

For the reason 1 that there is activity of the impression(s) 
that has arisen from the kdraka ‘instrument/agent of an activity’, 
(viz. the intellect), which has the semblance of sentience, (the 
Atman), which, though non-performer of (any) activity, is said 
to have (first) created (the external objects etc.) and then 
performed (various) activity. 2 [921 

1 We have changed the reading of the AnSS edition on the 
basis of the variant reading in the footnote occurring there. This 
change yields a better understanding of the verse, which would 
have been awkwardly expressed (and also translated!) otherwise. 

2 Actually, the two verbal expressions nirmdya and srjate express 
but one sense, viz. creating. Yet we have connected the first 
with the objects and the second with any activity which has 
no purpose whatsoever. Cf. Gita 18.9: kdryam ityeva yat karma 
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niyatam kriyate ’ rjuna / sahgam tyaktva phalanx caiva ...// 

"SfddlR chI-H-s! I 

TTct feq \\%^\\ 

C" O > 

It is held that (this world) in the waking state is already 
established even without the need of any consideration (of 
cause(s)) as characterized by activity/activities and kdrakds 
‘those related to the same (for accomplishing it)’. What then 
to say about that (world) which has a nest (i.e. support) in 
the dream state? [921] 

Verses 922-928 explain sa hi kart a .... 

d^dcdd: ll'WII 

o 

Being (therefore) the cause of (all) activity which has arisen 
from the modification(s) of apparently sentient intellect 1 having 
a nest (i.e. support) in the impressions of chariot etc., the 
Atman is said to be the agent (of the relevant activity), even 
though it is not an agent (of that activity). [922] 

Our emendation of the text in AnSS edition in verse 920 above 
stands vindicated by this verse. 

*We have translated citta as ‘apparently sentient intellect’ with 
a view to differentiating it from the intellect which merely 
represents (in the first instance) an internal organ. See Yogasutra 
1.2: yogas cittavrttinirodhah where there is reference to an 
individual s intellect which is associated with sentience within. 

tdlcJ-ll:yll^d>^dd: I 

•a c v ^ 

The character of being an agent (of some activity) is attributed 
to even one who is not an agent (of that activity) for only 
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one reason, viz. ignorance about one’s own inner self. That 
(viz. kartrtvd) is attributed to one that is another (viz. the 
Atman who is not an agent of any activity). Here, 1 because 
there exist (objects as) what are to be accomplished, the Atman 
itself, being limited by darkness (i.e. ignorance), is called the 
agent (of some activity). [923] 

^hat is, in the world of dealings ( vyavaharabhilmi ). 

^ n^HII 

In the dealings ( vrtti ) of the dream state, there does not exist 
any material cause or any instrumental cause. Therefore, there 
being (real) non-existence of chariot etc., the Atman is but 
the seer and not an agent (i.e. karaka ‘related to the activity 
of seeing’). [924] 

3#^ I 

n-mn 

^ IncMcl V(tTXf% ||^q8,|| 

And, also wherever, i.e. in the waking state, there is this one 1 
taken up (i upaddna ) as an instrumental cause; there also, the 
activity, which has an origin (lit. a cause) in the rise from 
the modification of the intellect, 2 which has a nest (i.e. support) 
in the impressions of chariot etc., is accomplished with such 
means (of activity) as the individual self, the semblance of 
sentience, manas , (previously acquired) knowledge 3 etc.; it 
is the Atman which is called the agent (of some relevant 
activity). [925-926] 

These verses point to the Atman’s being a kartr— also not 
merely a saksin as said earlier — cf. dr si in verse 915 above, 
^ere, there is reference to chariot etc. 
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2 Suresvara uses the word dht and not citta which is used 
in verse 922 above; therefore, there is a little change in the 
translation mostly the same phrase occurs in both the verses 
though! 

The word buddhi here does not refer to the internal organ. 
In every likelihood, it refers to the knowledge of the manner 
in which an activity is to be accomplished. 

o c c ^ 

As agentship of some activity is attributed to (lit. said to be 
of) the sun etc., 1 on account of their illuminating the 
things/objects like an agent; so would there be agentship 
attributed to (or, said to be of) the Atman, owing to its being 
the seer of the intellect etc. [927] 

This verse justifies the reference to the Atman in the words 
na kdrakah ‘not a karaka ’ in verse 924 above. 

1 There is here reference to the other lights like the moon, 
fire and so on, earlier in BU 4.3.3ff.; and also to various organs 
of the body. 

qojfiqj-cqMp %cTTorcT: n^n 

The word hi is used here (in the statement of the Sruti sa 
hi karta) to convey (the sense of) the cause with reference 
to (the Atman), because agentship of an activity can be 
mentioned of it, when there is its association with the intellect 
etc. (and) because there is complete {pari ) ignorance about 
the thing (viz. reality) as it is. [928] 

Now in verses 929-938, there is explanation of BU 4.3.11. Verses 
929-937 explain the three verses in BU, which begin with the 
word svapnena and verse 928 presents an additional meaning 
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of ekahamsa. 

0 

"N O > 

sUs^lK ckH-cK^ ll’mil 

Having discussed (so far) the Atman’s nature of being 
self-shining and its distinction from the intellect etc., 1 (the 
Sruti) recited (some) Mantras, in (order to convey) the same 
sense; now (atha) after (it has made) statements in the 
Brahmana 1 portion. * [929] 

This is a statement of the meaning of the BU sentence lad 
ete .... 

*The word ‘etc.’ refers to other organs of the body. 

2 There is here reference to the prose portion of Veda, viz. 
the non-Mantrika portion of the Upanisad. 

f^c^q f^nsrqra i 

V||cHKm^yky|U||-SIM5^rc1 ll^oii 

o o 

Having struck down (all) this body of the waking state through 
the annulment of activity, (this Atman), who is not asleep, 
sees, in the dealings of the dream state, 1 the sleeping pranas 
‘organs’ which are (really) the forms of impressions. [930] 

1 svapnavrttya is to be understood for svapnavrttau . 

snoRi wmfo ii^ii 

CN C 

Thanks to its having the nature of being immutable, the seer, 
the Atman, which is not asleep owing to its not being the 
cause of (any) activity, 1 sees in the dream state the pranas 
‘organs’ which are asleep on account of the rise of their 
activities. [931] 
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*That is, akarmahelutva of the Atman explains why it is not 
asleep; absence of sleep points to the ever obtaining nature of 

the Atman as a knower. 

2 

The sleep state of the organs in the body is characterized 
by their incapacity for knowing (or, experiencing) which causes 
activity in them. This is in contrast with the* absence of (any) 
activity in the Atman. 

>3 C ^ 

^ i q^o?i c q|v| q i qfcl 11^3311 

Having taken (or, picked) up the bright (flame, or lustrous 
lorm) of the pranas and others 1 and thereby rendering the 
world full of impressions . of the same, the Atman, which is 
non-active and remains (unaffected) in its (natural) state, 
observes them and shines on them. [932] 

tpt: | 

qrfq sj-gMifcq, $Jc[: ||<mil 

^ O o 

Having exhausted the enjoyment(s) which arose from the dream 
state, the Purusa, called swan, 1 goes (i.e. returns) to the 
ever-abiding place, 2 viz. the intellect etc. which is the seat 
(lit. support) of the enjoyments of the waking state. [933] 

This explains punar eti in the verse cited in BU. 

1 We have translated Itantsa literally as ‘swan’. Yet it stands 
for the ‘ever-abiding sentience’, as the context makes it clear. 
Hume translates it as ‘spirit’, Roer, ‘wanderer’, Madhavananda 
in a simialr sense: ‘one who moves’, and which the next verse 
supports. 

2 

We have rendered the word sthdna as seat (or place), despite 
the use of that word in nearby context means ‘state’ as e.g. 
in svapnasthana. This is because of its specification by the word 
buddyddika which is again stated to be jagradbhogdsraya. 
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q^rr^TJT I 

Sfacl: W#Fcfc1: 5PJ: IIS38II 

#•% 

Since it moves, 1 all alone and on its own, to the two worlds 
in succession, the Master (or, the Lord) is described by knowers 
of the Puranas 2 by an attribute ekahamsa ‘lone wanderer’. 

[934] 

*SP states that the verb root hail has the sense of moving; 
it cites liana himsagatyoh as supporting evidence from (some) 
Smrti. 

2 These are ihaloka and paraloka in relation to the two states 
of waking and dream. 

2 SP first explains purdnajna as ‘knower of the reality which 
is (both) beginningless and endless’ and then undrstood purana 
to refer to that class of ancient texts, called by the name Purana. 

It cites the following for justifying the meaning of hamsa as 
the eternal Purusa: 

(i) ekani padam nolksipati salilad dhamsa uccaran / 
sa ced udakhidat padam na mrlyur ndmrlambhavet// 
(Atharvaveda 11.4.21; cf. Nirukta 12.29) 

yoginas lam prapasyanli bhagavantam sanatanam/ 

(not traced) 

(ii) maricir damano hamsah 
(in) eko naikali savah 

(Mahabhdrala 13.135.91; Visnusahasranama 9.1) 

(iv) anantam acalam meriun hamsam ndrdyanam prabhum/ 
dhdldram ajar am nilyam tarn ahull par am avyayamU 
(Mahabharata 1.57.86) 

The editor of the BUBV from MRI adds: kasmal sat at am rtvijam 
sadd ydgddikam akurvdnam yadi uddharet jilandt tadd na samsarah 
ndpi mokso bhavet (supported from Sanatsujdtfya 512). Also, 
hamsah visnuh gacchati sarvasanresu iti hamsah . 

f^TTrrq^rat %c(: ii'mn 
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hirrnya means lustre, (specific) knowledge (or, consciousness), 
i.e. having only itself (lit. (hat much) as its nature. Therefore, 
the shining one is stated by the word hiranmaya — herein, 
i.e. in this word, the suffix -mayat is used as pleonasm . 2 [ 935 ] 

l For deva referring to the immutable Atman, cf. Gauda- 

pddakdrika 1.9-10; 2.12. 

2 

This means hiranyamaya\ hiranyamaya does not have the usual 
sense of the suffix -mayat as adding to its own meaning. Read 
SP: svarthe mayato vikdrdrthatvam vy avail ay ati. That is, it has 
only redundancy. 

o ^ 

Since this one is for the other Purusa * because of its 
entertaining various notions on account of ignorance, and is 
merely the witness etc .; 2 therefore, it is described as belonging 
to Purusa. [ 935 ] 

This verse explains the Madhyandina recension’s reading of 
the citation in BU: hiranyah paurusa ekahamsah. 

1 This is a reference to the individual self. Hereafter also it 

is so used on many occasions. 

2 

In the word saksimalradi , ddi would indicate akdraka , kiilaslha 
c(c. Yet see SP: ddipadena meyam karld karmelyddih vibhdgo 
plulah — this possibly means the agent of an activity, the means 
lo it etc. which are falsely conceived of, in the case of the 
Atman. 


4^4) 54 TI^ichi ||^3\9|| 

° CN 

The Alman becomes * Purusa owing to his bringing 
completeness to the entire mass of objects which comprise 
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the cause(s) and the effect(s). Or, (this is said) of the non-dual 
Atman, because of its being complete in itself. [937] 

*This verse explains the word purusah in the Kanva recension: 
hiranyah purusah ...; it oilers two derivations: (i) Irom piirana 
and (ii) puma . 

11 ^ 3^11 

* 

The Rsis ‘seers of old’, who had seen the end/truth of the 
transmigratory world, have posited of the Atman the nature 
of a harnsa ‘swan’ on account of its giving up various limbs 
and assuming new ones. 1 [938] 

This is another explanation of the word harnsa. It rclcrs to 
the immutable Atman’s assuming different bodies at dillercnt 
times on account of vdsands ‘impressions’, as explained earlier, 
supports this verse by another (yet very similar) verse 

thus: 

lidnena gatakdlandrn navandrn saheayena ca / 
sanrdndm ajasydhur harnsatvarn pdradarsinah // 

(Brahrnapurdna 235.34). 

Verses 939-941 explain BU 43.12 which begins with the word 
prdnena. 


WF\ ^ I 

Guarding the lesser body with pranas ‘life-breaths' 1 (and thus) 
from death, the highest 2 (Atman), after rambling out of the 
body, 3 comes back to it later, in the same way as it had 
gone (out). I <,:W 1 

This is to explain the verse prdnena ... cited in BU. 
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, * *cre, pranas arc the five winds in the body 
Actually, para stands in opposition to a vara- therefore it 

s ould be translated as ‘higher’. But para in connection with 
the Atman is ever the ‘highest’! 

'in fact, Prana (i.c. sentience) is inside the body, while in 

the dream state. Yet, it is devoid of any false notion of its 

identilywilh the body etc., and, therefore, it is said to be outside 
the body (SP). 

^kcqqrcil cjTTH I 

Since, after leaving the veins (which bring or yield to it) 
enjoyments ol the waking state, that Purusa goes to (those) 

«n the dream stale which bring to it the enjoyments of the 
dream stale, therefore, it is (said to be) outside the nest. 1 

[940] 

This verse clarifies how the seer (Purusa) is, in the dream 
talc, outside the body. 

‘This refers to the body; cf. verses 921-22 and 920 above. 

^•Mwi m \ 

TTTcTTflWl^Trq: ||^y^| 

This swan, the Atman, the immortal one (and) the 

never-diminishing (or, never-perishing) one, moves to its own 

body, whenever there is aroused by activity the impression, 

that assumes the lorm of (various) desires, alter it has taken 
(or picked) up the same. | 94) , 

'll is difficult to say definitely which body is meant SP 
irapharascs svam del,am as svakarmodtam deham and adds 
'pne gacchatrty arthah. This indicates that the body of both 

? Waklng and ,hc drcam slates is but one, the only difference 
ing that the body in (he dream stale is, for enjoyment of 















Brhadaranvakopanisad-Bhasya-Vartika 


311 


objects, falsely considered as identical with that in the waking 
slate. 


Verses 942-943 explain BU 4.3.13 , viz. svapnanta .... 

*q4^|cM TTq: \ 

3TTdRFdt#c| fdR^M: 11^8311 

Time and again, (he actionless Atman obtains, as it were, 1 
high and low forms in keeping with its knowledge about the 
activity, when it abides in the magical world of ignorance of 
the dream state. [942] 

This is the meaning of svapndnle .... 

1 iva ‘as it were’ justifies the actionlcssness of the Atman (SP). 

^EHldsW) fJMPMT Mldfd-M 9 -}! I 

sifdimi Tra n^ 83 ii 

The verb root jaks is to be understood in the sense of having 
a tete-d-tete (or, enjoying humour); so also the root mud in 
the sense of feeling (or, deriving) delight. Here, in the dream, 
fear is (caused) by ignorance, since there is no (real) cause 
for it. [943] 

This summarises the meaning of uteva strfhhih .... 

Verses 944 96<S explain the meaning of BU 4.3.14 and also 
discuss , at some length , some prima facie view concerning the 
same. 


T#RTcFq Midf-d d d MidRd M>idd 11^88 


(Only) those, who are under the influence of ignorance, sec 
(the Atmans) sport which arises from magical ignorance and 
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which is (he sign (or, the indicator) of the creation of the 
dream stale, (and) yet nobody secs it. [944 

select I 

3TTt£R: !4lcNlil|Sl #^5fq n^y^ii 

It is noticed (hat, after having (thus) expounded on the basis 
of scriplurc(s) the distinction of the Atman from the intellect 
etc. and its having (he nature of being self-shining, the Sruli 
(explains the same) by citing an example from the world also. 

[945) 

'erses 946-953 introduce lam ndyatam ... in the sentence from 

W. 


-elm cbk u IMlST% 

Indeed, there is a popular saying: ‘One should not wake up 
a person who is in deep sleep’. (If one were to ask:) ‘Why 
is this so?, then, in that respect people sec a reason. [946[ 

This refers to BUB which SP has put this way: bhrsam suptam 
ihasa na bodhayed ity atra prasnapiirvakam helumdha. 

This is given in the next verse. 

*TcT: | 

o > 

reason is:) Because it is well known among people that 
the Atman (of/in the sleeping person) has entered into (lit. 
gone into) the veins (which appear to exist) in the dream 
state, after it has abandoned (its stay in) the veins (of the 
person who is) in the waking state. (Therefore), in the case 
of him, people instruct (that way ). 2 [9471 
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1 Add: who is in the sleep state. Instead ol tasmin , there is 
a reading tasmat, as noted by SP. However, it seems to be inferior 

and SP has correctly kept from adopting it. 

2 That refers to the popular saying, viz. an instruction, as it 

were. 


o 

For fear that there might be a reversal in respect of the 
individual self’s going to the veins, they (the knowers among 
the people), who notice a harm (lit. a lault), arising out of 
that, instruct (others, or anyone), ‘one should not awaken a 
person who is in deep sleep’. [948] 

Sankara has added here sahasa ‘all of a sudden’, though BU 
does not use the word. Suresvara ignores Sankara’s statement; 
except by qualifying suptam with the use of gadlwm. 

qeiratwi m'- I 

^ J Mir- 1 R:: 11^8111 

This one, who is in deep sleep, when awakened, would not 
(be able to) go to the right veins and would become very 

difficult for doctors (or, medicine-men) to cure (or, treat). 

[949] 

This explains the dosa ‘a harm’ which is under view, according 
to the preceding verse. SP adds (following BUB): tena- 
ndhyabddhiryddiprasangeneti yavat . 

^i|[HM'l u Id15SIIf'iI 

d<g , JlFF; o dFdP.ddcdJHiC'H ,_ ii v-dld -< Hldciid II^V-Oll 

Let it be understood (lit. concluded) that there is distinction 
of this Atman from the intellect etc., as in the case of a 
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person who has it from his body, since he is the agent (lit. 
cause) ot entry into and/or exit from the same. [950J 

T his is the conclusion drawn from the popular notion as well 
as Irom Mantras and Brahmanas. SP asserts that the self-shining 
nature of the Atman is also emphasised. 

fcjfoiq'^ | 

o 

It is, (therelorc), a pity (or, great sorrow) that there is 
misfortune in the ease of them, whose mind (celas) is affeeted 
by the fault, viz. in that (any) one (of them) does not sec 
the Atman (sentience), though it is abiding in his own self 
(or, himself—a reflexive pronoun), as completely distinct from 
the (external) objects such as those that belong to the body 

clL - [951J 

This relcrs to ddhidaiviko and ddliibhuulika objects also. 

O o 

Having taken note ol (lit. seen) the shining one and also the 
extremely (or, too much) faltering people, the Sruli, becoming 

lull of sorrow/grief, commiserates with them, beating its head, 

(as it were!). j^i 

^ LR'Mp-cl TP) $|< u i c(C(4_| 

-V 

What a pity (or, great sorrow) that they do not sec this 
(Atman) which is the most direct (to perceive), which is devoid 
ol (all) ignorance (in reality) and which exists in its own right! 
Whom shall we approach, as a shelter? [9^31 
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✓ 

Verses 954-960 decide the paurvdparya of the Sruti sentences 
on the basis of arthakrama. 

(Now,) in respect ol what is said by the Sruti about this ^ 
Atman, viz. (in the statement) beginning with (the mention 
of) its having the self-shining nature, there is not slated (what 
is an argument against the same, i.e.) the prinia facie view 
on what has the nature of the proved doctrine. [954) 

This verse relates the Sruti statement allto khalvdhuh ... to 
the earlier passage, viz. the prinia facie view. 

1 This refers to sa yatra prasvapiti ... (BU 4.3.9). 

^ q^ I 

q^^^H PIM II^VUI 

Therefore, one should consider (or understand) the passage 
beginning with (the words) atho khalvdhuh as the prinia facie 
view even first, in the sequence, before the passage sa yatra 

[ 955 ] 

On this suggested sequential order, SP makes the following 
interesting observation: purvapaksdnantarabhdvf siddhdnta iti 
karmasyocitatvad arlhakraniena pdthakraniasydgnihotrayavdgupd- 
kavad bhahgdd ity art hah. 

qrfq II^VAII 

From the clause (lit. statement) atho khalu ... (one has to) 
understand (as the enunciation:) the dream (state) has but 
the nature of the waking state (and) in (the clause) ydni hyeva , 
there is (made) the statement of reason for proving the matter 
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enunciated. 


[956] 


This is an analysis ol the statement of Ihc pvinxa facie view. 

qpg to! r i i Rroirjjj | 

■‘r'^SFi ||^V(ss|| 

This seeing (i.c. experience) in the dream state, on the part 
ol (or, lor) the individual self, should be, one should 
understand, possible in those veins in which it is there for 
it, in the waking state: this is the decision to be understood. 

[957] 

This is the statement of the reason adduced in the prima 
facie view. 

In the dream stale (a person considers) that the same Atman 
whom he identifies (thus:) ‘This one is asleep’ (as the Atman), 
from whom (he experience of the waking slate ( prabodha) 
has not disappeared, (it is certainly) not any other than that 
(viz. of the waking slate). [95S] 

This points to the sameness of the Atman in the two states 
of waking and dream. 

o o ^ 

yc^Hrfd cTFfa ^ cklly-RH 11^9. <(|| 

It (i.e. the Atman) recognises in the dream state those very 
(objects) belonging to the waking state, i.e. those which are 
characterized as relatives, cities, towns (or villages), animals 
and gardens etc. and not any other than them. [959] 
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This refers to the identity of the objects seen in both the 

states. 

The printed text is a corrupt printing of the line. 

Cv c 


If the seer in the dream state would see some 
never-before-(exisling or) seen object (as differenl/dislinct from 
that) of the waking state, then the dreaming person would 
be 1 other than that, just like one who had appeared for the 
first time in the waking slate ( pilrvagatah). [960] 

This is the concluding verse of the prima facie view. 

This is here the expression of the same idea as in verse 958 
above, but only by way of vyatireka mode of argument. 

l On the basis of SP, the preposition sam- in the first line 
is understood with the verb bhavet in the second line to yield 
the form sambhavet. However, it was possible to connect sam- 
with pasyet , these together (in the same line) would form the 
verb sampasyet.' Thus, it could be a later writer’s adoption of 
the earlier tendency noticeable in Kalidasa: ... tain patayam 
pralhamam asa (Raghuvamsa 9.61), (cf. Mallinalha on this: 
krncdnuprayujyate lid — ity akranusabdasya xyavahitaviparyasla- 
prayoganivrltyart / 1 at vat patayam prathamamdsa ity apaprayogah 
iti paniiuyah yathdha vdrtikakdrali— viparydsanivrliyartliam \yava- 
hitanivrttyartham ca iti ) and also yet earlier in Vedic Sanskrit 
where the preposition generally stood apart from the verbs. The 
verb bhavet in the second line would yield the same sense as 
understood from sambhavet . This would mean that the preposition 
does not modify the sense of the verb. Also, another alternative 
coujd be: read sa (and not sam) to go with svapnadrk — this 
could be more natural, perhaps! But, this is without any 
manuscript evidence and would,' therefore, be an emendation 
which, as lar as possible, one should avoid. 
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Verses 961-904 refute the reality of objects in the dream state. 


>5 o o o 

^nnc'-N 'qfamfcciH u^s^n 

Thus, indeed ( tu ), have some (thinkers) said; but (tu) that 
statement (ol theirs) is not (supported) with (good) reason. 
How it is not (supported) with (good) reason is already 1 
expounded. [9611 

Now is introduced the refutation ol the prima facie view. 

That is, in the BU passage na tatra rathdli .... 

q4qa#rrfem i 

q#TJ crgRTfTIui^ ^ Sfcnq ||^&,q|| 

^ O ^ 

In the statement atrdyani ..., there is (stated) the refutation * 
of the prima facie view; i.c. (of the view) slated in the earlier 
statement with reason (in at ho khalvdhuh ...) and, certainly, 
what will be said now hereafter. [%2] 

! SP takes dhruvam nirdkriyd together. 

W\: ||^?|| 

The dream (experience) does not belong to the state/region 
ol the waking state, on account of the absence of the ensemble 
of the means of the waking state — this, on the ground that 
one sees (the objects ol) the dream slate (even) in the absence 
of such things as belong to the body. 1 [9631 

1 These are other various kdrakas , particularly the kararias 
instruments’ of activity. 


^qr^rqrTT I 
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C >=> 

Already there is stated (he nature of this (Atman) as being 
the self-shining (thing), whereas, in the dream stale, (it has) 
the nature of not being a kdraka (or, of being a non -kdraka 
‘not connected with activity in any way’). Also (there is 
understood) from the preceding sentences 1 the transcending 
(by it) of the (various) forms of death. [964] 

*SP invites attention to atrdyam purusah svayamjyotih (BU 
4.3.9), na tatra rathdh (BU 4.3.10) and atikrdmati nvlyo riipani 
(BU 4.3.7). 


Verses 965-970 state the king's intention in asking his question 
again. Also, from verse 969 up to verse 1063 , there is discussion 
of the thought in BU 4.3.15. 


WW: ^ cfj I 

- > 


Now, having doubted if the deaths (i.e. the forms of death), 
viz. desire and others, 1 were or were not 2 the nature of this 
(Atman), the king asked Yajnavalkya about (some) harm ^ 
(involved). [965] 


1 There is reference here to the effects of desire. 

"That is, if death was not the Atman’s nature —a definite . 
reply is sought. 

This means: There may not occur liberation, in case death 
was the Atman s nature. The word dosa is already used in this 
sense in verse 948 above. It could alternatively refer to a fault 
in reasoning as well! 


^ cFRT ?Md ■H^fd^fodlfddd : I 

c o o c 

falddcH ^ ||^&,s,|| 

- o c cv c o 
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For securing (the knowledge) for liberation, the king again 
asked the sage, who was (now) about (lit. wishing) to turn 
away (as is understood) from the statement of the matter in 
hand (i.e. under discussion— prakrla ), viz. ‘the matter which 
was asked (lit. pul in the form of a question) is well settled 
by me’. [966] 

TTlSmffTq 11^8,^11 

^ c 

He (i.e. the king) thought, (thus far) is told (me) about the 
Atman’s having the nature ol the self-shining (thing, viz. reality) 
and which is (but) ancillary to (the knowledge about) liberation, 

[967] 

and since they do not consider it to be the decision about 
the principal thing (as given) by the statement about what 
is ancillary; 1 thcrelorc, he asked Yajnavalkya with regard to 
(or, with a desire of acquiring the knowledge of) liberation. 

[968] 

^ In connection with the first line ol verse 968, SP observes 
how Suresvara keeps in view a principle of interpretation 
according to Mimamsa which is thus stated: arigini hi darsadau 
nirmte gidhakagrahanasaniarthyad aidamarlhyendngdni ninuyante , 
srulyadmi lit dvdrdrpakdni na iv ahgamniaydd evdriginirnayo 
nydydbhdvat . 

The statement sa vd ... * is (i.e. will be) made for completely 
(pra -) separating attachment. Indeed, the Atman 2 becomes- 
eligible for (securing) liberation (only) when there is complete 
separation of desire etc. 3 [969] 
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1 This occurs in 4.3.15, to be discussed soon. 

' 2 This is the individual sell (i.e. Atman). 

3 kdmddi explains asahga ‘attachment’. 

o 

^ P-Kl^fci: 11^V9o 11 

II desire etc. is a property of the (individual) Atman, then * 
there would contingently arise absence of liberation; for, without 
the destruction of one which is having a property, there cannot 
be the removal of that property. [970 

Verses 971-974 explain the meaning of rupdny evdtikrdmali na 
mrtyum. 


^ ^ dCd Era: Hkdhdlfc ||^\9*I|| 

0^*0 c ■ 

It is only the (various) forms of death which the Atman 
transcends in the dream state, but not death itself; since, in 
the dream state, there are experienced (lit. seen) joy, feeling 
of trouble etc. [971] 

r c >=> 

d«ira 11^3 n 

CN o 

Please tell me, O revered master, as to how joy, feeling of 
trouble etc. are death and not the nature of the Atman, in 
order that there will result (for me) liberation. [972) 

c ^ o 

As to (tu) the (promise of the) gift is for I irmly (or, completely 
or finally) giving the decision about the thing (told), viz. (the 
Atman’s) having the nature of being self-shining; it is not 
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(given) for the decision of (or, regarding) the entire question 
(viz. the way ot acquiring liberation). [973] 

<rdijvj4lici: ^ tf: TO sfamfcd: I 

SldkFd fi^an 

This (Atman), which was earlier explained to be self-shining 
in the dream state, ^ was itself stated in the (Sruti sentence) 
sa va esa , as the same one becoming pleased (or, feeling happy) 
in deep sleep, 2 while remaining unattached (to any objects). 

[974] 


*Cf. BU 4.3.9. 

2 

This is the meaning of samp rasa da, though it literally means 
‘complete tranquillity’. 


Verses 975-979 slate the meaning of the word samprasanna. 
3M I 

y\E: SRi: ii^n 

O O o 


As there comes (i.e. results) extreme clarity in water owing 
to its contact with a clearing nut (i.e. seed of the Kalaka 
plant), so does tranquillity (lit. clarity) and its own nature 
come to (i.e. exist in) this (Atman) in the deep sleep state—in 
this Atman, which has abandoned the entire impressions of 


the transmigratory existence; 
therefore, have the knowers of 
Atman) described the deep sleep 
(of the Atman). 


[975] 

that (viz. the nature of the 
1 slate as complete tranquillity 

[976] 


1 Read quotation in SP thus: (uktam hi:) samprasada iti 
susuptaslhdnam aerate samvak prasfdaty asminn iti nirvacandd 
(iti). 
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dcST^ ^ fd J H*: ^Ic^F^Si VI ■‘Wd ||^vsm>|| 

Since the Atman (the individual self) took (or, picked) up 
the portions (of impressions), with a desire for enjoyment in 
the dream, so it (becomes) unattached (to the same) when 
the same (i.e. portions of impressions) get exhausted and, 

(therefore), becomes completely tranquil in itself. [977] 

* 

VHKfd I 

^lfg^Tiq II^RI 

•N 

Only a bit of that (belonging to the indvidual Atman) becomes 
tranquil in the dream slate as compared to (what belongs 
to) the waking stale, (therefore), in the case of that (individual 
self, called in the deep sleep state by the name) Prajna, the 
preposition sum- functions as (lit. is) a modifier (of the root 
p rasa da). [978] 

d>K u llc4l IIV^II 

C *\ 

Since, here, 1 the inner self remains with its * delimiting 
functions only in the form of ignorance; the one which 
has the nature of being the cause is, therefore, in the waking 
state the cause (lit. maker) of the effect called the dream 
state. 4 [979] 

This describes the nature of Prajna which is mentioned in 
the preceding verse. 

^hat is, in the deep sleep state. 

Suresvara uses the word ad hi for upddhi , abbreviated 
obviously for metre’s sake. 

This is indicative of the gross effects/products of ignorance. 
4 SP supports this by citing (itklam ca) susuptdkhyani tamo 
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\jrianwn bijam svapnaprabodhayoh . 


Verses 980-987 explain the statement in BUB katham sampannah 


^ y-HKfd I 


Now, the Sruli states in the words (lit. statement) whieh begin 
with ratvd as to how, 1 i.e. in what manner, the inner Atman 


beeomes here 2 completely tranquil. 


[980 


This is to slate the purpose of the following portion of the 
sentence, viz. ratvd earth'd .... 

1 This relers to katham in the BUB question katham 
samprasannah. 

“That is, in the deep sleep slate. 


O' c 

4lcqi ^ ||<^|| 


1 his (Atman), after having had enjoyment, i.e. having (variously) 
played/sported through its own {diman a reflexive pronoun) 
mdyd ‘magical ignorance’ and after having had rambled, (now) 
having only impressions for its instruments (becomes com¬ 
pletely tranquil in its Prajna form), 1 [981] 


1 This is to be understood lrom verse 987 below, in the words 
prdjne prasfdati. 


fnclIMrl l 

M u -MMIM'-bcd % qu^q|L|p K V^ n^n 


By (the use of) the word eva in drstvaiva is rejected (or, 
denied) (the Atman’s) agentship (lit. in relation to activity); 
so also by the word punyapapa is meant (lit. stated) the result, 
viz. merit and demerit. [982] 
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This explains drstyaiva this explanation eontinucs up to 
verse 985 below. 

vj| i iK cr a| | mfi-iF- i, i 

'O 

In its waking state, (the relevant) activity is (i.e. can be) 
accomplished, since there is the possibility (of the existence) 
of the organs and their objects and that (viz. activity) is r for 
the Atman, what yields enjoyment (lit. result) etc. [983] 

This explains why the relation of the Atman to any activity 
is rejected in the preceding verse. 

ci i 

cihhhwH ii^sn 

Insofar as (tu) the dream state (is concerned), there is no 
accomplishing (lit. securing the completion of) any activity 
by the Atman owing to the absence of any karaka ‘instrument 
(of activity’ possessed by it); therefore, there prevails only the 
impression, which has the semblance of sentience, (on the 
part of) the Atman, which does not undergo any modification. 

[984] 

SP points usefully to the dissolusion of the Samdhi: ato 
avik drin ah. 

<^d^lcJ-ll ^ ^Fcifri cRTTm ||<^ll 

C ■ C > 

Since there is (i.e. can be) no activity (performed by the 

— s 

Atman), therefore has the Sruti itself affirmed emphatically 
in drstyaivdtmd na krtva ‘the Atman, only after seeing and 
not after doing’, therefore, the inner self is not an agent of 
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any activity, 1 


[985] 


Here concludes the explanation of the use ol eva. 

According to SP, this conveys the immutability of the Atman. 

^ W u l<^W^M^KkW?lRc14-| n^gji 

It is understood that ‘the result of merit and demerit’ has 
lor it the expression ‘merit and demerit’. Therefore, it is said 
by way ol indication (or, metaphorically, upaedrdt) that the 
elfect is just the same as (or, similar to) the cause. 1 [986] 

SP clarities this by gobhi/t srfnfta ‘mix with cows’ as standing 
tor gopayobhih srfnfta ‘mix with the milk of cows’, which is 
accepted in the practice of Mlmamsa. 

era: I 

^ ||^v9|| 

Then, alter the cessation of (all) activity in the dream slate, 
the highest, 1 the shining one, the self-shining (Atman) becomes 
completely tranquil in (becoming one that is known by the 
name) Prajna, 2 (thus merging) only (or, just) in the inner 
self, the highest state (of its own). [987] 

This indicates the oneness of the vijndndttnan knowing 
individual) Atman’ with the highest (jiara) Atman. 

The words prdjrie prasulati stand connected with ratvd 
nentioned in verse 981 above. 


'erses 988-99] state the significance of the word punah. 
^5?f: MHp cMcj ||^c;=;|| 
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Since this Atman has earlier also moved several limes from 
one state to another, therefore, it is said ‘again’, i.e. in the 
sense, ‘after acquiring complete tranquillity’. 1 [988] 

1 This refers to punah pratinydyam ... svapndyaiva. 

WHllVRcimcH I 

o o o o 

o 

!n this way which is thus described, there is in direct order 
the obtaining (lit. experiencing) of the deep sleep state and, 
in the reverse order, its swerving away from the activity (i.e. 
movement) in the dream state etc. [989] 

TTcira: I 

P^Hl'lfcl: \ft%o\\ 

Therefore, (his word (i.e. preposition) prati 1 is desired (or, 
is understood) to have the sense of the reverse order; so, 
the coming into the dream state (of the Atman) is its reverse 
(lit. inverted) movement -^hus the unborn moves back to every 
slate. [990] 

This is further explained in the next verse. 

1 In both the forms: pratiyoni and pratinydya. 

3fTR Wt ^ 'tfa ||<mil 

This word (i.e. preposition) prati is in the sense of yatha ‘as’ 1 
(and) this (preposition) nis, in the sense of niscaya ‘defi¬ 
niteness/certainty’; ayana is (lit. would be) gainana ‘going’ and 
the word aya is (derived) from the verbal root in with the 
affix ghan 3 added to it. [991] 

This explains the word pratinydya by dividing it into its 
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:omponenls: prali, ni and ay a (which is equal lo aywxa). 

This refers to the earlier mentioned direct order in verse 
m above. 

2 

C f. Panini s Dhdtupdlha : in gatau. 

The suffix -ghaii is added to roots when mere action is 
lenolcd; cf. Panini 3.3.18: bhdve ( ghan ). SP stales the full prakriyd 
progress in the formation. Yet, cp. Panini 3.3.38: para anupdtyaye 
nah leading to the formation parydya. 

/ erses 992' WOO clarify the meaning of the word yoni in the 
1 ddhyandina recension of BU. 

In this (slate), 1 the organs sueh as the cars arc the cause 
of (the Atman s) taking (or, picking) up the portions (of the 
impressions) and what is to be expressed by the word yoni 
is 2 (all of that, viz. the organs etc.) what has for its abode 
(lit. support) in the body of the waking state. [992] 

The Madhyandina recension relevant here is; sa vd esa etasmin 
apndnte ratvety upakramya pratiyony ddravati huddhdntdya . 

The dream slate is under rclercncc. Yet, SP suggests as 
ie alternative, the waking state. 

2 This is for sydt ‘would be’. 

STTtRT ii^^?ii 

Whichever was the yoni ‘abode (or, support)’ of/for which(cvcr) 
Atman s taking (or, picking) up of the impressions, 1 to that 
very yoni does that (i.e. this, which is under reference) 2 Atman 
go (lit. resort) again, in the dream state. [993] 

This explains the meaning of ddravati after that of yoni has 
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been stated. 

1 This is referring to the yoni in the waking state. 

2 This is sentienee whieh is not the same as the individual 
sentienee that is mentioned in the translation as whiehever. 

t|?KFi ^ ■MNI u lj I 

C Cv 

ell UFA: ll^tfll 

As there was done the action of taking (or, picking) up the 
impressions (by the Atman) earlier, 1 so (i.e. in the same 
manner) does (the Atman), alter having taken (or, picked) 
up those impressions, go (i.e. take) to the impressions of the 
dream state, at the time of the occurrence of the dream state. 

[994] 

This is the meaning of pratiyony adravati svapndya as read 
in the Kanva recension of BU. For elaborate explanation of 
this, see SF. 

*This refers to the waking state. 

n^y.11 

By the word pratinydya, with refernce to this Atman’s movement 
in the state, is stated the meaning yathdvartma ‘in accordance 
with the manner’. (And) by the utterance (lit. sound) pratiyoni 
is expressed here * the sense of yathdsthdna in accordance 
with the state’. [995] 

This explanation befits the reading of both the recensions of 
BU. Yet for elaborate details, read SP. 

*That is, in the sentence under reference or consideration. 

qiqi: I 

cn TTM: •'-cneqrafiq: ^ 
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Alter having taken (or, picked) up the impressions, from 
whichever (objects) that (Atman), made the dream state, there 
j.e. in each of them) it puts (or, places) those impressions, 
ogether with its own rays. [996] 

Phis is the conclusion about the meaning of the sentence under 

erence, in accordance with its reading in the Madhyandina 
ension of BU. 

^ w%\-. 

O 

5y whichever way it had gone, it goes back by that very way 
mong (them), alter having taken (or, picked) up the 
mpressions, impelled (or, urged) onwards as it is by the wind 
i the form of activity. 1 [997] 

his is the meaning of the sentence according as it is read 
he Kanva recension of BU. 

Read SP: svapnagativartma kannddity etat prakalayitum gan- 
vn visinasti kanneti. 

^ 3TToRT ^ I 

^ ||<^|| 

hat Atman, staying (lit. standing) there, i.e. in the activity 
f the dream state, sees the result arising out of merit and 
-merit and which has numerous different objects in it. (So 
so) does it see here (i.e. in the waking state). 1 [998] 

his is the meaning of sa yat tatra .... 

') unyap dp ot l ham phalam nandprabhedakam is implied after 
ksatc , cf. verse 1000 below. The word iha means jdgrudvidhi 
ontrast with svapnavidhi . 




I 
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smrero ii<mn 

>D O O 

Whatever auspicious and/or inauspicious (this Atman) saw (in 
the dream state), 1 does not actually follow (it) when it has 
gone to another state (viz. the waking state), as that (auspicious 
and/or inauspicious) follows a person (who goes) from one 
village (or town) to another. [999] 

This is the explanation of ananvdgatas tena. 

1 This is under the influence of svapnavidhi , i.c. svapna which 

* 

the preceding verse has referred to. 

^ <3 MgKdci cfe ll^ooon 

o C. 

It is said, (the Atman) secs here 1 just the auspicious and/or 
inauspicious (activity and /or its result) hut it does not see 
what is the real state ( vrtta ) 3 of the non-active (Atman). [ 1000] 

This refers to both the states which involve activity arising 
out of ignorance. 

'I _ • • • • — 

This is not the ‘seeing’ by the immutable Atman. 

T_ 

This is from the verb root v rt ‘to be’, and means ‘(actual) 
being’ which signifies its form (j nip a ), as SP points out. 

Verses 1001 and 1002 stale the reason for holding irrelevance 
of the ananvdgatatva which is enunciated. 

sfeyfesildl#^? I 

fife tiffed: Slfe5n?li5«^l ll'Joo^ll 

The sentence asahgo hi is the statement of the reason for 
proving the matter which is enunciated, viz. tendnanvagatah 
.... Or, it could be the thing enunciated (itself). 1 [1001] 

1 This is said with a view to reversing the relation between 
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the two sentences, that are relevant here. And this becomes 
clear from the next verse. 


teprsf: F -bdH I 

cHid'-dldd yiq-q^rl^ci ^u|| nsjoo-Rii 


(And) when it is (taken) like this, ^ then the earlier sentence 
ol the Sruti whould be the clear statement of the reason 


viz. tenananvagatali ; 
earlier. 2 


(this is) because of the action done 

11002] 


This is as was said at the end of the preceding verse in 

‘Or, ... itself’. 

2 

This is to refer to the dream state. 


Verses 1003-1005 state the view that asarigatva is pratijna 
enunciation and ananvdgatalva , the helu ‘ reason \ 

I O 

vSince this Sruti sentence (sa vd esa etasmin samprasddah ...) 
proceeds on the basis of (lit. after having entertained) the 
doubt about (the Atman’s) being attached (to desire etc.); 
therefore, the nature of the sentence tenananvagatali as the 
reason is expressed by the word hi. [100 

This is to justify the view expressed in the preceding verse. 

SP has elaborated on the details involved in the argument of 
this verse. 


^ ^KWTfffeTfcflrl | 

m TcfWR(c|c4dl iKooyn 

O 

In the dream state (the Atman) does not perform any activity, 
on account of the absence of any kdrakas ‘objects related 
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to any activity’; only the result does (this one) enjoy there, 
being in the form of its own semblance. [1004] 


^ Wife cpKciH 241^ H^ooVfH 


(It means:) Because, in the dream slate, any activity there 
does not come to any ellect (i.c. is not performed) as in 
the waking state, which is the abode of (or, place for) what 
are kdrakas related to activity’; there does not continue to 


exist (lit. follow), in the case of (the Atman) who is not of 
the nature of performing any activity. [1005] 


Verses 1006-1009 state that the Sdstra begins with the idea of 
its non-relation to (any) activity in the dream state. 

33) ||?ooSj| 


II activity, which belonged to the dream state, followed in 
(lit. goes to) the other stale, 1 then the purpose (lit. activity) 
of scripture would be futile; who (indeed) does not falter ^ 
(lit. commit an offence) in the dream slate. [1006] 


*That is, state of waking, for example. 

That means who is not under the influence of ignorance?’ 


This is offence against the immutable action! Further, cf. the 
word vibhrama in the next verse. Yet, SP understands ‘who does 
not commit olfences which render • him uneligible for actions 


prescribed in scripture?’, we wonder if that is really meant. 


R^ci: I 

fa'*# fa>y|ct>K^MclW n?oo\s|| 

- > 

In the case of a person, who sees the error 1 (caused) in 
the dream, while all instruments (of activity) have departed 
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(or, gone away) from him, it is only impression (of the earlier 
experience or activity) that assumes the form of activity and 
its related objects. [1007] 

! The word vibhrama ‘error’ conveys the idea of the influence 
(or, effect) of ignorance. This, we think, justifies our under¬ 
standing of ko naparadhyati in the preceding verse. 

n? 0 ot;|| 

Since there is noticed in the dream state enjoyment of the 
results (of activity); there is not (seen) any understanding or 
acceptance of an activity for other result(s), on the part of 
the non-active (Atman). [1008] 

Cf. the comment of SP: pratftyaliriktam svapne sukhddi 
mskriyasyatmano na sidhyatity art hah. 

n^oo^n 

Since (the Atman of the dreamer) does not perform any activity 
(but) sees that activity, as if it were, (performed), therefore, 
it is noticed that there is not any of this Atman’s relation 
to (or connection with) the result of what (seemed to have) 
had begun. [1009] 

Verses 1010-1013 state yet another reason for holding falsehood 
of the activity in the dream state. 

c[fl: ajcMOd: SFJEEfct ll?o*o|| 

And (also) ( allia ) one, who is in the dream stated satisfied, 1 


























Brhadaranyakopanisad-Bhasya-Vartika 


335 


is known to have become awake, hunger-stricken (or, over¬ 
powered by hunger), [1010] 

since this is so, viz. whichever is seen here (i.c. in the dream 
state), is false, therefore, the inner self which is not an agent 
(lit. a kdraka ‘related to activity’), is not affected by (lit. 
smeared with) the results of activity. [1011] 

* 

And (in) what is prescribed (lit. stated) as an expiation 
occasioned by (a person’s) emitting semen in the dream state 1 
is also not without a cause (lit. basis) for it, since that has 
the nature of being some deviation (from the normal state) 
of a real 2 organ. [1012] 

1 In this connection, SP cites the following: 
svapne ced indriyadawbalydt slriyam drstya ksared yadi / 
prayasciltam tu lasyoktam prdndydmds tu sodasa // 

(Vdyupui ana 1.18.14; Lingapwana 1.90.17) 

2 The word ‘real’ does not refer to philosophical real, but 
to what is considered to be so in usual life. 

As emitting semen is noticed (as occurring) in the dream state, 
so is it noticed in the waking stale also, like the sentient. 
Atman (in a person); 1 therefore, there is (prescribed for it) 
an expiation caused for (or, arising from) it. [1013] 

J The word atmacaitanya could be translated alternatively as 
one’s own sentience’. That is to say, the word dttnan is to be 
(or, can be) taken as a reflexive pronoun. The idea seems to 
be like this: Be it the dream stale or the waking state, one’s 
sentience has always remained in one; so does remain the 
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expiation for emitting semen, in both of the two states. 

vSo far (tdvat) is given one interpretation (of the sentence 
ananvdgatah ...) as was staled by (Sankara in BUB). And yet 
(ca) there are some others, 1 who explain this sentence in 
a manner which is like this one, already stated. 2 [1014] 

l SP mentions the other scholar to be Bhartrprapanca. 

2 This suggests Suresvara’s approval of the other view. 

Verses 1015-1020 present the explanation as given by Bhartr- 
prapahea. 

3H<-qi 4 iqqi c r^H cbl^l: I 

(Thus) there is distinction established (lit. made) of an activity 
(from the Atman). And (tu) by the statement (about its being) 
unattached is pointed out this one’s release (or, freedom) from 
desire. [1015] 

This verse points out the purport of the two sentences 
ananvdgatah ... and asahgah ... It may be noted that kannaviveka 
is ancillary of moksajndna. 

^Ff ^ f^TI I 

o c 

O 

But, indeed, (one might argue), ‘(In the dream state), activity 
is not considered to be responsible (or, cause) for the direct 
abandoning or entertaining (desire); for, in the waking state 
also, desire is the cause of the two’. [1016] 
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SP cites an opinion on this: ( yathdhuh ) jdgaritadese py 
upacaxdpacaye no kriyaiva hetuh, him tar hi, kanio hetur (id) 
possibly a statement of the objector’s view by Bhartrprapanca. 

A refutation of this is given by him in the manner stated in 
the next verse. 

Wffl ScMlfe RRR ^r^SRTcT i 

Mp W IWTW1 ^ vprq% ||*o*\s|| 

‘(That should not be so understood) because, in the case of 
the desireless (Atman), activity is looked upon only as 
unproductive of (i.e. not producing) any result. So also will 
this be stated later, viz. sa yailxdkdmah .... This is (stated here) 
for the refutation (of the above objection); (indeed) it is said 
asango hi ....’ [1017] 

The purport of the answer is: The Atman docs not have any 
desire at all. 

MJ-IH I 

STCT'Wt I 

TR: ll*o*^|| 

This is said here: That desire will not be one entertained 
by the sleeping (Atman): the attachment, which you sec here, 
i.e. in the dream state, as desire; [1018] 

since, there is impossibility here of its being here in one with 
that (desire), as (conveyed) by the sentence asango hi .... It 
is manas that has a desire, affected (lit. swallowed up) as 
it is by the remainder only of (or, in) impression (of objects). 

[1019] 


^Rt5cTl5R1f I 

sffe: wfewi MIURl R ll^o^oii 
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Since this Purusa (i.e. the individual self) in the dream state 
is only unattached to this ( atah , with reference to desire) and 
it is (already) said (about it) bah ill kuldydt ‘(if is) outside 
the nest’. 1 (Also) further, pap man o vijahati , ‘it gives up sins’. 2 

[ 1020 ] 

[ a. BU 4.3.12. 

2 Cf. BU 4.3.8. 

In verses 1021-1024 , it is pointed out: (In the dream state) it 
is manas that becomes modified as the objects and therefore 
!here is no desire on the part of it. 

Wtl: dFMd ^dfdd I 

W-d^d: dlddldldifd d 11^ || 

Desires do not exist without the shelter of a body and not 
at all elsewhere; all this (extensive) world of the dream state 
is indeed (til) the impressions (of objects therein) only. [1021] 


SP supports this, citing (probably from Bhartrprapanca) thus: 
yathahuh) sarfrasambandhinas ca kdmd mrtyo riipdni pravibhaktas 
:dyam sarirena bhavati ( iti ). 


WdSlFTt m-- ^d 5ilddM ll^o^^ll 

^ 'jfid ^ fqdwran i 

ddf»KI 3R1: ll^o^^n 


Since, explaining (the nature of) the dream state (and the 
world in it), he (i.e. Yajriavalkya) talks merely (about) 
knowledge (of the Atman); [1022] 

(thus:) ‘I know about ten thousand of sons’ and also, ‘I know 
about the father who has come’. So also, by similar words 
(tatha caiva) do the people speak about dreams. [1023] 
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<3^^rlcl^r Cl^t^ ^ b^o^BII 

As one sees, in the dream state, the creation of a non-existing 
chariot etc. 1 ; so also (does one see the creation of) the 
non-existing body, organs (in the same) and desire etc. [1024] 

SP quotes (apparently from Bhartrprapanca) thus: ( yathdhuh ) 
yathaiva rathddmdm asatdm nirmdnam bdhydndm tathd same - 

ndriydndm cantardndm ( iti ). 

1 This refers to other external objects. 

2 The activity and its result connected with every one of them 
is intended. 

Verse 1025 affirm that the desire (created) in the dream state 
is also false. 

M'HIB'McII'H I 

*011^^54 PniMf: ll^o^n 

o ^ 

Let this be known (or, considered, lit. seen) that desire here, 
i.e. in the dream slate also, is (false), like a chariot, organs 
etc.; 1 therefore, let this Purusa be understood as having no 
attachment (whatsoever). 11025>] 

This is to state the result from the falsity in kama. In support, 
SP quotes thus: (uktam lii) yahtaiva sarvasyasato vinirmdnam asato 
darsanam evam asydpi sarTrendriyapaksabhiitasyasato darsanam 

(Hi). 

‘Namely, products of imagination. 

Verses 1026-1029 stale yet another meaning of the word asaiiga. 


WimiLTia'b^Mfcl: II? 0^8,11 
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Or rather (yculi vy7), the immutability of the Purusa is thus 
expressed by the word aswiga ‘unattached’; since, without 
association to (or, connection with) activity, there can be no 

conjunction of the witness (or, seer- adhvaksa) with the 
result. 


[1026] 


lc 


SP slates: ( nktuiu cu) suddho ’yam purusah (iti). 

d>dl % ^^Iddiddd: I 

^ TO: mq-iicpaH ||^o^v9|| 

(One would object:) But, indeed, this individual self is the 
agent (ol activity), on the basis ol the sentence sa hi kartd\ 
(The answer is:) ‘No, it is not so, since agentship (of the 
activity) in the individual sell is produced by impressions (of 
the external objects)’. [1027] 

^ Icf54H II? O R*=:11 

o 

Even in the waking stale, there is no agentship of the 
(individual) Atman (of. an aelivily) in its own right, since the 
agent and the activity (both) arc (only) apparent (i.e. false). 
What then could be said as regard dream stale? [1028] 

3ffani4)d^c|RM p^dl=bKd)dkfH: I 

'+>j4 u i : 'bdi-l 11^ o R ^ 11 

This (individual) has the nature of being (both) the activity 
and its means only through the stream (i.e. force/influence) 
ol ignorance. It enjoys (or, experiences) the result of (the) 
activity only by the reflection of sentience in it (viz. ignorance). 1 

[ 1029) 

SP explains this succintly thus: ita hi tadasyakrivdphala- 
dksitvdtiriktam kriydpeksam a.slfty artliali. 
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Verses 1030-1044 affirm that the nature of (the Atman as) the 
agent is also belonging to the earlier period of the waking state. 

McLRIcJ-H: I 

^ CN c o 

Of^f ll^o^o|| 

o o 

In the (sentence of the Sruti) sa hi kartd , (there is mention 
made of) the Atman, the witness of the agent etc. as, being 
the agent of activity, in the earlier 1 (slate) and there would 
itself be a mention made again ( punah ) 2 in the Sruti 
(statement). [1030] 

1 This is to refer to the waking state. 

This excludes the reference to the dream state. 

ct VfTcRT^MlRcM^ I 

(An objector asks:) ‘But, indeed, that entire activity proceeds 
only from this one, through dependence on the impressions 
(of external objects); how is then rejected its being the agent 
of activity?’ [1031] 

This argument proceeds from the notion of arthdpatti 
‘contingency’ sarvam api karma kamapeksaydlmanah sukhddi 
datum pravartale , na ca phalanx' akartrslham muktim vina 
siddhyati , sdstraphalam pray ok tar? tallaksandd iti nydyat ... (SP). 

^nfSFT ^ cc)JH|c||c^H| *FI: ||s;o33ll 

(The answer:) ‘Well;, let there be (lit. proceed) activity, but 
(ca) there is no difficulty (lit. fault) in this (happening), since 
this impression (of the external objects) itself, being subordinate 


























2 Suretvara's Vartika on Jyotis Brahmana 

to (or, helpful to — lit. a property of) aetivity, ever brings about 
(the notion (or being) of) its witness — but that is not (really) 
the property of the Atman’. [1032] 

SP supports this, citing (the opinion/remark probably of 
larlrprapanca): ( yathdhuh) bhavana hi kamtaguna eva salt 
Ip ay at Fly art hah. 

wf?j: qes«il5fa qsm crai.i 

O O >D 

TOI W\'. I 

3 ||<>o33|| 

O' o J > 

As the fragrance of a flower, which is abiding even in its 
calyx, belongs only to the flower, so is the impression (of 
external objects) a property of activity which is abiding in 
the kdraka ‘instrument of activity’ such as the intellect etc. 

It would be (described as) of the Atman, (only) metaphorically, 
but not of it (which is) actually (perceptible sdksdt ).’ [1033] 

SP clarifies the example, citing ( uktam hi) yathd puspagandhah 
f lam bhavayati , sa puspaguna eva na putaguna , evam bhavana 
rmaguna eva ndtmagunah (iti ). Also, with reference to the 
si line, SP appears to quote from Bhartrprapanca: ( yathdhuh) 
\dvandnuranjite vijndndlmavijndne karlrtvopacdrah (iti). 

^ TOW I 

'■s 

*\ 

‘Since activity, whether at (the time of its) origination or at 
the lime of its enjoyment (i.e. being enjoyed), comes into being 
only after taking (the support of) the impression (of the 
external objects), therefore, it would be meaningless (if it is) 
without the same. [1034] 

SP supports this argument, quoting: (uktam ca) tarn evdnu- 
njandm kartrlvendiigfkurute k an notp at t ibhogdi ayah (iti). 
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c^lcM-ci Sra)’)=KWIspiRJ IKo^vui 

O 

^ c^IrWRll ^qir^I HSfo^ll 

>D 

Further, in respect of activity also, necessarily through being 
supported (i.e. caused) only through the employment (of them), 

11035] 

there can certainly be decided the participation of its close 
association (or, connection) with the intellect and other ob¬ 
jects—but never can that activity be of the nature of the 
Atman’s property. [1036] 

SP supports the argument, citing (lad uklant) karmano ’y?y 
ant am prayogasritalvdd buddhyddisamnikarsapaksataiva na kadd- 
candtmagunata (iti). 

sraMaiteHrd ^4 ««i4ife48R4 nso3v9ii 

3^4 VldN: ll?o3c;|| 

After the intellect etc. have perished, 1 activity remains (i.e. 
continues to be) only as dependent on the employment (of 
the same) 2 * [1037] 

and (tu), it does not depend on the Atman, in order that 
it comes into being (lit. it occurs).^ Therefore, being associated 
with the impression (of the external objects) is the activity 
distinguished from the inner self. [1038] 

1 What is meant is: there is not absolute perishing of the 
intellect etc.; they continue to exist only in their subtle forms 
their gross forms are completely obscured/lost. SP supports this, 
citing (uklam hi) buddhyddiksaye 'pi karma prayogdpeksam evdste 
svdlmaldbhaya ndtmdnam apeksale (iti). 

“Activity does require the help of kdrakas , which are required 
to continue to exist (at last), in their subtle forms — the 
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employment of these becomes then helplul in the activity of 
the yonder world. 

In svatmalabha, the word litnuni is a reflexive pronoun. 
Therefore, svatmalabha is the same as svarupalabha. 

■O 

Therefore, in its abode (or, slate) ol the dream, the individual 
self (i.e. the Atman) is ever the witness of only what is 
subordinate 1 to aetivily (and) whieh exists only in activity. 

|1039) 

SP supports this (apparently with the remark of Bhartr- 
prapanca) thus; (tad ahull ) tasmdd ayuni etasmin svapnc 
karmagwwsyaivdsahgasya karmasthasya drastd pravivikla dtnid 
'urasaiigah ( ili ). 

! Cf. karmaguna mentioned in verse 1032 above. It refers to 
Ihc hitdvand ‘impression (of the external objects)’ which belongs 
jnly to the activity ((carman). 

^ M^<5i<r^qcq->|4 cpfcs} ^qyqtEfqt: ny 0 yo|| 

If attachment were a property of the individual self, in the 
same way as sentience (which is) actually (perceptible), then 
it would not (i.e. would not be able to) sec the desire related 
to (lit. residing in) activity, in (i.e. during the lime of) the 
slates of dream and of waking, as (it does not see) the Atman. 1 

|10401 

Cf. the use of the suffix -r at (in atmavat) which is in 
ccordance with Panini 5.1.115: tena tulyam kriya ceil valilx. 

^ ’HcqicblR | 

TTRTTI It? O«^ II 
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When the point under discussion remained (in the condition) 
thus, the Sruli respectfully 1 adopted a clear (lit. smooth, for 
understanding) use of the words asatigo hi, as some well-known 
iise. 2 | 1041 ] 

lr The actual purport of sadaram is not clear to us. However 
vSP introduces it with the remark: ahhydsam tdtparyalihgam 
dyotayati. 

The idea of similarity, at the basis of this use prasiddhavat, 
still demands clarity. 

■y c t'iti^fqPi4Iq>isi^’iiHN?)ttci: Il'Joy^u 


Therefore, owing to the complete release from all attachment 
and the remainder in the form of only the impression (of 
the external objects)," there is not accepted (or, understood) 
here, i.e. in the dream slate, accumulation of activity, as in 


the waking state. 


[1042] 


SP supports the argument in this verse, citing ( uktam ca ) 
yasmdc cdsahgo ’to na kannopacayah svapnah (iii). 

This shows the distinction of the waking state from the dream 
state. 


c*^b|4) ^ ct>|4-|4-|M: I 

Mc^*l5lMC1'(:d'!rb|W>-4-|i J |cc|lX|^a : T|^ ||?oB3|| 

Since this one (viz. the inner self, the Atman) is not connected 
with (or, made up of) activity, it is not, on its own, full of 
(or, connected with) desire also. Therefore, it is understood 
(lit. seen) due to the ignorance that the inner self is, as it 
were, full of (or, connected with) that (viz. activity and/or 
desire). [ 1043J 
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3T9 cWlft ^-lldl ^ chOfd ^ N?otf8|| 

Agentship (of some activity) is understood, in this world, on 
account of his connection/association with (or, relation to) 
numerous (lit. varied) instruments (of that activity). But, since 
this one (viz. the inner self) is unattached (to any of them), 
it neither does any activity, nor is it affected by (lit. smeared 
with the same).. [104 

'erse 1045 states that the inner self , which is not attached to 
ny thing is both immutable and just single (i.e. without any 
zcond ). 


c bc<:^ c 0K4-'M^aci: il^oyvui 

O' 

(The Sruti) has described (or declared) the true natue of that 
(sentience) by the rejection of its being either gross or subtle 
in form. 1 Therefore, for the reason of being immutable and 
(just) single, it has not any connection whatsoever with any 
non-Atman. [1045] 

Now, there is here reference to the stage of deep sleep; it 
^ntinues in three verses which express the objection. The word 
f apna means, in this context, susupta ‘the deep sleep state’. 
*SP points to neti neti (BU 3.9.26), in particular, and asthulam 
(BU 3.8.8). 

erse 1046 points out to the question connected with samprasade * 
Uva caritva .... 

O O o 

^ CM ^ c?8Fqfa IKoya.il 

(An objection:) ‘But, indeed, in the deep sleep stale, there 
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is not any awakening (to the external objects), how then (has 
the Sruti made the statement) ralvd etc.?’ 1 (The answer:) ‘So 
also, there is a statement (in the Sruti), viz. na tu ..., 1 and 
also it will state na bdhyam 2 11046) 

4.3.23 and 30. 

2 BU 4.3.21. 

Verses 1047-1048 point out a counter question', there is no 
asahgatva in the dream state. 

TTcT I 

/ O £ ^ 

If it is held that (the statement) ratvd ... (is held as true), 
then also, it is not to be accepted as tenable, since, otherwise 
the statement (or, the word) ananvagata would be opposed 
(lit. gel agitated) — in dread also it does follow what is done. 1 

[1047] 

*SP brings out this argument thus: svapne ratyadi (cf. v.l. 
ratvadi— better!) distant cel sa yat tatretyddi virudhyeta tatra 
krtasya taddrastrgdmitvad ity arthah. 

As the activity, which is done (by one) in the waking state, 
follows (or, accompanies, lit. goes together with) its agent (in/of 
state); so does the activity which is done in the dream state 
goes together with (the agent) in that state. [1048] 

We think, this verse explains what is said in the preceding 
verse in svapne ’lively eva tat krtam. 

Verse 1049 explains away this said fault—one opinion of some. 
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-Mlfcjrt qifMcqR^K STcJST^ I 

3Kc^c^Rlf^U i^oy^n 

When (here is such a question asked, some elever persons 
answer: 1 ‘By the break-up of (he words in the Samdhi thus: 

(nalvd etc.^ (this can be answered away)’. (10491 

This is an answer, according to some fellow Vcdanlins. Yet 

t does not meet with Suresvara’s approval, as is clear from 
he next verse. 

2 

Read, according to these, one should read: samprasdde aratva. 

>P adds acaiitvd , adrstvd ... iti nananvayapadacchedena vdkye 
ydkhydyamdne ndvadyam [Add: srutivdkyam or asmanmatam]. 

cist 1050 states Suresvaras seeing a fault in the preceding 
iew. 

qlt^K' ||?oy.on 

But, this also is not (or, would not be) an answer, * since 

there is (soon to follow) the statement (of the Sruli) sa yat 

lalra ... and which tells about (he nature of the Atman’s being 

unattached (to any desire or activity). (And therefore) the 

others also stale their refutation (ol (he view under dispute) 

by having (accepted) the superimposition of seeing (there 
afso). 3 [105()] 

This is Suresvara’s mild disapproval of the explanation stated 
the preceding verse. 

^The other Vedanlin - these arc acceptable to Suresvara 
’That is, in deep sleep. 

?ises 1051 states that the dream state etc. are also (the results 
) superimposition ( drsli ). 
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iqm: Wisft cf«n | 

- 0>=> O 

W3 vil'lljp-cl 11^: oVt^ 11 

In the deep sleep state also, there is enjoyment, (for) in that 
sense (of an enjoyer) is the Atman understood as the 
cxperiencer of joy (or, happiness).^ Or, this experience may 
be belonging to the Lord, 2 on account of its identifying (itself 

with one belonging to all the slates) [105 

+ ■ 

^f. dnandab/nik tathd prajnah (Gaudapddakarikd 1.3, with 
reference to Mdndukyopanisad 5). 

2 Cf. isdnah prabhuh ... (Gaudapddakarikd * 1.10, with reference 
to Mdndukyopanisad 6. 

Verse 1052 is the statement of yet another notion about susuptih 
• ••• 


r Cv OO 

<*>kuio^ih 4 ^wrdsrai 

o o 

indeed, the individual self (the Atman), which has been abiding 
in (some) stage (of the nature) of (a certain) cllccl, experiences 
(lit. sees) the state of deep sleep. (And), since the effect is 
(ever) pervaded by its cause; therefore, the deep sleep state 
does not have the nature of being imperceptible. [105 

The objection is based on (he acceptance of a person’s 
becoming awake or dreaming as connected with deep sleep; in 
other words, the former are the effects of the latter. And, since 
a cause and its effect(s) have the same properties, the deep 
sleep state also must, be like the state of waking and the dream 
slate is perceptible. For yet more details, reads SP with profit. 

In verse 1053, Suresvara states his decision in (his regard. 
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^ <^c|Kd <cdlR? I 

fi^ : ^isii^d'-dl'iciai'-Md: iKoy.^n 


Or rather, let rated ele., which is mentioned, be in (connection 
with) the dream state alone; on account of Prajna. 1 With 
the dream state on both the sides, 2 the (individual self’s) 
nature ol not being lollowed (by desire and activity) is also 
(justified) thereby. [1053] 


Cf. SP for elaborate details. 

1 This indicates the deep sleep stale. 

2 1 hat is, both belorc and alter the state of deep sleep. 

Verses 1054-1062 state the conclusion of the three states from 
the deep sleep of the individual self as stated in samprasdde 
rated .... 


PmT fasti i 

IKoyyn 

o o o o 

Or, there could be the absence of blemish in (holding) rated 
... in relation to the deep sleep state, by dividing in threefold 
(nature ol) each one of the states of waking, dream and deep 
sleep, on account (of the existence) of (one in deep sleep) 
in the states of waking, dream and deep sleep. [1054] 

In verses 1055 and 1056 Suresvara explains the threefold 
division ol jdgrat ; in 1057-1059, of seapna and finally in 1059, 
of susupta. 

jtlHJJlIdfad SFPfasFIR l|$!oyy.|| 

"N 

didd^dlfafa^qHdvtl^d: ii'joys.ii 

OO - 

The waking slate of (the individual self) is of that sort when 
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it sees, by means of direct perception, what is to be done 
and what not etc.; 1 the dream state (of the same) 2 is (also) 
similar, viz. false (i.e. unreal). [1055] 

Owing to its attachment to such objects as desire; and that 
sort of state wherein (it) docs not (i.e. cannot), in any way, 
ascertain (the nature of objects), is the state of deep sleep 
of (the individual) in the waking state this, on account of 

its nature of being devoid of (any capacity for) ascertaining. 

[10561 

This is division of the waking state into three slates, as intended 
in verse 1054 above. 

1 This is to refer to bhaksya , abhaksya and so on. 

2 That is, in the waking state. 

^3cnfq qc^UpMld | 

C ^ O O O 'N 

c(KcKc|u-|<HMH ^ ||^ oVt=;|| 

O O O' 

5U5I 3^7% ||V; || 

o o 

In the dream state, the individual self, though in sleep, docs 
activity as in the waking stale—that nature is the waking slate 
of the dream state; and the dream (in this) is what is of 
the nature ol a dream (i.e. being related to the false objects); 

[1057] 

and, the deep sleep slate is of that sort when, after waking 
up (in the dream itsell), it is unable to tell what it had seen; 
lurthcr, the deep sleep state also is described as threefold: 

[1058] 

the awakened person in the stale of deep sleep is (lit. would 
be) ignorant (fully); it is said to be dreaming while it is pacified 
and, with no knowledge of its nature of singleness; it is said 
to be Prajha of the dream state. [1059] 
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Tccnf? i 

O O ^ 

^CKci: ||^o&,o|| 

In view of (this) threefold nature of the deep sleep state (then), 
all (of the statement), viz. ratvti ... is reasonable (as connected 
with it). Or, (the state of deep sleep) yielding complete 
happiness is an example for (distinguishing it from) the dream 
and the waking states. [1060] 

Translation of the second line of this verse has in view the 
text verse. 

fc|:?N cT^ 11 ^ o ^ 11 

*N 

As ratvd ... is not possible in the case of the state of (deep 
sleep, i.e. in) experiencing complete happiness, so is it to be 
accepted elsewhere as well, because of (the individual self’s) 
not seeing the thing (i.e. reality). 1 [1061] 

J SP indicates a variant reading in the second line: tattva- 
vmksanal ; but that does not seem to make any material 
ifference. Also, there is no manuscript evidence showing such 
variant reading in the Karika proper! 

W\ MoN-ld: I 

tmtjq : rm: cfcifol li^oS^n 

O 

Since this is so, therefore, this (individual self, viz. Purusa) 
is established as devoid of the blemishes, viz. activity, desire 
etc., in the manner stated. 1 [1062] 

1 This is to state: as was shown earlier by pointing out how 
esire is subordinate to activity, that activity was dependent on 
ic employment of the kdrakas ‘means of activity’ etc. 
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Now follows in verses 1063-1080 an objection to asangatva being 
considered as the cause/reason {in verse 1063) and also discussion 
on BU 4.3.16 and 17. 

chl^lnld W\: ii^o^^n 

“* o 

(A doubt:) ‘But, indeed, the statement of the reason: viz. the 
individual self is a non-agent, sinec it has no attachment, is 
not (properly) proved (or, slated); and that because it is 
understood lrom the Sruli statement yatra kamam ... there 
is desire noticed in the dream state. [1063] 

MR^KI^ ^ cji ^Ef: | 

MdcqiR^RidiMrl l 

O 

cl^lnid: ^IcMHWddl Iffo8^«n 

^ O 

For Ihe refutation of this 1 (which is just staled) ‘Thus, there 
is the statement (in the Sruli) sa rj On this, one would 
yet once more say:) ‘Why is the activity of the dream state 
thus stated again, since it has been already mentioned (lit. 
has already gone, in the earlier discussion)’. (The answer:) 
There is no repetition in the use of the words in respect 
of the waking stale and another, 3 (there is,) (therefore, no 
repetition of those words)’. [1064] 

1 This refers to the use of the words ratvd caitva .... 

2 

“There is reference here to sa vd esa etasmin ... (BU 4.3.16). 

3 This is the dream state (beside it). 

RrTM TfacfTM ^fc!I£Fq f%qi | 

ffarat Tlq-cdl tdlHl ||tio&,<*|| 


When the night has set in, the one in a body (i.e. the individual 
self) has his eyes closed by (i.e. under the influence of) sleep, 
i.e. after it has experienced the slate of being Taijasa, the 
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one in the body (comes to have) deep sleep. [1065] 

^ sfa: g^:«tR|o|fad: I 

fd'-ic^ M^dld lH!o^ej| 

CN O 

That 1 should be known as the highest delight, it is free from 
happiness and/or sorrow; ever does this one 2 abide in the 
Purltat vein 3 of (each ol) all beings. [1066] 

1 This refers to the state of deep sleep. This implies oneness 
of avastHa ‘the (deep sleep) state’ and avasthavat ‘the one having 
it’, viz. the inner self. 

2 The word esa refers to its being the nearmost (i.e. being 
one with the inner self). 

3 This points to the inner self’s existence as the Brahman (SP). 

m Trofi qsiFfro i 

fd J Sdd> 3#ddK^ddbM<,m IK°&.^II 

Having experienced delight there for some time, according 
to its will, it somehow 1 abandons that stale, wishing to come 
to a state other than that. 2 [1067] 


This sets aside a notion that the state ol deep sleep is that 
of liberation, wherefrom there cannot be any movement of the 
individual self to some (or any) other state. 

! This is for yadrcchaya which means without any controller 

for its so doing. 

2 This would refer to the dream state (SP). But, that is made 
clear in the next verse. 

•Hlddlfa^ IJccn ^ I 

ci^dfd V||cHld: dRlld ll^o&.^ll 

Cv 

Having (then) assumed the form of the imprcssion(s) (of the 
external objects), that (individual self) produces from that (or, 

























Brhada ra nvakc ipanisad- If lias) a- \ a vt ika 


355 


those) impression(s) many objects, high and low, with a desire 
to deriving delight (lrom them) in the dream state. [1068) 

This emphasises the unreality ol the individual sell s doings. 

If (there were actual) movement, there would have been death, 
lit. separation of life(-brcaths); also there would be the seeing 
(by a dreaming person of objects) having relation to some 
specific time (or, period of time). On account (again) of the 
sight of impossible objects (ol the dream state), there is falsity 
(in them). [1069] 

rasra nvo\son 

Whatever has to be stated in respect of the dream state has 
been already 1 stated in fullness; therefore, in the dream slate, 
there is not even a bit of (lit. smell of) attachment for the 
individual self (to desire etc.). [1070] 

1 Refer to verse 102Iff. above. 

Now follows, in verses 1071-1079, the discussion on BU 4.3.17. 

In verses 1071-1074, there is reason given for holding the waking 
state as false. 

jiHrMfn ^ u ira ||^ o\s»v || 

As (here is not here 1 any (real) connection (of the individual 
self) with the activities in the dream state, on account ol its 
being unattached; similarly, in the waking stale also, this one 
is a non-agent (i.c. without any activity), lor the same reason. 
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[1071J 

There is stated here the oneness in nature of the inner self 
n both the waking and the dream states. 

] The dream state is meant. 

,Lc l'-H -^|y*-dc(rc(d: ||?o\9^|| 

This state of waking (of the individual self) is what is not 
existent owing to the cause, viz. its having the form of the 
one who is >n reality not awake. So also, in the dream state, 
as in the waking state, (it is so) on account of its having 
a beginning and an end. [1072] 

This is to reallirm the unreal nature of the individual self’s 
iwakening (and also dreaming). 

cWJ^Sflr^ccll-^ |H»ovs>3|| 

C C >, 

This (waking state of the individual self) has arisen from (i.e. 
is produced by) ignorance, owing to its invariable association 
with insentient objects; so also, on account of its nature, viz. 
of being dependent (on something else), (it is) like the water 
of mirage. ‘ [1073J 

|Wj-I^I-M ll^o\sy|| 

This individual (self) is devoid of any attachment whatsoever 
( nirdsahga ), in both the waking and the dream states; what 
then to say about it in the deep sleep state, i.e. there, where 
nothing is seen? [1074] 

7 erses 1075-1076 state a prima facie view regarding the non-active 
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nature of (he Atman in the waking state. 

^ TO I 

cT^ W\ 37TfTR IKo^VMI 

(A question:) ‘But, how indeed is drslva stated (ol the 
individual self) in the waking state?’ (and) this is asked because 
there is directly seen (the Atman’s) doing an activity. [1075] 

c^ccWIC'UHl ^ 11^ ov9S,|| 

C 

(The answer:) ‘This is not so, since the direct perceiving ol 
agentship is then (i.e. in that state) 1 on account of the *samc 
being the semblance of sentience; the individual sell as an 
agent of some activity and also its knowing (or, knowledge) 
are then taken only in a figurative sense’. [1076] 

We have emended the first line of AnSS edition -hhdsatas 
talhd to - hhdsatas tadd. This is on the basis of the variant reading 
noted in that edition and also, in view of jdgradavaslhdydm in 
verse 1075 which precedes. 

*The state of waking is under reference. 

Verses 1077-1086 affirm the nature of the individual self as the 
agent of some action to he only metaphorical. 

From verse 1081 to 1155 there is discussion on BU 4.3.18. 

From (the statements in) the Sruti dlmanaivdyam 1 and also 
dhydyatfva , 2 (it follows that) there is not in the case of the 
individual self kdrakatva (do6rship) ‘what is associated with 
activity’ of (really that Atman) which transcends all the states. 

[1077] 
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Suresvara s Variika on Jyotis Hrahmana 


%?TcT7lfq cM fo wTdH I 

3 FTP d K d iR 'dR^r'' t ■>.( | r; - 1 Jrf 11^ 0\S)c;|| 

o ^ ’ ’ 

^HiIq<rqili1MiJ|cciirM3-MicJ4|^44o^^; | 

^%q ^ cj^OIrl IH’-McI ii^ovs^u 


vSo also has (he Atman of (he Veda said to Arjuna who took 
to him (or, sought shelter of him), with due regard (for him, 
the devotee), with a desire to destroy (lit. cut off) the 
pitch/thick darkness (in the lorm of ignorance) which is the 
cause of transmigration: [1078] 

The highest Atman is immutable (lit. undiminishablc) owing 
lo its having no beginning and having no attributes. And, though 
residing in a body, it docs no activity, nor does it get affected 


[lit. smeared) thereby, () son of Kunli. 


[1079] 


1 Cl. Gild 13.31. Also note how Suresvara identifies Lord Krsna 
h Vedalnian. 


^ddSPddlddlVITi I 

RlRdd^d Lic^H fdujfdl ^r>4»llcLH: ||Voc;o|| 

rhus is decided with due care the nature of the inner self 
is being apart from death, which has the nature of being 
ittachment, by (the statement ol) the two sentences pertaining 
o the dream and waking slates. [108 

his has a connection with BU 4.3.18, which follows imme- 
lely, cf. nwhdnwlsydkhyu ... in verse 1116 below. 
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By mutual opposition (lit. setting aside, or disproving) of the 
(two) stales of waking and dream, there is slated (or, brought 
out) here 1 the distinetion (of the individual self in the two 
slates) in respect of attachment that has the nature of activity 
and desire. [1081] 

! SP paraphrases this as piirvatra darsitam. 

Now follows in verses 1082-1152 the discussion on BU 43.18. 

\ 

C o 

In relation to this matter, as stated before, there is now (to 
be) stated an example also; (this is) for the purpose of 
establishing the nature of the inner self (i.e. Atman), viz. the 
(real) thing, as being unattached (to desire and activity). [1082] 

This points out the purpose served by the example. 

ii^o^ii 

The adjective ntahdn (in this verse) is for conveying (lit. causing 
the underlanding of) the independence 1 (of the Atman). The 
example which is stated here is of the fish who is not overcome 
(lit. not flown away) by the stream of a river. [1083] 

*()r, freedom of will, asrotasahdrya is to be split as asrotasd 
ah dry o .... 

SP parapharascs aharya as akampya ‘unmoved’! 

3*1 ^ fa*}: WF I 

c\ c > 

3H*i|U| W\: IKo^«|| 

(That is to mean:) As a big fish, moving to the wholly distinct 
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Su ret vara *s Variika on Jyotis Brahmana 


(lil. mutually different) banks of a river, 1 i.c. here and (here 
(i.e. in sueeession), is known (or, aeeepled) as dislinel from 
(i.e. on aeeount of its connection with) each bank. [1084] 

It is worth-noting that Suresvara has used the word sindhu 
the sense of a river, as in Rgveda, e.g. 1.61.1; 3.33.9; 7.61.7. 

c b' v U3-Tfi cpcv|0; | 

°-Mir| y ' : f)| gT^Ttri^TTr^tW <TJ4 hR| 11^0^8,11 

o 

(That means.) As this (big fish, called) Timi, is unattached 
(to any bank), which is not obtained (i.e. restricted, or made 
as its own) in any of the two banks, remaining in the midst 
af the stream (of the river), and distinct from (each) bank, 
■vhile coming into contact with both of the banks in succession, 

[10851 

here is similar connection in succession (of the inner self) 
vilh the abodes (i.c. the nests, in the lorm ol) the waking 
ind the dream stales. There is distinction of it from each 
wing to its not (really) obtaining in both (the 

tales) (therelorc) this inner self also is unattached (to 

nvthing else). (1086J 

n verse 1086, Suresvara has explained what is exemplified 

rstantika). 


v is introduced here (in verse 1087) the view of Cdrvdka 
he followed by a statement and the refutation of it by 
wlrpraparica in verses 1088ff.) 

C -V 

the individual self were not distinct (from them both), there 


i 
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would have been simultaneous enjoyment in both the abodes 
(ht. nests, in the form) of the stales of waking and sleep, 
on account of the non-distinction of all the elements (which 
formed them). [1087] 

This verse is based on the view of the dehdtmavddin ‘the 
one who holds the body to be the Atman’. 

In verse 1088 is stated the intention of Bhartrprapanca in regard 
to the illustration under reference. 

WEI I 

Some persons of great intellect 1 present (or expound) in 
another way the relation of the sentence about the big 
fish 2 (now) that is being discussed (lit. talked about) in the 
way it is presented. [1088] 

1 This is reference to Bhartrprapanca. 

'j 

SP points to this relation as that between this sentence about 
the fish and the one about a woman in BU 4.3.21. 

In verses 1088-1103, there is discussion on the view of Bhar¬ 
trprapanca in connection with the relevant example in B(J. 

O > 

The external/outside activity of this individual self, indeed, is 
dependent on (or, rooted in) the employment of the intellect 
etc. (towards some purpose). Having proceeded ( abhyetya ) 
from that, 1 impression (of the external objects) the one which 
is embodied gets (attached) to (them). [1089] 
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Su ref vara s Vartika on Jyotis Bralimana 


The distinction of the individual self is explained by the 
sentence as slated. 2 As lor (tu) ignorance, it is based on 
(or, related to) the knowledge on the part ol the individual 
self and (it does) not (proceed) from elsewhere.^ [1090] 

*That is, the employment of the intellect etc. with reference 
> this. SP appears to quote from Bhartrprapanca: ( yathdhuh ) 
ya hi purusasya bahyam karma buddhyddiprayogdsritam (id). 
2 Thal is, asarigo hy warn punisah (BU 4.3.15): 

* o support this, SP quotes: (tad uktam) tatah karmano 
tdvana samelyainam dskandati tayor viveko \sarigo hityddinoktah 
y art halt). 

What is described as that specific knowledge on the part of 
the individual self abides in it (only) by affecting (or, modifying) 
it; it is ignorance on the part of the inner self for its grasping 
of false knowledge. 1 [1091] 

1 Or, for its grasping the knowledge of false (i.e. unreal) object. 
y clarifies the argument, citing (uktam ca) tad eva vijndnam 
u;tya vipantagrahdya prakalpayati (iti). The word mithydjndna 
ems to paraphrase the word vijnana which is used in these 
o verses, viz. 1090 and 1091. 

Mkm^i ii*:o^qii 

O CN 

That knowledge of the highest sell, 1 which is affected by the 
poison (in the form) of ignorance, attains in the intellect etc. 
gradually (par amp ary ena) to grossness. 2 [1092] 

^ This reference to the highest Atman is to indicate and affirm 
identity with the individual self. 
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That is, there follows the unusual process as the intellect’s 
assuming the form of the objects etc. (visayakdrabhavana). 

^ WTSTfcfrq | 

^cj 11 ? 0^3 II 

This ignorance, thus known (sa), on becoming gross outside, 
results in this way into the manifestation (of various objects) 1 
and thus proceeds from the individual self, as distinct from 
it. . 11093] 

1 SP cites for support: ( uktam hi) sa vijndnaviseso buddhi- 
paramparaya sthiilfbhilto bdhya/i prakdso lyavahdrdya kalpate (iti). 

Verses 1094-1IOC) explain the illustration of the big fish. 

The distinction of activity from this individual self, in the dream 
slate, is (thus/so far) explained; now hereafter 1 will be 
explained (lit. slated) this distinction of this one from ignorance. 

[1094] 

This points to the relation of the example of the fish to the 
earlier portion of the Sruti. 

*SP states, in connection with this, this comment (of 
Bhartrprapanca): ( yaddhuh) ya dsahgakrlah samsargas tena viveko 
vydkhyato yas tv avidyakrlah samsargas tena viveko vydkhydlavyah 
(iti)/ 


n?<mn 

o 

The individual sees the world which is created by ignorance 
(and), by (grasping) the distinction between the two, 1 it attains 
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Suresvara's Vavtika onJyolis Brahman a 


to its natural state. 2 



^Th^t is, the world around and the world of the dream slate. 

That is, the slate ol liberation. At this point, SP’s remark 

becomes useful, civuyor vivekdd dtmano nuiktir na karmanidt ra- 

vivekad avidydvivekdbhdve lato ’narthodayad ilv art hah. 

• »’ • 




The atlachment of the organs, viz. (he eye clc., lo (he objeefs, 
sueh as the form, enters into the enjoyer and, tinting it 
(thereby), remains (there, in it). [1096] 


This points to the necessity of understanding the distinction 
of desire from the individual self. 




Specific knowledge which abides in the individual self (only 
naturally) 1 is pure, but it is rendered impure 2 by that 
attachment; 1 having followed 4 (lit. flown) .after that and then 
having proceeded outwards, remains there. [109 

This rclers to the natural state of the self, as the knowing 
one (i cit ). 

2 

With reference to this, SP quotes the comment (of 
Bhartrprapanca?): ( yathahuh ) as any as tit v 'is aye ndriyadvdrcn a 

bahisthah samdgamydtmdnam anupravisati (id). 

This is understood from the preceding verse. 

asrtya is possibly anusrtya ; cf. SP. Yet the variant reading, 
noted in the AnSS edition, viz. dsritya is not altogether an 
improbable reading of the original. 
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,%5 


Thus is explained Ihc mutual dependence of attachment and 
ignorance; in the absence of these two, (he individual self, 
remaining in ils own (stale), is completely joyful. [1098] 


It is well-known also among the people (lit. in the world) 
that, if a person is not affected by (lit. has no connection 
with) (any) disease etc., the people say, ‘This person is in 
good health (lit. in his own, natural condition)’. (10991 

W'WtM jM'WcRhll'-fjftd 5f#Tlt \- 

^ ||yyoo|| 

< 

Therefore, we hold (lit. believe) that liberation is (certain) 
for the knower (or, learned), who is unaffected (to activity 
etc.). It is not certain if that (viz. liberation) would be, or 
would not be, (possible) in (the condition of) being without 
(even) one of them. 1 [ 11(K)J 

'These two are dsahga ‘attachment’ through kdma ‘desire’ 
and kannan ‘activity’. There are under reference the verses 
1097-1098 which have just preceded. Cl. the phrase in SP: 
kamakarmavivekayor anyatarasydpy asaltvena 

Verses 1101-1104 show the distinction between the individual 

self (viz. the Atman) and ignorance, as slated in tad yathd syenah 

... up to the end of the illustration of the woman (cf. verses 
1296 onwards). 


W^fH^|c|c^^«5||^U||l^f^ | 

3lIqtti»lqc|cf>|?5e)c|£|cl|c(^-o^^ ||yy 0 yi| 

O 
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Suresvara's Vavtika on Jyotis Brahmana 


Beginning wilh (lit. from) the sentence lad yatha syenali 1 ... 
up to the sentence about a woman, this much (i.e. all this) 
is said for discriminating ignorance (from the individual self). 

[ 1101 ] 


'cf. BU 4 . 3 . 19 . 

2 This refers lo the prose portion (i.e. Brahmana) in relation 
o a woman at BU 4.3.21. 

*o|H^Wcy-MK:>R^5llc4fl MclRcl | 

qR^fFcT: MW H^oRlI 

o o 

In this (known, or already described) activity in the dream 
and/or waking states), the individual self is like a Hying falcon; 
(when) tired, it runs then to its own 1 nest (i.e. abode) called 
the state of deep sleep. , [1102] 

1 In dtmanh ... needam , the word diman is a reflexive pronoun. 

^tfiT^nR(R[4w?f i 

Rdp-lcl: Il^o^l! 

It is only in this state that it (viz. the individual self) is seen 
as completely freed from activity and ignorance; (being) 
transcendent over all unhappiness (soka ), 1 resting in itself, 

motionless, it has (then) remained in itself. [1103] 

*SP explains soka as kdma (which is really the cause of it). 

2 In svalmani , at man is once again a reflexive pronoun. 

^ oxn^sTct i 

McHI— 5 41^: ll^oyn 

Thus have some (thinkers) explained the Sruti having its 

beginning in (the example of) the big fish. Whether this is 

reasonable or unreasonable, let it be duly examined 1 with 
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good reasons. [1104J 

In Suresvara’s opinion, verses 1101-1103 convey the view of 
some thinkers (identified by SP under verse 1116 below as 
Bhartrprapanca) on the purport of the Sruti passages under 
reference (as above), viz. it seeks to discriminate ignorance from 
the individual self. This examination of ihe view runs up to verse 
1115 below. 

1 Due examination means, accoridng to SP, an attempt to set 
aside (i.e. disprove) what Bhartrprapanca has adduced as 
reason(s). 

In verses 1105-1111 , Suresvara explains ihe faults in ihe view 
slaied above. 

HlRd d^cct-cK Tjfc |. 

MUoVUi 

/ 

II there docs not exist anything beside the (real) thing, i.e. 
the Atman, ihen (the question is:) ‘On what basis is this division 
into the external and the internal (objects) entertained?’ [1105] 

This refers to bdhyani karma stated in verse 1089 above. The 
argument in this verse proceeds on the basis of the 
non-acceptance of anything other than Atman. 

cRcckdUM qct: ||U°&JI 

Whatever thing there is, viz. the object(s), the organs etc., 
it is not distinct from ignorance; since, in (accepting) the 
existence ol these other thing(s), the singleness of the Atman 
becomes stultified. [1106] 

Here is rejected the idea of the existence of all the things 
other than the Atman. 
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Hl^pcltll ll??o\s|| 

O ’N 

Therefore, (the notion of) the advent of (any) attachment (to 
the Atman) through the (external) objects and organs is only 
without any reason and, therefore, improper; even ignorance 
cannot bring (lit. produce) the same. [1107] 


This verse has reference to the argument in verse 1089 above. 
It sets aside two possibilities: Desire affects the Atman (i) through 
the external objects, and (ii) through ignorance. 


C 


Since, there cannot be any activity whatever (performed) 
without false knowledge (or the knowledge about the false, 
i.e. unreal, objects being there), on account of ignorance, 
therefore, there cannot be any bringing about of the attachment 
by the Atman, of/on its own. [1108] 


The verse states the reason for the argument in the preceding 

verse. 

^(cl: *m\ cRcR!: IIHo^n 

O 

Since there is (affection) of the Atman by ignorance only owing 
to (the coming into existence of) ignorance; there is, in reality, 
not on the part of the inner self (ignorance), on account of 
itself or of another. [1109] 


This argument relates to an earlier statement avidya tv 
dtmavijndnasamsrita (cf. verse 1090 above). 
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o 

^HcRulM M't>rMI4:c)^4|c^c1'o^ IKUom 

C .*» > 


Further ( tathd ), Irom the Sruli (statement) which denies (the 
existence of) the entire mass of modifications, (it is clearly) 
difficult to say that ignorance exists after modifying/affecting 
the Atman’s (capacity for) knowing. [mo] 


This is to refute the argument tad vijnanam atnuyani (cf. verse 
1091 above). 


xcMpT-c)<?i'Hifciyidl ^lIcMlRdRlfe'W I 


Therefore, this ignorance, which has the light of sentience 
within (an individual), has its proof which did not require 
any delibration about it (and) this (i.e. it) finds itself (lit. 
gets established) in the inner self before (there is in it) the 
rise of the proper knowledge. [1111] 


Verses 1112-1113 point out the want of thought resulting from 
ignorance , with the support from the sentence about the falcon. 

Therelore, the distinction (of the state of deep sleep from 
the states ol waking and dream results in the understanding 
ol the meaning ol (the Sruli) sentence. It is only by the 
understanding of the meaning of (the Sruli) sentence that there 
occurs removal (lit. concealment) of the ignorance on the part 
of the inner self. fill 


This verse pertains to avidyapravivekartham in verse 1101 above. 
For elaborate explanation, refer to SP. 
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^TCI54 y-Ml-rKW I 

O O O ‘N 

o > 

Since this movement (of the invidual Atman) in the (three) 
states of waking, dream and deep sleep beomes (i.e. is) 
established (proved) by another knowledge 1 (also), therefore 
there is, in that respect ( tasmin ), the sentence (of the Sruti) 
which is (merely) corroborative (or, repetitive). 

1 SP paraphrases pramantara as pratisamdhana. The idea seems 
to be: this Sruti statement acts merely as a reminder of what 
is already known (viz. experienced). 


✓ 

Verses 1114-1116 point to the Sruti sentence regarding attaining 
to the Brahman in the state of deep sleep . > 

3hhc*cm^1vin i 

wN Hi-twbsiifa dcylciMfci'M iimsn 

c 

The nature of that (individual self), which is successively moving 
in the states of waking, dream and sleep, is only being the 
Brahman —this does not become (i.e. is not) known from 
elsewhere; therefore, the sentence (of the Sruti) causes the 
understanding about it. [1114] 

This is to state that what is called a Mahavakya is not merely 
repetitive — it actually causes (i.e. leads to) understanding of the 
nature of the inner self as the Brahman. This is reasserted in 
the next verse. 

3TTcT=r^t Wen H8KW u ib L ^lc^dl I 

That the individual self is the Brahman is directly perceptible. 
Also, that the Brahman is the individual/inner Atman is, in 
its own right, (experienced/realised). (Thus) is stated here (in 
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✓ 

this sentence of the Sruti) the subject-matter of the sentence 
tat tvam asi. [1115] 

This brings to an end Surcsvara’s examination of the view 
of Bhartrprapanca expressed in verses 1101 to 1103. 

Read SP (for further clarification): pratyaksader nirvisese 
brahmdtmaikye 'pravrtter vdkyaikagarnyah tad ily art hall. 

coFq limSJI 

£ 

Though the example (described as that) of a big fish for 
(explaining; the two states of waking and dream is (thus) 
explained, the others 1 have explained the example in another 
way. [1116] 

It seems that SP considers that the above explanation has 
followed the lead of BUB. 

*This is once again to refer to the thinkers whose view was 
stated in verses 1101 to 1103 and examined in verses 1104-1115; 
SP identifies these thinkers as Bhartrprapanca. 

Now, in verses 1117-1127, Suresvara puts forth his thoughts about 
another way ; of looking at that view — other than what is presented 
above. 


What is taken up (for discussion) is the (specific) knowledge 
(on the part of the inner self): ‘In that respect, there arises, 
(in) our (opinion), a doubt. Is this the knowledge pertaining 
to the elements or does it pertain to the Atman which is 
other than the elements?’ [1117] 


fa5TFi clIcIgd'H'y'WiW: I 
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^TO8P3% nm %\\ 

<fel'*3lHlel$N<:M ^ W1 I 

o^IdR«td^M RiaraleisiFtaRa ytfMnn n??^on 

O , ^ 

As for (i tfivat ) the individual self’s (specific) knowledge, it 
occurs on account of its origin 1 from (its) contact with the 
elements, just in the same way (i.e. sight of things occurs) 
from the close contact of the external objects with the eye 
and light. [1118] 

Similarly, the rise of the (specific) knowledge of the (external) 
objects, on the part, of the (individual) Atman, is owing to 
its association with the elements and the manifestation (of 
the same) and is perceived through the contact of the intellect, 
organs etc. [1119] 

That being so, there is not a bit of the specific (or, matchless) 
knowledge of/by the knowing one 2 (the Atman). And, there 
is a purpose (served) for a specific knower (i.e. the individual 
self) which is there in that specific knowledge. [1120] 

In connection with the verses 1117, 1118, 1119 and 1120 only 
p to samvijnanavisesasya , SP quotes the following: (uktani hi) 
ithaiva bahyacaksusah prakdsarthayoh sarmargad visesaprakas- 
'labhivyaktir exam buddhtndriyasamsargad upalabdhmjridna- 
hivyaktih (iti). 

translation adops an emendation in the first line: -jamnatah 
read for - janmanah , a variant reading noted in the AnSS 
dition. This emendation is justified by the words -arthd- 
hisamgateh (in 1118) and bhutasamgateh (in 1119), both 
idicating the source, which occur in the next two lines. 

2 sanivid is understood as connected with jnanavisesa by the 
enitive case of it. It stands here for the individual self which 
taken to accept sensations of the external objects. This is 
jpported by the . use of samvid in verse 1123 below. 
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'dlRcl 4>l5'd < 5'd I 

o^fclR'Tcil ^ ll^'!^^ll 

d^Mcc)lgdJ-IM|U[i I 

o o > 

Here, i.e. in respect of such an objecting statement ol others, 
there is (the following) said in reply. If it is accepted that 
the knowing one is not distinct from the elements^ [1121] 

then, there will be for you (a contingent acceptance of) the 
simultaneous rise of (the specific) knowledge (of all kinds), 
since the positions of (all) the elements would be owing to 
their equality, their presence (i.e. operative) in the states of 
waking and dream. [1122] 

SP adduces, in connection with the second line of verse 1121 
and verse 1122, the support (of evidently the comment of 
Bhartrprapanca) thus: ( yathdhuh ) yadi vyatirikto vijndtd no sydt 
lena svapnakdle bhaulikasyaiva jyotiso \isesdranibhe sad 
svapnab uddlian t ay or bhutanidtrdiidm aviseseiia vidyamanatvdd 
yai ig ap a dye 11 ob h ay at rop alabdh i h sydt (id). 

^The objecting argument comes from the dehatmavadin ‘the 
believer in the theory that the body is the self’. 

From litis verse lip to verse 1130 , there appear to be stated . 
various views , to be refuted by the Vedantiii (or Suresvara) later. 

^ 11^811 

But, since there is (specific) knowledge (in the two states) 
occurring in succession, the, knowledge is not, therefore, 
produced by/from the elements. Indeed * (specific) knowledge 
would occur from the (two) nests of dream and waking states, 
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lor one other (than the body/elements). [1123] 

(And) for conveying this meaning there is stated (by the Sruli) 
here the example (of the big fish), viz. ‘As a big fish of great 
strength 2 moving in a river, in succession ...\ 3 [1124] 

Uln the word hi ‘indeed', SP states: it is indicative of 
Bhartrprapanca's comment: yathoktabhartrprapancablwsyadyotf 
hisabdah. 

SP justifies the use of ball thus: nadeyasrotasd kampya- 
tarahityam balfyastvam. 

SP states: sancaran vartata id sesah. 

As there is connection of the two banks (of a river) here 1 
with a fish, in succession, so there is the connection of the 
(specific) knower with the two (states of) dream and waking. 

[1125] 

*SP points to iha as having the sense of the river; nadi 
saptamyarthah . 

^dUMIdfccPH dliWIdd): 

c\ 

(An argument against the Vedantin:) ‘If, owing to the 
pervasiveness of the Atman, there will be simultaneously its 
nature of being the knower (of all experiences in the different 
states) as in the portions of (all) Hie elements, then the 
objections of both of us would be the same. 1 [1126] 

{ samana has the sense of eka. 

dHdfi ^l^ddlfjd'bl^d I 

did^dWi ^T^t<ild<:dd>K u lld IIU^^II 

c c > 
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(Yet another argument in objection:) (The question would be:) 
‘What then could be the cause of the succession?’ (The answer 
would be:) ‘Let it be that (the succession) has a cause in 
the (difference among) deities and their functions would be 
in succession, on account of their being the superintendents 
(of various organs)’. 1 [1127] 


1 In connection with this SP quotes: (taddhuh) tasdm 
cddhisthatnndm parydyena vrttir utpadyate (id). 


Verses 1128-1131 refer to the contingent simultaneity of the 
specific knowledge in the waking and dream states. 






(The answer:) ‘Even here, there would be simultaneous rise 
of the (specific) knowledge (of the individual self), on account 
of the pervasion by the deities in both the states of dream 
and waking, as in the two views (already) staled’. [1128] 

O "N 

(If il is said) ‘There would not be (simultaneous rise of) the 
(specific) knowledge (on the part of the individual self), 
because of the impossibility (of simultaneous) efforts 1 of 
those, which are of the nature of deities’, (then the answer 
is:) ‘No, that will not be (so), (for) even in that case ( tathapi ), 
that (does rise simultaneously)’.' [1129] 

*We understood prayatna in singular to stand for prayatnas 
in plural, because there are several deities of the organs involved 
in their various activities. It is, nevertheless, possible that 
Suresvara has used the singular to indicate the simultaneity in 
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osc various efforts. 

devatutmanah is also in singular, (hough it is necessary lo 
idersland it as in plural, in view of the mention dcvutdiidui 
just the preceding verse. Possibly, Suresvara has used the 
jrd devatatman in the place of devoid; the reason for that 
not clear! The translation here tried lo put it as those having 

“ nature ol a deity—only with a view lo securing literal 
mslation. 

3 The argument seems to be: the effort of an individual is 
l caused principally by each one of the deities of organs, 
is the dliarma/adharma acquired by the individual which is 
incipally the cause of the individual’s (specific) knowledge, 
lis will be clarified in verses 1134 and 1135 below. 

<=H€^ fa# T(r^44)I^c144 I 
cbcKclfcfcl ^cf TfafaEfei ||???o|| 

° o 

The objector persisted:) The person, who holds the theory 
)f the Atman (as the Ultimate and non-attached), has said, 
What we have stated (lit. wished) is proven (or, established)’. 
Now I ask), ‘How (does it become proven)?’. (The ariswer 
)1 the Vedantin:) If (you say this, then) listen (as to) how 
hat is so.’ It is (now) being explained (lit. said). [1130] 

^1 4l*N6i Trn%iq?cfTt^llcTR: I 

O 

rhere would be simultaneity everywhere in respect of the effects 
vhich arise from the efforts of (those) deities, on account 
>f their pervasion by the Lordship. 1 But (this is) not (so, 
n the case) of the Atman. [1131] 

* 

This points to how the effects of dhanna/adhanna cannot 
uncontrolled as those of the deities’ doings which are not 
ermined (or, controlled) by any force outside themselves. Also, 
individual self is not all-pervasive and entirely free or unbound 
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like the deities. SP supports this argument by some citation: 
(uktam hi) devatayd vibhutvat prayatnakaryesu yaugapadyam na 
tu vijnatmanah ( iti). 

Verses 1132-1135 stale the reason for devatdnadhisthana. 

o^imO HKcMd: ^cklHi TRFlfa ll??33ll 

* 

Indeed, since, in the dream state, there is no possibility (ol 
the functioning) of organs, which arc to be superintended over 
(by their deities), therefore, 1 there is not even a little of the 
effort of the deities (possible). [1132] 

*Cf. SP: adhistheyam anlarenddhisthdlrtvayogo 'tail sab dart hah. 

srat |?ri i 

nmsii 

Therefore, the enjoyer is (the individual self) which exists in 
its own right and which is apart (lit. far) from the two states 
of waking and dream, only for the reason which is staled 
(so far), viz. on account of the efforts (of the deities) not 
being simultaneous. [1133] 

SP appears to quote from the comment of Bhartrprapanca 
(cf. note on verse 1116 above) thus: ( yathahuh) anena bhoktr- 
tvaprayuktalvena hetund prayatnayaugapadyena vyatiriktadrastr- 
grahanasiddhih (iti). 

3*Tc*Rt ^ I 

c c • 

^ 3noFR: W\ IIM38I! 

C C "S 

The nature of the Atman’s being the enjoyer has to be effected; 
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so also) its nature of being the knower will have to be effected. 
Vhatever be the eflort of this (Atman) * towards being the 
igent of activity—even though it is a pervader— [1134] 

l is not possible to be of the occurrence of the two nests 
imultaneously is not possible; owing to their occurring (lit. 
>eing seen) in succession; therefore, the existence (of the 
Uman as the enjoyer has to be) in succession. [1135] 

P clarifies the thought in the verse by citing ( yathoktenn ) 

’Q hi svapndntabuddhantayor \ydpitve 'pi yo as an drastrtvena 
trtvam prati yatno ha sa yaugapadyena samhhavati iasmdt tasya 
ydyena drastrtve prqvrtdr ity avasthitam (id). 

ses 1136-1137 state: it follows from the preceding verses that 
Atman is distinct from the body. 


he nature of being the seer of the non-simultaneous 
occurrence of the two stales of waking and dream) is accepted 
s a proof of the Atman’s existence, and so also of its being 
part from (i.e. being unaffected by) the nests in the form 
f the waking and dream states. [1136] 

was said earlier, in verse 1126 above, that the dehdtmavddin 
the Vedantin have a common ground for proving their ideas; 
is answered away in this verse. In the case of the Atman 
accepted by the Vedantin), it is kramadrastr— such is not, 
cannot be, the position of the dehdtmavddin. 

P supports, citing (tad uktam) upalabdhyayaugapadyam 
aslitve lihgam (id). This seems to be in conformity with the 
line of verse 1134 above. 


C -s 
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Also, there would not be (i.e. is * not) any activity (or, 
functioning) by deities in respect of the occurrence (lit. 
creation) of the dream state, since they go back to their own 
places (i.e. whence they have come) at the lime of death and 
of dream. [1137] 

The first line is the reaffirmation of the reason which is stated 
in verse 1132 above — and that reason is further supported by 
yet another, in the second line. 

SP seems to quote from the comment of Bharlrprapanca thus: 

(y athdhuh) na hi devaldndm svapnakale svavydpdras id ucclia- 
kramisor lokantaram prati visesakaryany ddhyatmikani hitvd svdni 
sthandni pratipadyante dgnini vdg apyetV ilyddisrutes tathd 
pralipitsor devoid apakrantd bhavati (id). 


In verses 1138-1144 , there is stated a prima facie view regarding 
the creation of the world of the dream state by repeated activity 
of deities and also a refutation of it. 


W\ IT# ^ I 

o ^ 


(The objector’s doubt:) ‘We have held that as the deities,^ 
each one of them abandons its own favoured (organ of tne 
body) at the time of (a person’s) death and again at the 
beginning of a (new) body (coming into existence), each 
commences (or, begins to perform) the function (which had 
been) its own (before), [1138] 

in the same way, the deities, after leaving (lit. going out from 
the body of) one, who was asleep, 1 from their own spheres 
of activity, (begin) to perform (the activity) of their own 
spheres, once again, when there occurs (lit. is created) a 
dream’. [1139] 
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‘Suresvara’s use of susupsu is to be understood as supta. 

'^qeic 111; ^ yo 11 


When such an objection is raised, there is (now) staled an 
answer for explaining it away (or, in refutation of it). ‘(It 
is to be understood that) the deities are not able to (or, are 
held to be unable to) perform their own functions, 1 since 
there has not been (or, is not) any manifestation of functions 
in the subtle form of the body (Jihga-\deha\)’. [114( 


SP justifies this thought by quoting: (yathoktam) na hi devoid 

idacil liiigam jahali, ,sd tv anabhivyakte litige ndlam visesa- 
ik dry ay a ( iti ). 

’The singular form indicates plurality (of functions)— jdldv 
avacanam. This is in view of devatdh a plural form. 


cfqr %c|cTT: ||t;?yt;ii 

^ yfclHlRfl: ll^y^M 


As, after death, causes (kdrandni , which should be taken as 
karandni organs’) cannot (lit. are not able to) bring about 
their effects, without (resting in) the body, so also are the 
Jeities unable while (a person is) in dream, [1141] 

vilhout resorting to the organs (of the body), for (performing) 
heir own functions. (And) the Sruli itself has declared the 
ibsence of the organs in the dream slate.* [1142] 

Cf. prdnam tarhi vag apyeli, cp. CU 4.3.3. 


^ 5lfcl I 

3lfil c bl'0 ildtnKrii'HlC'Hdl 
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Since this is so, therefore, there cannot be (or, is not) any 
idea of (or, doubt if there are any) deities in the dream state, 
inasmuch as they can perform (or, have the ability to perform) 
their functions, only when the Atman (i.e. the inner sentience) 
and the body are in contact (or, connection) with each other. 

11143] 

I 

II? ? 8811 

Only after it has left the contact with the body, there can 
be for the inner self this (state of) dream and that is concluded 
from the statement (in the Sruti) about (its being) outside 
the nest. 1 [1144] 

This verse concludes Suresvara’s examination of another 
Vedantin’s (i.e. Bhartrprapanca’s) view. 

‘cf. BU 4.3.12. 

Verses 1145-1146 state the opinion of Suresvara himself. 

<rck-l*i SkKg^q^dld ll??B^|| 

Therefore, in the dream state, this sentience (within the body) 
is not made of the elements; nor also is it made by deities; 
it exists, for its own sake, by avoiding (or, lit. giving up) the 
two bodies. 1 |H45] 

’These are Ihe gross and the subtle bodies. 

O -V 

F3Mdt>H^dc^lcMHl'^^d^W? ll??8&.ll 

O 'N 

This sight of a dream is 1 (then) without any favour (of the 
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deities), who are with (lit. without) any organs (of activity), 
and has only impression(s) (of the external objects) as its 
delimiting adjuncts, having a resort (i.e. basis) merely in the 
inner consciousness. [1146] 

SP supports the argument in the verse, citing (uktani hi) 
ubhayoh kdlayor vyalirekdd vyadrikto drastd na bhautikam 
darsanam niipi devaldkrtam (id). 

1 This is for syat which means asd. 

2 Suresvara uses the word pratyagdhf which literally means 
the intellect within’; and it is to be understood as pratyakeidnipd 
d/if. 

Verses 1147-1152 state the view of Bhartrprapanca : it is proper 
to hold dehdtmatvavyapoha. 

fisvilcUH: II? ^Il 

‘Be there the distinction or non-distinction of deities from 
the elements, why is there entertained a doubt that deities 
are apart (or far) from the individual self? [1147| 

Earlier, there was stated Bhartrprapanca’s explanation of the 
example of a big fish, from verse 1116 onwards. And, taking 
ihe cue from Bhartrprapanca’s explanation, Surcsvara refuted 
ihe argument of the dehdtniavddins respectfully with a few details. 

In this verse are pointed out the shortcomings in the argument 
of Bhartrprapanca. For elaborate details, SP should be consulted. 

' c * 

^ Cf)l4 rf cp-Olfa ^ II? ? 8^11 

C o 

This much is accepted (lit. desired) to be the purpose served 
by stating the example of a big fish; viz. all activity and its 
means are (but) forms of death. [1148] 
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SF brings out the thought of this verse succintly thus: kunw- 
karmasahitah swnghdto mrtyuriipo ndtmadharma ity art hall. 

cflvqj fepyiEHUKcclIc^l I 

C 

And (til) this (individual) Atman, which has been (so) 
extensively discussed in the dream state, is different from the 
gross and the subtle bodies; (it is) alone (and aloof/apart 
from), 1 sentient, and without any activity. [1149] 

lr That is, nan-attached to them. 

cP-fa •‘-MiRhSFI: I 

MMMcWVTii ^ ll??«.o|| 

In the same way, it is (lit. should be taken as) extremely (or, 
in extreme) distinct from desire and activity, also from those 
two, which cause (or, produce) the (movement etc.) of the 
body and its organs. 1 [1150] 

1 These are the gross and the subtle bodies. 

3fanit>d£H|cl: ^iRcd ^ rj wm: \ 

Z> O 

Therefore, the transmigratory nature is (for the Atman) caused 
by ignorance and not on account of its own; and there would 
be liberation for it when (there has occurred) the removal 
(lit. destruction) of ignorance. [1151] 

q^IWi f^T: I 

Thus is explained the total meaning (or, thought) by the earlier 
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statement . 1 Having then considered (. swnfksya , the relation 
of) the earlier and the later (portions, one comes to understand 
that) the Atman is non-active, aloof (from every other thing) 2 
and without duality . 3 [1152] 

The earlier sentence is sa vd ayam puruso jdyamanah ... (BU 
4.3 8 ) and the later, tad yatha mahamatsyah ... (BU 4.3.18). 

2 Cf. verse 1149 above. 

SP clarifies this thus: purvatra i ydkhydtavdkydndm piirva- 
panbhdvam alokya karmand kdmena dehadvayena ca viviktah 
pj atyagdhatw nityasuddhatvddiriipo dhiyutu ily art halt. 

Verses 1153-1155 introduce BU 4.3.19. 

Yet, nowhere has the Atman been described directly in one 
sentence and with due care as one who has cast off all 
attachment to effects, (heir means and activity. 11153] 

SP points out: nihsesavisesasunye pratTci drsldntopanydso yat- 
i ah. 


O 

Since this (individual) sell is noticed to be having attachment 
(lo objects), death and also (some) activities and the means 
(to perlorm the same ), 2 on account of (its having specific) 
knowledge through/by ignorance. [115 


This states the reason lor the Sruti’s doing, which is mentioned 

1 the preceding verse. The individual self’s state of waking is 
nder reference. 

That is, in the description of the waking state. 
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2 For a similar use of kdrvakdrana , cf BUBV 4.4.150. Or, 
alternatively: with the effects to be accomplished and the means 
for accomplishing the same. 

cl I 

O o Co 

As lor (that self) in the dream slate, it is connected with 
impression(s) (of the external objecl(s)) and desirc(s), free 
Irom death. So also, it is noticed in the state of deep sleep 
to be completely happy/joylul and non-attached (to anything 
e,sc )- [1155] 

In verses 1156-1164 , there is stated in general the meaning of 
the Sruti sentence about a Syena. 

cfgTf i^TTcf ^WlcTR: I 

The nature of the individual self which is stated (in the 
preceding portion of BU), is to be (lit. is being) staled in 
(the sentence) tad vd asyaitad ..., 1 therefore is here stated 


the example. 


[1156] 


Cf. BU 4.3.21: tad va asyaitad aticchanda apahatapap- 
mdbhayam nip am. 

2 The example of Syena in BU 4.3.19. 

*°Kl) ^ ^ ^ I 

o - > 


o 


Here, the nature of the individual self (which has really) 
awakened (i.e. is possessed of knowledge) on its own, pure, 
and Iree (Irom all connection with other objects etc.), is not 
presented (lit. shown) after pulling (the whole of) it in just 


one sentence as summary. 


[1157] 
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SP paraphrases it thus: nudhustat pindfkrtyoktam iti yuvut. 

i>l£d.glfaq? WTTcTFl: ||??<*c;|| 

o o 


By/in the statement tad yathd syenali ... there is presented 
(lit. shown) an example of/for it and thereby is revealed the 
nature (lit. form) of the individual self (as) pure, awakened 

[1158] 


ete. 1 


That which is stated in the preceding verse. 


o c 

hu^ii 

c o 

Or, (it may be taken that) there is already given an example 
(to clarify the nature of the individual self) in relation to 
the states of dream and waking. (And) now is slated in/by 
the sentence about Syena the example in relation to the state 
of deep sleep. [1159] 


This is in keeping with the explanation in BUB. 

I 

fsra: ||^&.o|| 

O o v 

✓ 

A. Syena is to be known as the cater of rabbits, one possessed 
lT a big body (or shape) and red (in colour), but/and (til) 
i Suparna is a quicker Syena, full of strength and (yet) of 
>mall size. [1160] 

Phis verse explains away a posssible doubt about repetition 
n the use (or, mention) ol the words syena and suparna. 

ViaF*#dt: qforFR | 
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qa*} fqcToq wifa % IK^II 

ct«nw^icrn qftwrq i 

■N 

qqsj% ||^&,;>|| 

As when a Sycna, (while) hovering about in the sky for securing 
some prey, spreads its wings and Hies unto its nest for 
overcoming (lit. driving away) its fatigue, [1161] 

so also, in a similar way, this individual self performing activities 
in (lit. moving about) the states of waking and dream, takes 
to the nest 1 (in the form) of the Brahman, for overcoming 
(lit. driving away) its fatigue. [1162] 

This is the meaning of antdya dhdvati in BU, cf. the next 

verse. 


tlNdlrqctd faSlW I 

^ C ^ 

(The meaning of) antdya dhdvati is stated (in the preceding 
verse). Now, there is a specification (lit. qualification) of that 
nest (anta) in yatra sup to na kam ...; 1 it (is for) rejecting 
(the idea of the states of) waking and dream. [1163] 


*That is, yatra sup to na kam cana kamam kamayate na kam 
cana svapnam pasyati (BU 4.3.19). 


O C o 



o o ^ 


Since, in (all) the three states, it is sleeping, (remaining the 
same individual self) in common; therefore, (the Sruli) clearly 
specifics the sleep of the individual self in the word yatra 
supta ...} [1164] 


1 This has a reference to Suresvara’s statement in verses 
1054-1059 above about the threefold character of each of the 
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three states, wherein the deep sleep state is common. 

Cl. yatta sup to na kani cana kaniani kdniayate na kani cana 
svapnam pasyati (BU 4.3.19). 


In verses 1165-1166 is stated the purpose of other specifications 
(of the inner self ) in the sentence, na kani cana. 

^ c h'=l^ld Wit | 


By the use of the words na kani cana is rejected whatever 
desire there is in the states of waking and dream, as existing 
in the deep sleep state; so also (is rejected) the dream state 
in the Iwo. 1 [1165] 

1 This points to the significant use of na kani cana svapnam 
n the sentence cited above under note 2 on the preceding verse. 

'N 

Or, because of the absence of desire in the dream state, in 
the way staled, there is rejection of desire in the waking 
slate (also), lor there is possible (the existence) of) desire 
etc. (in that state ). 2 [1166] 


This is an interpretation of na kani cana kaniani kamayate. 
This relers to the statement axa/igo hy ayam puruxa/t in BU 


.3.16. 


2 

SP clarifies the last part of the verse tatra kdniddisanibhavdt 
ius: saii matari hadhavidhuro jagrati kaniddih (svapne tu naivam 
y art hah). 


erse 1167 points to the significant use of each of the 
reifications in every threefold state. 
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dfe cti f^STcT W ferWcl: IIU^II 

And, if there is any distinction of desire in each one of the 
(three) states, owing to (the threefold character of each of) 
the states of waking, dream and deep sleep, that (in the dream 
state is rejected in the words) na kam cana, 1 which is 
(expressive of) the reason. [1167] 

This also is yet another explanation of na kam cana svapnam 
pasyati. 

1 These words, followed by svapnam , become the liriga (= hetu ) 
‘reason’ for the statement enunciated. 


✓ 

In verses 1168-1171 , there are stated the Sruti supports for the 
thought in the preceding verse. 

O O "N 

So also, there is a leaching of the Sruti (in the words) ‘There 
are three abodes,’ 1 which affirm the threefold character of 
each of the (three) states of waking, dream and deep sleep. 

[1168] 

1 The full sentence is tasya traya dvasathds trayah svapnd ay am 
dvasatho yam dvasatho yam dvasatha iti (Aitareyopanisad 1.3.12). 

^ ciiettH ||? 

With respect to that ( tatra ), there is rejection of (only two 
of them, viz.) the states of waking and dream, in/by the 
statement na kam cana ...; '(because) there is mention (i.e. 
use— graha) made of only (those) two. 1 [1169] 
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1 This is to relcr to the actual mention of jagrat and svapna. 


O N 

W\ M^d ^H4-|-c^cl II^V90|| 

o 

In/By the statement svapnani na kam cana , 1 there is rejection 
ol all (the three types of) the dream states 2 — thus, there 
is pointed out the (character) of the deep sleep state as distinct 
from the waking and dream states. 3 [1170] 


1 For metre’s sake, Suresvara has altered the order in the 
:tual wording of the Sruti. 

These pertain to each dream state in all the three states, 
> postulated by Suresvara under the lead of Aitareyopanisad. 

3 In connection with the waking state, SP specifically points 
Lit: kdniam na ham canety uktyd sarvajdgrannisedlianam ity api 
astavyam. (SP also has altered the order in the actual wording 
[ the Sruti.) 


qat fadcMIc-HIc-H'MlfHH I 

\ 

Having spread out the two wings in the form of the waking 
and the dream (states), the individual self, having association 
with (lit. being possessed of) ignorance about its own nature, 
the tired one (returns to 80 

(he natural state of the Atman), after having experienced (lit. 
enjoyed) (he enjoyments, folding its wings within. [ 1171 ] 


This explains the meaning of ant ay a dhavati. 


erses 1172-1184 bring out the significance of the words samhatya 
iksau. 


ii^^h 

























Brhada ra m a k( )panisad- Bhasya- Vartika 


391 


By/In the simile expressed in the words swnhatyu paksau , the 
Sruti conveys here, 1 the dwelling 2 in ignorance of the (real) 
thing (i.e. the inner self) that has arisen from it. [1172] 

SP puts this as: sdbhdsdydm avidydydm jagalo \aslhdnam ity 
arthah . 

lr Thal is, in respect of ignorance (avidyd). 

2 Or, abode, i.e. final resort. 

In the word samlaydya (is conveyed or indicated) the pure 
form which is (lit. would be) of (i.e. belonging to) the inner 
self. The (inner self), having the semblance of the inner 
sentience, having approached towards that the inner self, is 
supported (by itself or by the Atman absolute). [1173) 

This verse explains the meaning conveyed by samlaya. It docs 
not slate the expressed sense of the word, but it points to what 
is exemplified, viz. the final abode of the individual self. It should 
be noted that Suresvara’s verse also, is like the one in BU itself, 
awkwardly expressed. BU rclcrs to the bird’s flight towards its 
nest thus: viparipatya ... samhatya paksau samlaydya which would 
expect the verb upagacchali all the verbal lorms being 
connected with the bird as the agent of the actions conveyed 
by each of them. Then comes the verbal form dhriyale in the 
passive and expects another agent offering the support, put in 
the instrumental case. Therefore, SP adds dgalya dtmdnam 
dhdrayati , changing the passive form in the sense ol the active—so 
is this done in BUB also. Hume’s translation reads: ‘As a falcon 
... is borne down to its nest...’ (syenah ... samlaydya dhriyale); 
Rber also translates ‘... is drawn to his nest,’ with a footnote 
to it ‘of its own accord’, there is thus some difficult construction 
which is (to use the Greek expression) an anakoluthon. It seems 
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ien that there is correpondcnce between swnlaywa dhriyate 
rid dhriyate paramatmane. SP has supplied after dhriyate the 
jent at man a, whieh is a bit vague expression! 

At the withdrawal (lit. destruction) of the effect, viz. of the 
intellect etc., there occurs the withdrawal (or, merger) of the 
reflection of sentience (absolute) which has been (earlier) in 
the form of sentience within (the body, viz. the individual self) 
as the merger of (the rejection of) the sun in water. [1174] 

SP indicates Sankara’s argument in BSB under 2.3.7, which 
ay be stated here (by us) in brief: ... brahmana evavikrtasya 
to ’py ekasydnekabuddhyddimayatvam ... i ip ddhyi it pat tydsyo- 
attipralayena ca pralaya iti. 

ft is owing to ignorance that there is effected the division 
of the reflection of the- sentience (absolute), viz. of that 
sentience (i.e. the individual sense) which has been earlier ^ 
affected by ignorance and residing in the eflect(s) of ignorance. 

[1175] 

rhis affirms the oneness of the individual self with the Atman. 
This refers to the two stales of waking and dream. 

cl "HlPcltll pTOcri?^lf%^l?TR: ||t>t>u8j| 

rhal ignorance, together with (all of) its effects, is ever 
ibandoned by the Atman; ignorance, however, does not give 
ip (the sentient individual selves) owing to its nature of being 
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non-Atman. [1176] 

^|r4cc||^c| c^kui^ ||^\9\s|| 

The individual self is connected with ignorance and its effects; 
yet, because it is (really) of the nature of the Atman, it is, 
in its nature, non-attached (to any other thing). [1177] 

O 

Ignorance and whatever is its effect, all that seeks (lit. wishes) 
to be connected with the Atman, so that it can itself 1 come 
to be established (as existent); but the Atman does not consent 

'J 

to that (happening), because of its (viz. ignorance) being 
non-Atman. [1178] 

This verse suggests, as SP puts it: tasydvidyakrtasambandhe 
’pi na vastavasarigatahatih. 

‘In the word svdlmdnam , the element atman is a reflexive 
pronoun. 

Or, as SP puts it, it does not tolerate any such connection. 

HlMMtlcI ll^vs^ll 

(To accept) a real connection of the Atman, which is (by 
its nature) non-attached (to anything else) and immutable with 
the non-Atman (i.e. ignorance which is associated with 
attachment to the external objects) and is without immutability 
is not reasonable. [1179] 

l Or, as SP puts it: niscalasvabhavarahita. 
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^afH u S §q|<v<s|U|4_| ||? ? c; O 11 

- "v 

This ignorance, (though) rejected by the Atman, clings to the 
individual/inner self, which is (in reality) just single, ^ as does 
some lump of ghee (cling to) powerful fire. [1180] 

This explains the unreal connection of ignorance with the 
tman. 

! SP explains it as sambandhdsahisnutva. 

^R^iRa^Rn^i ^khkh-i: i 

^ 14- cl 14H 11??^? || 

Let it be understood that this association of the highest Atman 
with ignorance and its effect(s) is thus, i.e. likewise, only 
established without any deliberate consideration. [1181| 

This being so, 1 there will (lit. would) be the removal (or, 
stultilication) of this connection with the undesired thing, viz. 
Iransmigratory existence, by resorting (or, taking) to the Atman, 

Ihe highest (real) thing, by resorting to the means of (knowing) 
the Atman. 2 [1182] 

1 This refers to the relation of ignorance to the Atman as 
scribed in the preceding verse. 

2 This is Sruti sentences like, for instance, tat tvam asi (as 
points out). 

Sk^;3gWcc|fa£)qu|: t 

rhe inner sell becomes related to the attribute of being without 
or devoid of) duality, only through (the acquisition of) the 
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knowledge of the inner 1 Atman; while, however, the 
non-Atman, not being like the Atman, (docs not abide) owing 
to its connection with what has no relation whatever (to it). 3 

[1183] 

l Suresvara uses the word pratyak to refer to (i) the self in 
(or, in association with) a transmigratory being, and (ii) sentience 
par excellence , viz. Atman. 

2 This is sentience par excellence. 

3 Namely, ignorance (aviclyd); cf. verse 1179 above. 

o^STcl^l ^ I 

Cn >d 

While this is so, those, 1 who expound this context (viz. the 
veracity in the theory of) the Atman’s comprising collectivity 
and particularity, are (only) happily scratching the car by (he 
tip of the nose! [1184] 

1 This is, on the authority of SP, reference to Bhartrprapanca. 

Verses 1185-1186 are for rejecting the existence of non-Atman. 

HH-lgKcdRd HFfd: I 

d-mdRFd n^vui 

There is no existent thing other than (or, apart from) the 
real thing, i.e. Atman, (that can be known) by any means 
of knowing. If (however, one says that) ‘There exist means’, 1 
(our reply is:) ‘(Do) not (say) so, it (may be said to exist . 
before the rise of knowledge (about the real nature of the 
Atman)’. [1185] 

This is an argument of one who holds the theory of sama- 
staxyastatd of the Atman, i.e. Bhartrprapanca, referred to in the 
preceding verse. 
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Also, there are meant pratyaksa cte. that are commonly known 
cans of knowledge; the singular stands for the plural. 

^dRfrl c|cf^o^ ^)ifo(^|cp|^cpc:c|r|: 

Well, (suppose) there is a thing other (than the Atman); but 
then, in that ease, it is to be told as to what would/could 
be the reason lor its close association with (or, relation to) 
die Atman. Also, that cannot be ignorance owing to its nature 
ol not being (really) productive. 1 (1186) 

SP rightly invites attention to the Sarndhi of avidyd and 
Irakatvatah. 

^qMioi^ci ^ cl ll^^ll 

o o 

rherefore, the explanation in the view (of those about the 
\tman\s comprising) collectivity and particularity (which has 
>cen under relerence in the preceding verses) is but a line 
>f blind men. It has proceeded (or, suggested itself) only 
hrough the favours of lire; 1 but ^ not in keeping with 
accepted code of) reasoning. [1187] 

his verse introduces the refutation of Bhartrprapanca’s view'. 
This is olten mentioned by Suresvara in relation to the 
•pounder of the theory, i.e. Bhartrprapanca. This justifies vSP 
erring the earlier verses to that thinker. 

SP reads in tu some more meaning thus: andtmdrthasydtmani 
) vighatandbharas tusahdarthah. 

v follows , in verses 11SH-1194, the exposition of the example 
r alcon 9 according to Bhartrprapanca. 


3^3 % fNilH ^FKf^Tlofcl | 
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Indeed, 1 in the case of this seer (i.e. the individual self form 
of the Atman), its (specific) knowledge is, like the sun’s rays, 
spread all over the world (lit. area) of duality. [1188] 

SP seems to quote from Bhartrprapanca thus: taduklam : asya 
ii- dvaitavisaye visesavijnanatn ddilyarasmivad vikfrnam jdga- 
itadesavat samanidd avabhdsata id. 

1 This hi is, according to SP, yathoktabhasyadyolaka. 

cm i 

C C 

^ TfT^HR^I-cKIcTH: 

There, 1 this desire, which is produced by/from activity, causes 
ail dealings. (And) this impression 2 (of the external objects) 
which belongs to the inner self, is (also) produced only from 
activity. 3 [1189] 

1 This is a reference to dvaitavisaye which is already mentioned 
i the preceding verse. 

bhavana has its variant vdsana, so noted in the AnSS edition, 
ut that does not make any difference, since Suresvara has used 
oth these words synonymously. 

3 SP supports this, citing uktani hi— tatra kdniah kannanah 
halam karmana era tu vdsaneti. 

3^4 cbcl V|| oH *>| | cH <ii | 

C o 

That impression becomes one with the Atman, viz. that whose 
nature is already stated and through (the force of) which an 
activity is done by the individual self, in order to yield (to 
it) that kind of result which is in accordance with itself. [1190] 

This refers to the experiences in the waking state. 
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McR! chlRM-l-O^did I 

o 

clkHltfSPl: MR: R1R% 

Thus, 1 the Atman, (in this context, the individual self) which 
is tinted by it (viz. blidvand or vdsand ), as it were, wishes 
to acquire (the lulliimenl of) desires, (and) desire, 2 
characterized by (that) impression, leads to (lit. becomes born 
for experiencing) the creation (or, coming into existence) of 
the dream state. [1191] 

This, now, refers to the dream state. 

1 This is for hi which, according to SP, refers to the Bhasya 

inder reference: uktahhdsydrtho hisabdah. 

2 

For clarilication SP seems to quote from Bhartrprapaiica: 
(add/nth) tadanurarijito vijndnatmd kdniam kamayata ily etad 
havaii ( iti ). 

R^lfc'-MRtRTR 8TJTR I 

O o 

fRRfR5TH R ScRRIcRR: lim^ll 

The dream state is lor the enjoyment (or, experience) of the 
results, viz. happiness and/or misery, 1 of acts which are (in 
fact) insignilicant. And, there is, on the part of the individual 
self, the knowledge of being the creator (of the objects etc. 
in that slate), through its delimitation (by ignorance). 2 [1192] 

1 SP apparently quotes from the comment of Bhartrprapaiica: 
wthdhuh) tatra kdmatah svapnaninndnam suklwduhkham dars- 

yati (iti). 

2 

But SP states: pratfeo jndnam arthasya vdsanolthasya 
iscdyakam ity arthah ; accordingly, the translation could be: ... 
ate) definitive of them. In this case, paricchedena is in the 
istrumental case, expressive of itthambhiitalaksana (Panini 2.3.21) 
he mark or attribute' of that knowledge. Our translation takes 
le instrumental form of avidya as expressive of the agent (Panini 



















Drhada ranyakopanisad- Bhasya- Va rlika 


399 


2 . 3 . 16 ). 


cf?4qt W\'- I 

feiFt feqftcn 9 4^Fi 

Since the modification (i.e. the effect) of activity is indeed 1 
in accordance with the (specific) knowledge (of the individual 
sell); therefore, it is said that the specific knowledge (of 
it) here 3 is caused by the sight of the objccl(s) affording 
wrong (view, i.e. unreality). 4 [119 

1 Indeed, lor hi, is, according to SP, taken over by Suresvara 

from the Bhasya under reference. 

2 ^ 

SP states in this context: ( uktam hi) vijndnam punar 
bhavandparicchedavininnatr vijnandnuvidhdynno hi karmano vikriya 
{iti). 

3 Here means ‘in the dream state’. 

4 Cf. SP: vipantadarsanam avidyeti bhdsyena tat (= vijndna) 
svarupam aha. SP juslilics its explanation here of paricchedena 
in the preceding verse, thus: arthopalabdhim vind karmaphala- 
fhogdyogdt tadvikriyd hhavati jndndnuvidhdyim tato yuktani 
ndnasya pariccltedakatvam ity arthah. 


That ignorance is capable ol showing (some thing), when there 
exists an external object and not (so) when there does not 
exist (any such object); * (and) that itself is called the desire 
ol the individual sell having (specific) knowledge, at the time 
when it is in the waking state. 2 [119 

1 This leads to mithydjndna ; this is justified by SP which quotes: 
yathoktani) sdpi sad dravye vipantam grallayed (iti). 

Translation follows the text bodhe \sya as it is. There is, 
icvcrthelcss, a note by the editor of the AnSS edition, bahyo 
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’syeti sydt which means that the desire of the individual self 
is external (i.e. pertains to external object). And this seems to 
be more likely because (i) there is a Sruti statement: 
jagratsvapnayor jt vasya yah kamo ’vidydsahitah sa lato hahir- 
evesyate 'saiigo hi ... and (ii) apparently a quotation from the 
comment of Bhartrprapanca: (ladahuh) sa esa bdhyo vijndndtmana 
ily uktam (id). 

Verses 1195-1202 present the conclusion drawn from the view 
of Bhartrprapanca. 

C "v 

iimwi 

In that context, the impression (of external objects) is the 
cause of the employment (or, impelling) (of the individual 
self in an activity) and (tu) that activity is its modifier; 1 
otherwise, there is a likelihood that its definite understanding 
would be wrong. 2 [1195] 

1 Read SP: kamo bhdvand purusam visayesu pravartayad karma 
tasya sukhddivikarakdri. Also read the quotation in SP: (tad 
uktam) tatra prayoktn bhdvand karma vikartr (iti). Activity thus 
brings about some change in the individual self. 

Read SP: anyathd viniscidh mithydjndnam tadvipantagrah- 
anahetur na yathdrtham paricchettum alam. 

MUM\oqL|yccii$cj w^qictqcii umsdi 

Thus, there would be the consistency in the meanings of the 
(different) words kdma , tha, bhdvand and jndna , which are 
mutually dependent, in the order of their enumeration, having 
the capacity to present one cogently (meaningful) sentence. 

[1196] 
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Read lhe quotation in SP: (uktani hi) evani kamakanna- 
bhdvandvijndndnam paraspardpeksalvad ekdrlhala (id). 

ll??^\9|| 

There, in (hat context, the individual self longs for desires 
only on aecount of the impressions (of the external objects) 
and, in the same way (i tathd ), 1 sees (i.e. understands), through 
(its acquired specific) knowledge (vidyd) 2 the (external) objects 
produced (lit. raised) by ignorance. [119 

*SP points to the use of tathd as a part of the example of 
bhdvana . Yet, in the way which we have accepted it, that word 
connects the earlier part with vidyaya viksale that continues the 
train of the thought smoothly. 

2 vidyd is understood here as vijndna. The note by the editor 
ol AnSS edition in relation to vidyaya reads: avidyayeti cc/tedo 
'peksito na veti viedraniyam vich’adbhih. Obviously, this note has 
arisen from the manuscript style of writing the original work 
in samhita (= par ah sannikarsah) form, i.e. all the letters are 
written together, marking no division into distinct words and, 
therefore, there is every likelihood that ... lalhavidyay’dvtksate 
... could be split into the words tathd avidyaya viksale , (though 
there is juncture of the two lines between tathd and 
avidyaya/vidya)'a). It seems that there is a deliberate use of word 
vidyaya by Suresvara, in contrast with avidyd (ocurring later in 
a compound form though!) Also, let us not forget his use of 
the word vijndna in the sense of wrong/falsc knowledge in contrast 
with its usual sense of right/correct knowledge. 

Also, the apparent quotation from the comment of Bhartr- 
prapanca: tyalhahuh) tatra bhdvanaya kdmayate vidyaya pasyati 
dvaitavisayam (id) - though not clear in respect of the dissolution 
of ihe Samdhi, its use of the object dvaitavisaya points to the 
unusual sense ol vidya , which is offered by us, and not in the 
usually accepted sense. (It may be noted, in passing, that one 
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ms. of SP seems to read kcnnwale ’ vidyayd as noted by the 
editor of AnSS edition and of MRI edition). 

o o > 

^4 W-k«iHKcl wnfq r nwfo iih^ii 

But, in the state of deep sleep, this activity is only without 
any llutter, on account of the impossibility of (the existence 
of) any external object; so also does the impression (of external 
objects) dies down (or, lit. becomes quiet). [1198] 

ii^^n 

f^Tlfq fsrrfeq cf^R: | 

ll^oon 

Owing to the absence of one, who should be incited (to act), 
and, so also (tat ha), owing to the impossibility of there being 
any effect (to be produced by any) activity, [1199| 

there is the (specific) knowledge (on the part of the individual 
sell) 1 about (lit. ol) a false thing separated (i.e. distinct) from 
itself (and) this (individual self) remains without any knowledge 
ol any particular nature, owing to the absence (of any distinct 
thing). 2 [1200] 

1 This is again a case where the Samdhi could be of tatha 
and avidyd (as doubted by the editor of the AnSS edition earlier; 
under verse 1197 above). He has, nevertheless, kept here from 
expressing the doubt. Possibly he is under the influence of the 
citation of SP from Bhartrpraparica: (tad ahull) vidydpi vipantasya 
iravibhaktasya grdhayitavyasyabhdvdn na visesavijnandya kalpate 

[Hi)- 

2 

In the last line, we understand the repetition of pravibhaktasya 
mtunah. 
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As lire goes out (i.e. becomes extinguished) on its own, when 
there is not a thing to be burnt; similarly, the inner self, by 
it nature, remains (non-attached to activity) when activity has 
disappeared (in the deep sleep state). [1201] 

Compare the well-known saying: atrne palito vahnih svayam 
evopasdmyati. 

- ^ ^ ^ 35 ^ 1 

WRTcTR: ll^oqn 

O OO 

| / f 
Having done this, here (i.e. in this context) the Sruli has 

stated kamam na ham cana % (thereby referring to) the form 

(or, nature) of the individual self (which is not distinct from 

the Atman) in the deep sleep state as totally free (nirmukta) 

from desire, activity etc. [1202] 

! SP states: uktantyd susupte kdmadidhvastir astfti krtvd. Yet, 
it is possible to understand it to mean: ‘having thus described 
the state of deep sleep (so far),’ now the Sruti uses the example 
of syena to corrobarate the earlier statements. 

Verses 1203-1205 reaffirm the need for carefully examining the 
explanation by Bhartrprapaiica. 

WWci cfl ll^o?|| 

^l^'lFd 3 ddiW fcMIMFim | 

11^0811 

Thus, i.e. in this manner, was explained the example of falcon 

■ / 

by some thinkers who are lull of respect (for the Sruti). 
What is correct or incorrect (lit. proper or improper) therein, 
in accordance with the statements in the Sruti, [1203] 

should be considered by the impartial learned, on their own, 
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(and) with the methods of reasoning (known) in the world, 
so that (the nature of) the real thing beeomes (firmly) es¬ 
tablished. [1204] 

Ulncc again, this refers to Bhartrprapanca. 

d wiwi n^ovni 

o o > 

This is the form of this one, in its own right, which is described 
(or, revealed) here; 1 viz. that which belongs to the state of 
deep sleep, (and) is entirely distinct from ignorance, desire, 
activity etc. 2 [1205] 

*This refers to the portion of the Sruti explained a little before, 
just now. 

'I _ • 

The word ‘etc.’ refers to the products of each of those which 
are mentioned. 

Now , in verses 1206-1213 , (here are introductory remarks for 
the discussion of BU 4.3.20 in verse 1209 up to 1295\ they bring 
out the nature of ignorance as of no significance whatever. 

cl I 

O CN ^ 

cl^l II^OSJI 

Whatever other form (of this one); which has the character 
of one in the states of waking and dream; that has to be 
known as away (i.e. different, par at ah) from this one and should 
be known as having only ignorance about itself as its cause. 

[1206] 


O 

That ignorance, hy which is caused this (above mentioned) 
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form (of the Atman), is but the origin/makcr of all that is 
undesirable/undcsired. Now, then, is discussed whether it has 
come to be (so) on account of itself or of some other thing. 

[1207] 


^ IKRo=;|| 

(One would say:) ‘But, indeed, this ignorance is not 
adventitious; otherwise, there would occur the contingency of 
(one’s) not attaining liberation. (Therefore), it is to be 
considered whether or not this ignorance is the nature of the 
Atman. [1208] 

SP points out that this question is introduced in BUB and 
is repeated by Suresvara accordingly. 


Cv O 

In this respect, there is already stated earlier what form the 
Atman has, viz. that which is fully distinct from ignorance, 
desire, activity etc.—(this was done) with a desire to make 
it directly understandable (or, perceptible). [1209] 

$cMlf44>14Rl<sW4 qrl TF4bdr|l4d im?oil 

(Nevertheless) whatever are the effects 1 of ignorance have 
to be pointed out (lit. stated) in their entirety (lit. leaving 
out none of them); in order, therefore, to reveal (or lit. to 
accomplish the description of) the same in the subsequent 
portion of the text. [1210] 

This is to state why the discussion on the veins is introduced 
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karyam , though in singular, is understood for karyani in plural. 

c > 

^<3T list'll 

o 

rhe answer:) ‘Since the sight (i.e. clear understanding) of 
le effects of ignorance is dependent on the veins, therefore, 
lere is taken up (lit. desired) the introduction (of the 
iscussion about) the veins, from the sentence ta asya ....’[1211] 


ses 1212-1217 refer to the portion on nadts for proving the 
7 nature (or, character) of the dream objects. 



r perhaps the introduction (of the thought) of veins is for 
le purpose of establishing/proving the false nature of that 
gnorance). (A question is asked in this context:) ‘Whence 
in there be the sight of the mount of Vindhya and others 
side (them, despite) indeed the extreme fineness (or, 
nallness) of the same?’ [1212] 

£ 

Cm O 

nd this effect of ignorance is accepted (lit. desired to be), 

<e ignorance (itself), false. Therefore, (it is) for proving its 
Isity that there is discussion taken up of the veins which 

e fine. [1213] 

\ 

> follows in verses 1214ff ., word to word explanation of BU 

> 0 . 


cn on 3^ ffen i 

On 
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Those indeed are the veins of this (individual’s body) named 
Hila, 1 line (in size), situated (or, resting) in the heart (of 
the same), and through which the individual sees the decrease 
and increase (lit. the otherwise) of the effect (of activity). 2 

[1214] 

1 These are mentioned earlier also, in BUB 2.1.19 and 4.2.3. 
“This line, viz. the second, is for explaining the purposeful 
association of the veins and the individual self. 


Mpx u ll^c1: I 

'HUHKcll II^VUI 


Those veins are, in their magnitude, equal of a hair in its 
one thousandth part (of division) and they arc full of various 
serums (lit. juices). [1215] 


dRdfK'HMuiHH ^ 3TT?rnf^rqioFR: | 


Cs O 


<ddMldlfe^Mcd ll^*!&,|| 


It is in those (veins), which are full of (i.e. filled with) the 
saps of foods that the individual self secs (lit. thinks as existing) 
the nature of being red and/or yellow (in colours as its own) 
on account of ignorance (which has affected it), while it is 
in (lit. the midst of) the dream state. [1216] 

TW’TFfdsR J .ddMldlfc J ’Mdm I 

4-lMlfci^W 11^ 

C 

In accordance with the colour of the sap (of food) docs the 
deity 1 attain the nature of the colour red and/or yellow, which 
is merely of false nature, in order that there is secured (lit. 
established) the experience (lit. enjoyment) of the inner self. 

[1217] 
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[ SP clarifies -this as lihgadisahdd , i.e. which can be described 
s having a subtle fttrm, with respect to every kind of sap and/or 
rgan. This li/iga is mentioned in BUB as saptadasaka ‘consisting 
1 seventeen (organs)’-these seventeen are: five organs of the 
nse, live, of action, five vital airs, the intellect and tnanas 


dlcrnalively, live elements, ten organs, vital force (in its fivefold 
'Peels) and tnanas (in its 3/4 aspects). 


erse ,21s Mates the reason as to why there has been description 
veins in the fourth Adhyaya {i.e. BU second Adhyaya ). 

^ im^ll 

^ o 


As for the introduction (of the discussion on the nature) of 
the veins in the fourth * Adhyaya, it was only for explaining 
the expansion and contraction ol the intellect, ^ for (the purpose 
of) clarifying the nature of the individual self. [1218] 


*This is the old traditional reference to BU 2.1. 

2 ^ 

lhe word vijriana is used here in Iwo senses: (i) the intellect 
fit, i.e. buddhi , on the aspect of the internal organs) and (ii) 
e Vedantin’s acceptance ol that word in the sense of individual 
If which is possessed of specific knowledge (beside knowledge, 
. the Brahman). 


,fse 1219 states the reason as to why there is description of 
m in the sixth Adhydya (viz. BU 4th Adhyaya). 

^ain^|v|<rc|5iHW ^ I 

^ O 

\nd this (introduction of the discussion ol veins) once again 
s for the purpose of making known the subtleness of the 
>ap of the food for the deities. (And) in the beginning of 
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the sixth 1 the (introduction of) subtle veins is for the purpose 
of getting to know (the nature of) the Atman through them. 

[1219] 

1 This is traditional reference to BU 4.2. 

Verse 1220 states the reason for introducing the discussion of 
veins here. 

n^o|| 

Here, the introduction (of the discussion on the nature) of 
the veins is brought in for conveying (or, making known) the 
nature of the experiencer (lit. enjoycr), with the intention of 
(lit. the desire to speak about) the discrimination among desire, 
activity etc. [1220] 

Verses 1221-1223 state why individual selves are different , even 
though sentience within is the same. 

q fasIHIcJ-Hl | 

It is not accepted (lit. desired to agree to) that the nature 
ol the individual self (possessing specific knowledge) is different 
from (that of) sentience (absolute), since its other form is 
(grasped by one) as rooted in (i.e. caused by) only ignorance 
about its own nature. [1221] 

Read SP: kamddyatmano ... ity arthah. 

qqqtsfM RF^TrTT 

O 

Indeed, all of the individual selves have the sameness of nature, 
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which is to be known as being sentience; but there is noticed 
variety (among them) owing to the non-knowing of it. [1222] 

3re.>q|c4-nfdfqT||‘]taq q T^cT: I 

dd^^q^qcqi^inivtaic'-qq^dq?: ||?333ll 

^ o 

This division, viz. adhyatnw etc. 1 does not exist in (or, is 
not of) the individual self, as being caused on account of 
itself; it belongs to the thing (of reality), which has not obtained 
(i.e. existed, its real nature, viz.) singleness, because of its 
having the non-knowing of itself as its cause. [1223] 

*The adhibhautika and ddhidaivika arc meant. 

’rses 1224-1225 state what obstructs the desires etc. in remaining 
their natural form. 

^MT||c4H|lq^q^^a c b'H I 

cn 3(fq falfcRT 11^811 

Thence the subtle form 1 itself is having the cause only in 
ignorance about (the nature of) the inner self. Those 
impressions, which arise Irom activity, also are (having) a form 
similar to (that of) the subtle form. 2 [1224] 

1 Cf. note 1 on verse 1217 above. 

Cf. Panini 5.1.116: tatra tasyeva. 

fn dl'-qlci-HS 7 *} clFiislHS.q'ifdSrrTO I 

O' > 

\lso, the subtle lorm is extremely small in magnitude and 
s suitable (in size) for its movement through the veins (of 
he body) and a deity lakes (or, assumes) that (subtle) form 
mder the sway (or, influence) of the activity of the master 
viz. the individual self). [1225] 
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Verses 1226-1231 stale that the enjoyment /experience of the 
individual self is in consonance with the magnitude/form of 
the object(s) of experience. 

HHIcmWIcJ-lld 11^^5,11 

Only for securing the experience (lit. enjoyment) does this 
individual sell depend on this other insignificant thing, which 
has in it a variety of forms, only through the semblance of 
(its) sentience. [1226] 

•yFdtilMfidlrdl ’Hdlc^cSHirvm-^ im^ll 

Having its nature (as) affected by ignorance, this known (so 
'yam) individual self, becoming possessed of (specific) 
knowledge, having impressions which are rooted in adhidaiva 
etc. 1 and having regard to the subtle form, considers the 
modifeations in the subtle form such as becoming the agent 
etc. to be belonging to itself. [1227] 

1 adhibhautika is also meant. 

o 

And whatever be the modification in the subtle form, it also 
is agreeing with the scrum (in the vein). [1228] 

Since the sustenance of the body, which is adhidaiva etc., 1 
has the scrum (in the vein) as its support (i.e. basis, or cause), 
therefore, there arc the Sruti statements etdbhir va ... and 
also tenaitah .... [1229] 
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(ulhihhautika is also meant. 

3lnlHvil<^yidH^:>U^S.Ti% II?o|| 

o 

\nd, since this scrum also depends on the modification of 
he food which is eaten, therelore, that (viz. scrum) also agrees 
vilh the humours, viz. wind, bile etc. 1 [1230] 

’The word ‘etc.’ refers to phlegm. 

O 

Agreeing with the humour(s), that serum also then mixes into 
lit. goes to) blood etc. and then the body of each of the 
eitics comes to have that colour which is in keeping with 
'hat is said (viz. the colour of the serum as stated). [1231] 

ses 1232-1237 stale the prandh \'manner' of enjoyment of 
individual self. 

3llC+H*lbfqfo>^<:£)o| TcfTMKlo|c4<-|| | 

s a result of acts, the sight of the individual self, though 
n reality) not undergoing (any) modification, also becomes 
its subtle form as of one which is white, yellow etc. in 
dour, in the way of its semblance. [1232] 

o 

II this extensive world of adhydtma etc., in the individual 
If, has for its cause only ignorance (about the nature) of 
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itself—it is like (that of) silver in a mother-of-pearl. 1 [1233] 

lr The use of the suffix -veil is according to Panini 5.1.116: 
tatui tasyeva. 

•HrMHrlfcfVfPltyq I 

*iwg4l tt«?i cm iis^yn 

So also, this division into truth and falsehood is (actually 
occurrent) in a false thing; for this individual self as (it is) 
well-known among people to be in the state of waking, so 
(it is) in the stale of dream. [1234] 

RFR fas-MIcoll#) oRcR: ||^?^|| 

As truth, so also falsehood, of the thing, viz. of ignorance 
etc., 1 does not get established (or, proven) as existing apart 
(or, distinct) from what is of the nature of sentience. [1235] 

1 This ‘etc.’ refers to the various effects of ignorance, desire 
and activity. 

IV-HMcM cHKtM cf>l4^KU|cH:dH: | 

o 

* 

Therefore (or, for that reason) has the Sruti, which is in the 
form of (sentences like) tat tvam asi , loudly (i.e. clearly or 
effectively) declared here 1 that this thing, viz. the effecl(s) 
and the cause(s), is mere sentience (in reality). [1236] 

^hat is, in the context of liberation. 

C ^ 

cF4% ||?R?\9|| 
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II is declared by the Sruli 1 that (he experiencing (lit. seeing) 
on the part of the inner self, which is far away from any 
modilication (or, has cast oil all modifications), is false, on 
account of the delimiting adjuncts which are but falsely 
conceived notions. |J23 

''f relers to yutruiiuini ... to refer it to the dream slate. 

r 

?rses 1238-1241 bring out the purport of such distinctions as 
kla etc . in the Sruli. 


cpq ^ cIIcrm qRu||j_j 9^83% 11^33^11 

^ ^rrff im^ll 

o 

They describe the modification (of food which is eaten and 
has become the serum) as white, when there is phlegm in 
great measure (than other humours); as blue owing to the 
connection (or, mixing) of wind and bile; and black as (the 
modification) of/by wine. [1238] 

(It is) brownish owing to the profuseness of bile (and) green 
jwing to smaller/lcsser measure of bile; thus, the colour is 
:aused by the unequal proportion (of humours); but when 
he humours which have equality of proportion, (the food is) 
extremely red. [1239] 

s^£ff qRuiw I 

taRc^iQii^clrci^i HlR*M-l ll^«o|| 


rhus and in other ways 1 have they variously described the 
nodification (into serum) of the food which is eaten in the 
eins; they, who know the science of medicine. [1240] 


On this, SP offers a lairly long citation: (uktani hi) tasani 
ids vain tunydrnsavibhdgena pancasaptatyadhikasatam anila- 
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raklam bhavati .... 

Also, it adds: susruto ’py aha 
arundh sira vdtavahd nilah pittavahah sirdh / 
asrgx alias lu rohinyo gauryah slesmavahah sirdh // iti 
(Susuruta 3.7.18, but exactly the same), 
and 

ydjnavalkyas cdha 

anantd rasmayas tasya dfpavad vyavasthiia hrdi / 
sit as it all kandiiiuldh kapildh pitalohitdh // iti 
(Y djnavalkyasmrti 3.166). 


Veise 1241 is introductory to the description of the delusion 
on the part of the individual self which is described in 1242-1243 . 




Now, as (or, since) 1 this modification of the food which is 
eaten into scrum is thus described, there is described in full 
extent that which is the cflect ol ignorance about (he nature 
of (or, on (he part) (he inner self. 1124 


'This for alhuitasmin ... which SP explains as nimille saptami. 

^pisichPi Prorq ^TifyTRTifytcfcTjq i 

qrrqcqfepTT u^y^il 

Having created within itself, this world which, together with 
its adhibhiita and adhidaivata forms, abides in the veins such 
as arc while in appearance ( dkrli) (and) the individual self 
secs (lit. within) owing to ignorance. |124 

fclMi: Hd c b|60l^ldHl'H'=’ , 4c1 d-bC-H | 
dc^iMOl'xar-Md dlPttll fa^fcl Xfd: ||^«?|| 


Now is staled dearly the farthest limit of ignorance, since 
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that ignorance has differentiated itself in accordance with 
greater or lesser measure of its cffcct(s). [1243] 

This verse points out the purpose of the ensuring portion, 
even alter the effect of ignorance is already explained in utlw 
yo ’nydm ... (BU 1.4.10). 

Now follows in verses 1244-1262 exposition on the nature of 
ignorance. 

First , in verses 1244-1246 , there is stated the rejection of 
distinctions in ignorance. 

fa i 

*dd*cdldil|ip?t5^ ^ 11*138811 

That ignorance ever differentiates itself into the distinction(s) 
among the effect(s) of the subtle form etc. (In reality), however, 
there does not obtain (or, exist) any of (lit. even a little of) 
the distinctions in ignorance. [1244] 

This verse discards the view of some Vedantins (svayilthyas) 
who hold that there are distinctions in the nature of ignorance 
(SP). This explains ydvanti jndndni .... 

dfad % cIKHIHW *I8FR | 

CN > 

h i i\' 1 n'-hfaet>ifcdd ii^8y.n 

The subtle form (produced from ignorance) is having its nest 
(i.e. basis or support) in the impression(s) (of the external 
objects), very minute, of a pure nature and, like a crystal 
etc., (possessed of that colour which is produced) by the 
contact of the attribute of the serum that Hows (or exists) 
in the nerve. [1245] 

HHW>fcRyi£llcTl I 

c o o 
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M<dl^Pc|4IWMdroi fan$cK>| ll^«&,|| 

o ^ 

(That subtle form produced from ignorance,) which has various 
appearances of a chariot or of a woman or of an elephant, 
have their origin in the urging force of merit etc. 1 and, being 
of the nature of the scrum etc., 2 presents ilsell before the 
individual self that has not lost its vision- (and is) perishable 
and of the nature of ignorance. [1246] . 

It is possible to read dhumudi ... rasddydtma as two words 
thus: dhannddi ... ndndkrti and rasddydtma ; for, the original single 
word is an inordinately long compound! However, even the lirst 
word of this proposed division is equally long! Therefore, we 
have refrained from suggesting any emendation. Yet, as the 
translation shows, we can read the too long compound as a 
Dvandva compound comprising the two compounds. Accordingly, 
we have joined them by ‘and’. So also is noticeable the division 
in the meaning offered by SP: jagradbhogadddrsla 
ndnakaropetam and asitddi ... sahakrtam. 

This refers to the distinct effects of ignorance in the waking 
state. 

! The word ‘etc.’ stands for adhanna and adrsta. 

2 This ‘etc.’ refers to desire, impression and so on. 

tToi fafer I 

Thus far {(aval) are stated the modifications (or the world) 
of (ignorance) and (of the external objects) which have a basis 
(lit. nest) only in ignorance; now (at ha) is stated (the 
happening) with regard to their rise (in the form of) cognition 
(in the dream slate). [1247) 

This refers to the distinct effects of ignorance in the dream 
stale. 
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3TO ^H-cj)^Hii|cilSRT[ | 

f^FFcn^fr#[ R 


Now as regards that where there is the cxpcricnee (lit. seeing) 
They are, as if, killing this one’, which has arisen from 
ignorance (about the real nature) of the individual self, and 
also that They arc as if * overpowering this one’ (which) it 
(viz. the individual self) thinks falsely (to be about itself). 

[1248] 


1 iva ‘as if’ is expressive of fancy 
alseness of the experiences. 


( utpreksa ); it indicates the 


fFcfl ctet I 


There is (indeed) not any killer or any victor; it has arisen 
only from ignorance; (the individual self) having (some specific) 
knowledge, which has entered (lit. come to) it, thinks about 
the killing etc. (as pertaining to itself). (1249] 


| 

O "N 


The lalling into a ditch etc. 1 is also what has arisen from 
the dominance of in demerit etc., 2 [1250] 

in this, (i.e. the dream state), the sight (of that) occurs to 
the inner sell which is mislead (by ignorance); for, the Sruti 
itself has slated its cause, viz. falseness. 3 [1251] 


This refers to being caught in lire, running around and other 

divides which cause fear. 

2 

By the word etc. is meant increase in the force of ignorance 
id other cllccts of the same, together with those of demerit. 
This is the purport ol the sentence yad eva jdgrat pasyali 
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Verses 1252-1253 state the purport of the Kandika which begins 
with the word jdgrat .... 

TTCP7 Tftfsrne; | 

^ dc«t)i4 ii^vfii 

Whatever this (individual sell) had seen earlier in the state 
of waking was also non-existent; and that (non-existent) it secs 
here in the dream state (though) not of possible occurrence, 
(considering it to be occurring) owing to ignorance alone - but, 
there would not (remain as truth, i.c. existent) either ignorance 
or its effect(s). [1252] 

wi I 

fasliairciMl 4)fci'llRd ll*!3^3ll 

Fear is indeed the effect of ignorance alone — (so) have the 
wise people declared (lit. said), since there is not fear from 
anywhere (or, any source) for those who have known the truth. 

[1253] 


TFt 11^811 

This is (meant to be) said here: The remainder of whatever 
result was produced by an earlier (accomplished) activity was 
enjoyed in the waking slate is known as impression. 1 [1254] 

1 SP states about this vdsand sd ca svapne vyajyate; this is 
through the force of the word piirvopdtta. 


qfe HWMRlcll’-fi FIcRl I 




































SurcSvara's Vatiika on Jvolis Brahmana 


i when, alter yielding, its result, at the time of the individual 
elf’s experience (lit. enjoyment) here (i.c. in the waking stale), 
it) has tullilled (lit. completed) its purpose, the impression 
ol the external objects) does cause (lit. employ or bring about) 
i new activity. [1255] 

t is understood that, despite their being numerous, the 
sessions are but one impression, since they originate only 
ignorance and are essentially like one another. 

hus, at the rise and enjoyment (of the results) of an act, 
is only the impression (that is the employing force). (And) 
bat impression is the employing force in respect of the 
idividual sell’s nature of being the agent (of that act) and 
Iso of being the cxperiencer (lit. enjoyer) which is (in fact) 
*lse. [1256] 

verses 1257-1267 is stated (hat sd vdsand bhdvanakhyd ... 
ihkaranasthety ucyate ndtmasthd. 

>P 

his being so, the impression, which comes to dwell in the 
ilellect (of an individual), is but of the result (by an individual) 
r a previous activity, enjoyed in its waking state —it is called 
y that name (viz. the impression, bhavand/vdsana). [1257] 

s the intellect comes to have a reflection in it, on account 
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of (or, by) the image of sentience in the individual self, in 
the same way, does the intellect also come to have a reflection 
in it on account of (or, by) the image of the result arising 
from (an) activity. (1258] 

This emphasises that the intellect has ever on it the image 
of the results of activity. 

* 

This known (so [yam) highest Atman, which is (thus) aflected 
by (lit. entangled in) ignorance, appears, on account of its 
being bodiless, like an agent (of an act) and/or an cxperiencer 
(lit. enjoyer of the result of it), in (both) the waking and 
dream states. [1259] 

^ 4> u l ^fte^icyr^llc^n: I 

'txScciifeyRi^ n^on 

o c 

In view of the immutability of the inner self, we do not think 
of any cause other than ignorance for effecting (lit. establishing) 
agentship etc. [1260] 

fsrqg I 

qqi ^ic^cj ^cTlf^W: 11^8,^11 

As the sky is considered by the foolish to have been covered 
(lit. associated) with dust, smoke, mist, clouds and fog 1 etc., 
so is the individual (considered by them as being) an agent 
(of an act) etc. [1261] 

1 Yet read SP: tusarapadena himasyoklatvan ntharasabdena 
tamo grhyate. 

























422 Sunefram s Varhka on Jyolis Drahmana 

As the relations between properties and those who are 
possessed ol them, arc not seen (or, perceived) with the help 
°l lhe ( usual ) means of knowing; so also arc not seen by 
the sight ol (he inner self the things as they are enumerated 
(above) in (or, on the part of) the sky. (12621 

SP su PP orls lhe thought in this verse by a citation: (uktam 
hi) 

akdsam ekam hi yalhd ghalddi.su prthag hhavet / 
tathatinaiko pyanekas ca jalddhdresv ivamsunidn // 

( Yajiiavalkyasm/li 3.144). 

hi verses 1263-1288, there is exposition of the nature of 
hhdvand{ = vdsand). 

3#lcTT ffq 

This impression has taken shelter of the semblance of sentience; 
it is said that it is based (or, resting) on the truth (i.e. reality) 
i.e. the Atman, the immutable. [1263J 

q’Hi^I+Hfci^dc^i ■qi^-MdisrjfPi ii^^yii 

HFP^f^5?fcFcR: | 
qicJ4lfdi||qci T7cf: ny^g,t2ll 

Since (or, as) (he entire result of acts accrues to (or, gels 
invariably associated with) only (he master; the notion of being 
a master (on the part of an individual, in respect of all acts) 
is aroused by (such) causes as ‘(This is) my belonging (or. 
doing)’ or ‘I (have done this)’ arises from non-knowing (on 
the part of the individual self); (12641 

since, indeed, (any) such particularization as T and/or ‘mine’ 
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in respect ol the thing (viz. reality) which is not particularized 
(or, discriminated Irom any other objects) and which is above 
(lit. without or berelt of) a (certain) region and/or (period 
of) time cannot be without (there existing) ignorance (to cause 
il )* [1265 

This affirms that svdmitva , kartrtva and bhoktrtva all belong 
to one, the individual self. 

It is (only) the semblance of sentience, that is said to become 
the sole basis (or, support) ol the impressions (and) it becomes 
possessed ol (that) knowledge (which is) tinged with im¬ 
pressions—and not the one, which has not (any association 
with) duality. [1266] 

Therefore (or, for this reason), the (real) thing (called) the 
inner self appears to persons of dull intellect, on account of 
its being the witness of the intellect, that it is tinged by (he 
imprcssion(s). [1267| 


There follows in verses 12()S-12MS the explanation of \ad eva 
jdgrad bhayam. 


fTTTpfcR || v 

^THIcp^d ffcP-Tfa ^ ^ 


Why say more? Whatever this one sees [1268] 

in the slate of waking, viz. an elephant etc., the same thing 
in the slate of dream (also), under the influence ol (or, owing 























4 Su ret vara s Vartika on Jyotis Brahmana 

lo) ignorance and somehow considers (the same as real); (but 
that is) just false in the same way as the blue (ap¬ 
pearance/colour of the) sky. [1269] 

This concludes the meaning of yud evu jdgrad bhayatn 
my ate in BU. 

<+>i4d: ||^\9o|| 

O • 

This/Thus shown (Ihe nature of) the clfcct of ignorance which 
has appeared (in the form of the impression(s)). Now is (to 
be) staled the clfect of (that ignorance) being withdrawn (or 
destroyed) since it is itself an effect. (1270] 

1(4) c| ^c|H c b4c)^llfglTt: II?it 

>Vhen there arises in this (individual self), in its waking stale, 
he impression, which has appeared as pertaining to gods etc., 
hat same impression arises (in it) then, i.e. in the pervader, 
n its dream stale (also); thus: I am god’, or ‘I am a king, 
is it were’ owing lo (or, under the influence of) the activity 
n the dream. (1271) 

y_^nicHHl^qcct)l4 : Fllc!H®l)^ 7R1 cRl | 

||^3v93|| 

r, (the individual sell) is, in its state ol waking, one who 
as destroyed the ignorance about itself and also the cflcct(s) 
f the same, then, in the dream state also, it considers (or, 
links) ‘I myself alone, am all this’. [ 1272) 


his is the meaning of attain evedam ... in BU. 
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f^fsTcW l|?^|| 

’N 

Here (i.c. in this sentence) is specified, in the words ah am 
eva, merely sentience in the individual self and by the word 
idam is intended here (to be expressed) the effect of ignorance. 

[1273]- 


o 

C O 

Thus, this statement, 1 is capable for the destruction of 
ignorance; then 2 is it (or, does it become) reasonable (to 
say), ‘I am complete (or the whole— sarva)\ 3 i.e. I am (the) 
entire (world that is considered to be existing)’. [1274] 

1 This means ahani evedam. 

The translation follows tadaitad ... in the AnSS edition. Yet, 
the variant reading (noted therein) would also yield a good sense: 
This, viz. ‘I am ...’, becomes reasonable. 

This indicates, as SP points out, paricchedakabhdva in relation 
to the individual self. 

^15^1 CPTT: I 

(And) this whole world is lor this (individual self) parama 
‘eomplete/whole and fully (obtained)’ through the knowledge 
(of reality). 1 The worlds which are other than this one are 
construction of imagination. [1275] 

! Cf. vidytaydmrtam asnute (Isopanisad 11; Maitrayanyapanisad 
7.9). 
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Vhelher (he Ihoughl (lit. seeing) of Ihc inner self, in (he dream 
late (he i() ‘(I am) a god’ or ‘I am a king, as it were’, 
; not the result of knowledge (of reality) (and) that is not 
ceording to the (usual) mode of reasoning, owing to its 
onnection with the word iva. [127 


s (the individual self) considers (or thinks), ‘They are killing 
ie, as it were!’, owing to (its) ignorance, while it is in the 
ream state; so also (the thoughts), ‘I am god’ and ‘I am 
king, as it were!’, are the result of its activities arising from 
ts) ignorance (about its own nature). [12771 


ses 1278-1285 slate that the awareness in the dream state 
'it all this pertains to the highest reality. 




might be argued:) ‘In "I, myself alone, ...” is not a dream 
perience; since that is directly perceived (i.e. experienced) 
the (real) thing, viz. the individual self, in its waking state’, 
he answer is:) ‘No, it is not so; there, in the waking slate 
’re is (its nature of) having ignorance as an aid, but here 
i the dream state), there is only the individual self, all by 
"If, without any duality’. [127 


lalever be the thing which has arisen from ignorance, it 
referred to (lit. restated) by the word idarn (and) by ah am 
expressed the singleness of the individual self (i.e. Atman), 
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as explained (before). [1279] 

This form, which ends in a (worldly) body, together with its 
adhibhiila and adhidaivata (forms), is but superimposed on 
the inner consciousness, through ignorance (about its true 
nature) this is discriminated (or, distinguished from all others) 
by the word aham. ' [1280] 

qqtcfcTTVXri q<?T^: | 

Therefore, the sentence aham eve dam (is expressive of the 
meanings together) of the two words, as explained (above) 
through the method of Anvaya and Vyatireka, 1 and are 
(therefore) known well. [1281] 

*See [Vol. 1:1982] Introduction. 

Verses 1282-1288 bring out the sdmdnadhikaranya in the stul¬ 
tification of idant sanwn aham eva .... 

When the two (things— paddrthas ), viz. what is to be stultified 
and what stultifies, are thus known by the way stated (earlier), 
there arises from the Sruti sentence, on the part of the inner 
self, the knowledge that causes the destruction flit, loss) of 
ignorance. [1282] 
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Suretvara's Variika on Jyotis Brahmana 


When darkness (i.e. ignorance) is destroyed by * knowledge, 
and (also) when (all) duality, together with its cause, is 
destroyed, all (appearance of the world) would become the 
whole (or complete) Atman, (which is) not an object for manas 


and words of speech. 


[1283] 


! The word ‘by’ expresses he tan pancamt. 

2 This is based on the plural from nianovacani. 




This is then stated (lit. shown/established) as the highest 
excellence ol knowledge (of reality) in that all this remains 
in the deep sleep state, only in (lit. by) its (real form, viz.) 
the Atman (absolute). [1284] 


This is the meaning of so ’sya paramo lokali ... in BU 4.3.20. 


RcHRRr cl , 


In the same way, there is the knowledge * (acquired) in the 
(two) slates of dream and waking, [1285] 

so also, there is knowledge * about the non-Atman which has 
its proof (lit. is established) without (any) deliberate con¬ 
sideration — it is described as having the nature in variance 
with its witness in the inner self alone. [1286] 


1 This is specific knowledge, involving subject-object relation 
among things/objects. Therefore, there is the deliberate use of 
he word ci/tf. 


ll^^n 

* O 























Brhadaranyakopanisad- Bhasya^ Va rt ika 


429 


Thus, among (the different individual selves) having varying 
intellects, there exists (in reality) knowledge which is not (at 
all) varying; the cause of the proof (of the varying intellect’), 
viz. variance, is resting in (i.e. dependent on) the singleness 
of the Atman (absolute). [1287] 

■oc-mioIm ccifaami wwmcto i 

O & 

* 

And (til), even while there exists ignorance earlier (as 
understood) from experience, 1 the real existence (lit. 
happening) is proved for us as having its basis in experience. 

|1288] 

This concludes the discussion on the sentence ahum eve dam... 
in BU. 

1 This refers to the experience of the states of waking and 
dream. 

This is the experience of the single Atman, not associated 
with duality. 

Verses 1289-1295 are an introductor to the discussion of the 
meaning of BU 4.3.21. It shows the relation between the two , 
in respect of the statement about aticchanda. 

^ifq 'HHHHd: I 

oquotiidiH TTFTFTt VIIK^II 

CN o 

N 

Thus, the nature and the effect of ignorance and knowledge 
(about the true nature of the Atman) is explained in brief, 
with the help of experience, because of its occurrence before 
the means of knowledge (begin, or have begun) to operate. 

[1289] 


This is to begin the statement on the relation between BU 
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Suregvara's Variika on Jyotis Brahmana 


4.3.20 and 4.3.21. 

! SP takes anubhuti as indicative of Sruti. 

2 

SP understands prclk in relaton to the states of dream and 
deep sleep! 


Before there occurs the connection of the means of knowledge, 
which are non-Atman objects, with the non-Atman (viz. 
ignorance), there is experienced only (the thing’s, i.e. the real 
Atman’s) having the nature (ol knowledge) arising from the 
thing to be known, viz. the Atman, which exists (or, is 
established) in its own right. [1290J 


MU I 

O - C "N 


Only through them (i.e. the means of knowing), which are 
conceived as existent only on account of their being the 
semblance of sentience, even non-Atman things * can become 
known; since, without that, non-Atman things would be like 
a dance performance in darkness. 2 [1291] 


This is to assert that the worldly knowledge and its means 
are basically non-sentient and, therefore, depend on the sentient 
Atman for their worldly-being. 

1 This plural is from the use of the word in the singular. 
"That is, it would be ^meaningless, because that cannot be 
seen (i.e. experienced). 

SHlcHlRl IcmicHM I • 

o Cn O C ^ > 

Since, (thus,) the non-Atman cannot behave as a non-Atman, 
without (or, in the absence of) the Atman; (therefore), it is 





















Brhadara nya k( ypa n isad- Bhasya - Va rt ika 


431 


like the son of a barren woman or the horn of a man, owing 
lo its nature of not being the (real) thing and not having 
the Atman as the (essential) part of it. [1292] 

'■jIWc^u-hh^ ccflcJ-llfatll I 

In the states of waking, dream and deep sleep, however, 
ignorance about (the nature of the) Atman enters into (i.c. 
influences) the way of worldly dealings, becomes sclf- 
-established, and is having the Atman as its witness (all the 
while), remaining (only a) false (thing). [1293] 

-N 

•Hf^wri ^Fi qmmmra n^yn 

That (awareness), viz. ‘I am all (this world)’ is awareness (or, 
knowledge of the real, the Atman) and any awareness (there 
could be) other than what is ignorance. Both of them are 
dependent on the knowing reality (samvid) and the sight of 
both of them (as two distinct knowledges) can be (or, is 
possible) only before the rise of right knowledge (about the 
Atman). [1294] 

This is to point out that such discrimination as viclya and 
avidyd is based on the awareness of duality, i.e» absence of the 
knowledge about the Atman as the single thing of reality. 

Now follows in verses 1295-1355 the discussion on BU 4.3.21. 

3ra: qt int^mii 

For this one (viz. the individual self), this is the highest world 
which has been stated (lit. shown) in (the words) ‘I am all 
(this world)’. Now, hereafter, will be explained (its) highest 
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Surcsvara’s Vartika on Jyotis Brahmana 


self, (which is) altogether free from ignorance. [1295] 

That form of this one (i.e. the individual self or the Atman) ^ 
was explained earlier 1 which did not have in it any desire 
obtaining (and) which had only one cause (of its existence), 
viz. ignorance about itself (or, the Atman). 2 [1296] 

l This refers to the dream state, that was described before 
this individual sell’s awareness in the form aham evedam was 
described. 

SP holds this reference as being to the Atman (absolute). 

m-. n^^it 

This (word) aticchanda is so formed (as meaning) that which 
has transcended chanda , 1 wherein chanda means desire, since 
that is the adhikara ‘topic (lor discussion)’ and also because 
of its association with sin. 2 [1297] 

In this connection, attention is to be invited to two more points: 

(i) The Madhyandina recension reads aticchandah for aticchanda 
in our text. It is a neuter form alright and goes well with nipam. 

In BUB, we have first to understand aticchanda(1i) as a qualifier 
ol lokah and later aticchanda as equivalent to aticchandam. In 
Madhyandina, this is avoided. 

*It is pointed out in SP that this word chanda (ending in 
the vowel a) is to be understood as apart from chanda s (ending 
in the consonant .v); the first means ‘desire’ while the other 
‘a metre (in verse)’—like Gayatrl etc. It is to be noted, however, 
that both Suresvara and (consequently) SP have followed BUB. 

In Vedic literature, there occurs pairs of such words as end 
both in a vowel and in a consonant after that vowel. Thus, e.g. 
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barhi .and barhis. It is, therefore, not likely that BU might have 
used the word chandas beside chanda. And Surcsvara seems 
to be aware of this which lead him to say vivrtis chandasi jneyd 
in just the next verse. 

qF^Tl <TOl ^ M j 'l[dcin IlS^mil 

Here, 1 this relation (or, change in the word) should be known 
as a Vcdic (characteristic), since there is no indication 
(whatsoever of any other reason). [1298] 

Also, by the use (lit. choice — graha ) of the word pdpman , 
there should be understanding (lit. acceptance) of (the 
meaning) merit and demerit; 1 for, it is already said (so) in 
(actual words:) pdpmano vijdhati. [1299] 

! That is, in using the long ending of the word aticchandd. 
2 Cf. BU 4.3.8. This explains the word up ah at ap dp man. All 
ritual activities are understood as causing sins. 

Verses 1300-1304 state a justification of holding as real the form 
of the Atman , which is noted in the word apahatapapman. 

WITcTR IIUooii 

'N 

Because of the destruction of the ignorance which is the cause, 
viz. in the form of an instrument etc., (there results) it is 
said (the real) form of the Atman, i.e. that which was earlier 
(in the form of) sins (consisting in) merit and demerit; [1300] 
(that was indicated) in the statement of its ever being 
apahatapapman ‘free from sin’; so also, on account of its 
transcending the cause of fear (viz. ignorance), there comes 























434 


Suresvara's Vartika on Jyotis Brahmana 


to be that form of the Atman which is free from fear. The 
word soda conveys lhat (Ihis form) has neither a beginning 
nor an end. [ 1301 ] 

oj^f I 

^ fief 5TFT ll^o^u 

(Thus) because ol (the Atman’s) having accomplished all of 
its knowable activities by its real nature (lit. action); all 
(activities of (he world) arc (said to be) done by it (and) 
there remains nothing (to be done). [1302] 

^ *(c|4Hd) •M|qfc<T»n=|ccbWkcK IM^h-M I 
4)f? o qqR5d iis;^o?ii 

.Since this is so, whatever (could occur as) an obstacle to 
the Atman’s (accomplishing) some task (lit. effect), or whatever 
is obscured by ignorance, becomes contained (i.e. accomplished 
and overcome respectively) by knowing the Brahman. (1303J 

This is the meaning of the sentence asyaitad aticchanda 

WTb^Wl^ftjd WfTcTFT | 

5 ^T(T lH<?f?ld dfqrqqd ll??oy|| 

That form of the Atman, which is without the powerful/cffective 
ignorance, which is (caused by) desire and activity, has the 
Sruti presented (lit. shown) as directly perceptible like a bilva 
fruit placed on (one’s) hand. [1304] 

/erses 1 m ' 1322 pertain to a doubt that the Atman's nature 
>f being self-shining is also an effect that is produced. 

3T1^ IiFh 31^*4 cl ch|4Hcr)44c|r| II V 3 oV II 
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(A doubt is raised:) ‘It is feared (lit. doubted) whether what 
was earlier stated with great eare as the self-shining nature 
of the Atman would also come to be in the individual self, 
as associated with desire and activity’. [1305) 

HIcTIH HF>>H|cTR: | 

‘Since this individual self, that is in the deep sleep state, docs 
not know (anything), as in the waking state it knows either 
itself or (any) non-Atman, therefore, its sentience is acssociated 
with desire and activity.’ [1306] 

^ IK3ovS|| 

(The doubt is thus answered away:) ‘No, this is not so, since 
this awareness of duality (has arisen) only because of its basis 
in those means of activity which are produced by ignorance; 
it is not accepted (to be coming) on account of the absence 
of ignorance’. [1307] 

Uft cfl I 

II^ 3oc;|| 

(Also the Sruti) has stated 1 (or, described) the awareness 
of duality thus, i.e. in the sentence yutra va anyad eva 
for, while there has occurred the knowledge (about the true 
nature) of the inner self (or sentience), there could not be 
any association of it (i.e. the inner self) with ignorance. [1308] 

*Cf. BU 4.3.31. 

m Fcpyfa fas.cTFF| ^Ic-MIsIR ^I 

HUo^n 
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Surekvaras Vartika on Jyoli.s Drahmana 


When (on hearing ,hc Sru.i) n> .he ignorance 

(ol an individual) about the self (or, Atman) comes to be 
destroyed and (there has arisen) awakening (to its own nature), 

, . (at that lime), the Sruli rejects the notion (lit. seeing) 

0 ua '*y (<n the statement) lal kena kam ....* [1309] 

'Cf. BU 2.5.15. 

Here therefore (or, thereby) the reason for (one’s) not seeing 
uality is noticed-and it is this that is affirmed in the words 
expressing the example of a woman and a man (uniting with 

tr ' [1310J 

||? \ s; s; n 

o 

The qualifier pnyaya (of the woman) is (here used) for 
establishing (the rise of) love (or, attachment) in the heart 
the person); lor, in the case of the woman (who is) disliked 
(ht. haled) by him, his heart would not at all be tinged (i.c. 
inspired or roused) by (any) .longing for her. [ 1311 ] 

f^rm i 

^ qRoctctd: qiqiP-)^ 

o 

Hus person, quite affected (or, overcome) by desire is here 1 
Hated to be embraced by a woman, possessed of (all) feminine 
jxccllences, (which are very) dear to him, and longing (for 

" m ' [1312] 

‘ Read SP: i Iteli parisvarigaphatavacyam kannocyate pi,man no 
iti sambandhah. 
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Mq-aiq-Mq-Mi: ||????|| 

^ ^ ^ ^ ^FtTTR n^yii 

^ 'N 


And, by (the use of) the word parisvakta here , 1 there is 
conveyed the sense of (their) becoming united; since a male 
comes to have in the act of copulation the result of the union 
accrued to him, when the sex-organs of the man and the woman 
have joined together with a feeling of love. And he does not 
experience (lit. know or become aware of) the joy coming 
Irom any external or internal (source ). 2 [1313-1314] 


1 This refers to the sentence in the Sruti: y at ltd priyaya 
vecla ndntaram. 

2 

Read the comment of SP at the end: dvayor ukte kannani 
la(phale tadadhmdjndnasamye 'pi prddhdnydt puniso nirdesalt. 

HRbqq-mcl ^ ^ II^^II 


As the man did know before the embrace (by/of the woman) 
clearly either external or internal (joy), so does he not know 
either external or internal (joy ). 1 [1315] 

1 Or, world; cf. the next verse. 


^ rTI-lRcH^I 11 ^ 3 ^ 11 

• •'S 

The man knew (i.e. became aware of) all of the external world 
and also his own sell as his (awareness of the) oneness with 
the Atman was covered (or obscured) by ignorance and he 
himself was affected by (lit. was a part of) the effect arising 
from ignorance. M 31 
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Suretvaras Vartika on Jyotis Drahmana 


This verse explains the first line of the preceding verse. Also, 
om here onwards up to verse 1334 below, there is discussed 
le nature of the self in the deep sleep as equivalent to that 
the Atman absolute. 

This individual self, being of the nature of cffcct(s) and 
cause(s), is embraced, in its Prajna 1 state by the Prajna 2 
‘wise’ Atman which has a nature opposed to its (own nature); 

[1317] 

and also when the inner self, having darkness (enveloping it), 
has returned inside the body (that is to say), when (all) 
activity of the dream and waking states has ceased to be (lit. 
has been completely diminished) and when (then) there is 
thus its union with the Atman which is wihout any darkness. 

[1318] 


These verses bring out the sense of exam eva. 

1 This is the name given to the individual self in the sleep 
ate. 

“This attribute of the Atman is taken in the sense: ‘the fully 
lowing’; cf. prajna which is the same as prajna by the addition 
the suffix -a as svdrtlie not modifying the original sense in 
iv way; Panini 5.4.38: prajnddibhyas ca, laying down the taddhila 
fix -an. 

^Thc word dchdnte is to be understood as ‘inside the body' 
convey the sense of the individual self’s entering into the 
tellect (i buddlii ) alone. 


*c|ct,KUKq ^ ^ rcilc{K*WWJ|ld II^HII 
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Ignorance continues to be associated with (lit. follows) its effect, 
but not the Atman, owing to its not being an effect (of 
ignorance); an effect (always) abides (here, merges) in its cause 
(here, impression or the intellect) but it does not abide (i.c. 
merge) in the Atman which is not a cause (of it). [1319] 

SP sums up the argument in the verse thus: ujndnatajjayor 
any any am eva yoga natmaneti samuddydrihah. 

IIU^ou 

^ im^ii 

And this Atman transcends also that semblance of the Atman 
which appears (or, is felt) in ignorance and in its cffcct(s), 
and which appears to be in the form of effect(s) and causc(s) 

[1320] 

and it does not cast even a glance at (both) the cffcct(s) 
and the cause(s), because of its being similar to (lit. following) 
(the nature of) the immutable and because of its being only 
that much (i.e. not being different from it). [1321] 

PwMIc-Hl Mp '-RIcJ-HI I 

(Thus) the individual self, which has (specific) knowledge, is 
embraced by the Prajiia ‘wise’ Atman, i.e. the highest Atman 
(or, sell) and the awareness (did) of distinct (or, variety in) 
objects becomes lost (or disappears), for there is the cause 
of the distinction removed (lit. destroyed). [1322] 

vSince this is so, therefore, the Sruti slated for (or, told) us 



























Su ret vara s Vartika on Jyotis Drahmana 


noli) nu bahyanv, since also there is the end (of all distinctions) 
n the singleness of the Atman, the individual self did not 
enow anything within or without. [1323] 


rhis is the meaning of nu bahy am kirn curia veda riant arum. 

Whether or not there exists the cause for (any) distinctions 
:onsisting in activity and the means of it, such (alone) is ever 
he nature of the Atman, from which has remained away the 
ntire cause of distinction. 1 [1324] 

1 SP states that nirastasesabhedaka is the explanation of tdrsa 
ch’. 


^nfq i 

o 

m 

Ve do not accept (lit. see) anything, which comprises action 
nd its means, by depending on (or, lit. having depended on) 
he nature ( vrtta ) ol the Atman and also owing to non-grasping 
lit. non-knowing) of any external object. [1325] 

"S 

CN CN 

dl this is understood (lit. noticed) as existing and not 
ependent on (any) other (thing) because of its being only 
le Atman; not indeed an extremely small thing is seen to 
ave a form (which is) apart (or, far) from the state (of the 
itman as) being single. [1326] 

ct i 

O Cv O "N 

^rlril ||? 33^11 
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And (til) whatever be the form (of a thing), which is dependent 
(on some other thing), is affirmed to be false; for, in its own 
right, it is not an existent (thing); how could it (then exist) 
through its dependence on another (thing)? [1327] 


'HeMsi iic<:°wRj4-^c| fas-Tifa I 


Therefore, that is the highest reality which exists on account 
of its own power (or, greatness), as not dependent on all 
(other things), and has its peculiar characteristic, viz. singleness 
in nature. [1328] 


rTs!T <2#: | 

o 

> 


Since this is so, the Sruti has therefore told (lit. stated for) 
us in tad va asya .... 1 The form of the thing, which is described 
(thus), is devoid of desire and ignorance etc. 2 [1329] 


^tad va asyaitad aptakamam aptakaniam akaniani riJpam. 
2 This refers to the various effects of these. 


Vlcted: I 

"tcFq yc^*iir^c( ^cFtT ll?33o|| 


Since the inner sell itself is sentience, for the reason stated 
above, therefore, this is not a property of death, like desire 


and activity. 


[1330] 


3Nc+hcc|| 71 femFfe 5fRl5lHlfc<HSW: I 


Because of its being the Atman, there cannot be (lit. is not) 
here (i.e. in the individual self) a division characterized as 


























Surcsvaras Vartika on Jyotis Bralimana 


he knower, knowng etc., ^ the onc,^ Who has got over (lit. 
ast off) darkness, also does not notice any distinction (as 


existing) in the Atman. 


[1331] 


l This relers to the means of knowing, the object of knowing 
1 so on. 

That is, the individual self, who is getting rid of ignorance. 
*This is because the absolute Atman is devoid of any duality 
vaya). This indicates also the absence of duality for the person 
the deep sleep state. 


t C Z> 

cfrnTTTTTd o4)f4-«1 ||???3II 


ndeed, only by the way of (one’s being misled/overpowered 
y) ignorance, there appears (for that one) duality obtaining 
i things, which are the effects of ignorance, as (there appear 
>r one) the blue (colour) and circle of (i.e. division in) 
uarters, in the sky. [1332] 


his argument is in keeping with the Sruti statement yatra 
Ivaitam iva ... (BU 2.4.14; 4.5.15) as SP points out. 

se 1333 explains the meaning of the sentence tad vaitat. 

cTST 3-RMdfcfd fa<Wcl5EFn IK333II 

o O 

nd (tu) that form (of the Atman) which is not affected by 
)r, does not have) ignorance, and whose proof does not 
^pend on another (thing) is now explained by the Sruti in 
le statement tad va asyaitat ... (nlpam). [1333] 


ses ]334-1336 explain the sentence about aptakama. 

C 
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-s 

Since the form of the Atman is such (as this, viz) ail this 
is (but) the existent singleness of the Atman, therefore, it is 
revealed (lit. made clear) like a bilvu fruit placed on one’s 
hand. [1334] 

STTrTFTt ^ I 

SRIH^N-i IIU^VUI 

3HIH c T)|+HlR; c f< ^r4 ci^rdclTlo^tjSM I 

z> £ 

O 

Having kept in view all that form of the Atman, which (it 
seems) has arisen from ignorance, and which has not obtained 
(the fulfilment of) its desire(s) and, thus, belongs to the 
transmigratory world, this (i.c. the following) is stated here: 

[1335] 

in dptakdma etc., that is (so described) in view o r the nature 
of the (real) thing, since that thing, viz. joy, i.e. single 
(existence) of the thing called the Atman, is devoid of what 
can be described as obtained and/or what is to be obtained. 

[1336] 


Verse 1337 stales the purpose of aplakania etc . 

wt: qpqlssS: qct: I 

The meaning of the word kama is the end/goal of human 
(lit. man’s) life, since no other object (than the Atman) is. 
desired. Therefore, this individual self is one that has obtained 
all the ends/goals of human lile and is not at all desirous 
(nisprha) of all of the means (of accomplishing various objects 
in life). [1337] 


This verse asserts that the word kama means pumartha\ it 
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Sutetvara's Vartika on Jyotis Brahmana 


5 justilicd in the next two verses, in two alternative ways. 

o o > 

Whatever is understood (lit. said/mentioned) elsewhere by the 
word(s) satyakdma etc. 1 is also to be explained clearly in 
accordance with (or, following) this sentence. 2 [1338] 

1 Cf. satyakdmah satyasamkalpah (CU 8.1.5), also Maitrd- 
anyupanisad 7.7. 

This refers to aticchandavdkya (BU 4.3.21). 
r erses 1339-1346 amplify the ideas in dptakdma etc. 

3WCJ-WM Hl-Mch W\: I 

o 

Since there would not be (obtained) the nature of what is 
true in any other thing, i.e. by excepting what is only the 
Atman; this 1 is decided/determined ( niradhari) only there, i.e. 
in the Sruti yatra ndnyat .... 2 [1339] 

The translation has tried to put the meaning of the verse 
nly too literally. Alternatively it could be: The nature of truth 
annot be ascertained from (or obtained in) anything else than 
nly in (the reality called) Atman. 

*That is, Kama means pumartha . The preceding verse stated 

✓ 

ic Sruti as an authority, whereas this verse points to the real 

ling itself for causing realisation of Truth. 

2 ■ 

Cf. CU 4.24.1: yatra ndnyat pasyati ndnvac chrunoti ndnyad 
jandti sa bhiima. 

^ EFniSIHebwIiW m : 11*38011 
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(It is known that) an object which is desired and has (some) 
external means for obtaining (or, acquiring the same) yields 
(or, is the cause) of the experience of pleasure. (That is how) 
this (Truth, viz. Atman) which is described as dplakdnw ‘what 
has acquired the end of human life,’ i.e. the samvid ‘knowing 
one’ is itself pleasure. 1 (1340] 

points to BU 3.9.28: vijnanam dnandam brahma as the 
basis of this argument. 

* 

This inner sell has Ihe nature of an aptakama ‘one who has 
obtained (the fulfilment of) desire(s)’, through (its own) division 
into desire and the desirous. Or, here 1 is stated about this 
one, as in the case of Hiranyagarbha, 2 who is without any 
division in it. (1341] 

1 That is, in the Sruti. 

2 

Cf. Panini .5.1.116: tatra tasyeva. 

3T!c^c( cfjnn , 

ll??y^|| 

The Atman alone is all desires without exception ( niltsesa ); 
(they do not exist) as apart Irom the Atman. The Atman 
alone is all this; for there remains (here) 1 only the inner 

self - (1342] 

Once again, (his seems to be the reference to a person (or, 
he individual self) in deep sleep. 


\ 
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And the later statement (of the Sruti) is for answering away 
(lit. destroying) any doubt/suspicion about (the Atman’s 
existence in) collectivity and particularity. That is to say, (the 
word) akdma conveys (the sense of) one who has removed 
(lit. destroyed) all collective and particular forms. [1343] 

pKlfdl: I 

W: cfSHfq IIU88II 

(One can ask about the veracity in the notions about) all 
the desires (as existing) have been set aside by the very 
statement about the Atman’s being dptakdmdtmakdma and yet 
there is once again stated (the meaning of the nature of the 
Atman by the use of) the word akdma. [1344] 

The doubt in verse 1344, which is based on the preceding 
verse is: the words dpt akdma and dtmakdma have already set 
aside the notion of samasta\yasta nature of the Atman, hence 
there is no need of using the word akdma. This is answered 
away in the next verse. 

O 

II?3Sy.ll 

c\ ^ 

Some unwise persons posit the idea that desires have a 
support/basis in the Atman and, therefore, (only) for rejecting 
l hat position there is the use of the word akdma once again 
(i.e. even after the idea to be conveyed by it is already conveyed 
by other words). [1345] 

||?3«&.ll 

Grief has desire etc. as its cause/origin (and) desire etc. have 
ignorance as their cause/origin. Owing to the absence of these 
then is expressed that the form of the Atman is without any 
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grief. 1 [1346] 

1 On sokantara BUB comments sokacchidra , sokasiinya or 
sokamadhya , i.e. ‘essence of grief’. The Madhyandina recension 
reads asokantaram\ cf. verse 1350 below. 

Verses 1347-1351 state another meaning of the word sokantara. 

^ O O 

Or perhaps, a thing, which has grief associated with it, is 
described (or, understood) by the word soka, the word soka, 
being a conveyor of a property ( guna ) of some object ( dravya ), 
has possibly its possessive suffix (- matup ) dropped. 1 [1347] 

^hat is to say: soka is sokavat ‘one having grief,’ the -vat 
(in Panini’s teminology -matup) is apparently dropped. 

Since this (lorm of the Atman) is different from (that of) 
the other objects, which can have (lit. deserve having) grief, 
therefore, it (i.e. the Atman itself) is understood (i.e. known) 
to be sokantara ‘devoid of grief’ for it is itself having a form 
which is not cither a cause or a result. 1 [1348] 

] That is to say: it does not originate anything else and also 
is not an effect of something else. 

^ Vkd'llcfll m Vl|cW-cKf i Kl-=’Mc] l 

<?il^akin sicd^-kJ-iT 

Or, it is possible that the word sokantara conveys the sense 
of the inner self on the nature f>f grief; thus, therefore, how 
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can the inner self, itself being (he nature of grief, be grief? 1 

11349J 

In connection with this, SP makes a pertinent comment: na 
i sarpasya rajjum vitia saltvabave tasyas tadvattvam ’sifli bhavah. 


Or, by turning (lit. resorting) to another Sruti, (the word should 
read.) asokdntwa and that would then mean: an asoka other 
than some asoka, i.e. then asokdnlara. [135 

P 

Suresvara has taken for this verse, as its basis, the reading 
i the Madhyandina . recension of BU 4.1.22 which reads: 
cchando pahatapapmabhayam rilpani asokantaram\ cf. note 1 
i verse 1346 above. The text is commented upon by Vidyaranya 
ho explains asokantram thus: na vidyate sokantarani madhye 
isya tad asokantaram sokasunyam iti ydvat. This, in purport, 
s comment agrees with the comment of BUB. 

Suresvara, however, gives his own interpretation of this reading 
the Madhyandina recension, in the next verse. 

o 

WFcTWt 3])=b'l-IH*-3 c Hc|*TTcfc|: I 

II? ^y.? || 


One who should not be (lit. does not deserve to be) in grief, 
(or, in other words,) one who is without grief, is mentioned 
by the word asoka. Or perhaps, this one, who removes (or, 
takes away) grief (soka), owing to its nature of being only 
joy/happiness (is sokantara ), like lire (which removes cold), 
is sokantara. [1351] 


Suresvara has first explained the word asoka as read in the 
idhyandina recension, and then, following the Kanva recension, 
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offered his own explanation of the word sokantara. 

Or perhaps, that which causes (lit. originates) grief, viz. 
darkness (i.e. ignorance), is called sokanta ; and this (viz. the 
Atman) would (then) be ara, i.e. a hole in it (i.e. the piercer 
of it) and then there could be (or, has been) the loss (lit. 
concealment) of a letter (viz. a) in the Vedic manner. [1352] 

This is yet another explanation of sokantara, given by Suresvara. 
According to him, the word sokantara should have been 
sokantara , with the dropping of a in ara in Vedic manner! 

ft^rcRcmicict: I 

3-lfdddd 3 TTcTTP 4 3'<rcloMHClEfcT: ll^3«.3ll 

>D £ O 

1 

This Atman transcends ignorance, desire and activities by 
its having the nature of one who is devoid of attachment in 
its entirety (niJtsanga) and being in accordance with the nature 
of the (real) thing. [1353] 

1 Possibly, this is the reference to the individual self that is 
experiencing deep sleep; cf. the preceding verse. 

| 

md^ld: fHsWfd^ld^l^Hd: II^BII 
u dD-ld I 

f^:'5lqs.cJT-d'Hd^oi||d^|-dfll4 cTcT: IIUVIAUI 

Since the (real) thing is, in its own right, enlightened/awake; 
in its own right, pure and, therefore, without any duality 
(associated with it); (being so) in its own right, (completely) 
free and therefore it is established/proven through (by 
abandoning, or, casting off) ignorance and its effect(s). [1354] 
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Since this is so, therefore, this thing, whose characteristic is 
aticclwnda etc., has transcended the relation to darkness in 
its reality. [ 1355] 

Now follows up to verse 1376 the discussion on BU 4 . 3 . 22 . 

vji^.n^cqfciqticciiIcHai^'M^ilHdi clcl: 

Since the cause and its effect are well acceptable 1 owing to 
the (invariabe) connection (of the cause) with the effect (to 
be) produced (by or from it), therefore, here (in the 
illustration), the father becomes a no-father as the effect is 
beyond (or, above) 2 the effects of it, viz. the (one to be) 
produced. 3 [ 1356 ] 

In the translation, we have adopted the usual order of the 
mention of cause and effect, though not in strict conformity 
with their mention in the text. 

l samgateh is understood as susambaddhalvdt. 

That is, transcends; cf. verse 1369 below. 

This is the doing(s) of janya , viz. what is effected by the 
performance of dharnta ‘merit’ or adharma ‘demerit’ by a son 
hat is born of a father (who is the kdrana). SP clarifies it further 
is suptau ca tatsambadhabhavat (viz. pitdputrayoh kdrya- 
caranatvopagamo) tannibandhanakaryakdrananivrtter jagaradau 
jit dpi susupte bhavaty apita) and adds put re ’pi tulyam etad 
ty art hah. 

3#^ |cf: cbcfccRq ^ cFcIcl: | 

C O 

Since ignorance alone is the cause of agentship (in the case 
of the Atman and) it is not (an agent) in reality; (therefore), 
on the part of the Atman which (by its nature) is not an 
agent, 1 there could be activities only when (it is held to have) 
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agcntship (and) not otherwise/ [1357) 

*SP rightly points out the break-up of ndnyathdkartur ... into 
ndnyatha akartur .... 

2 This suggests the absence of liberation ( aninnukti ), in ease 
the Atman is aeeepted as an agent of aelivities. 

C ^ o o 

Consequently (atah), while there is no presence (or cxistcnec) 
of ignoranec, there eannot be agcntship and objcctship 
(acceptable) in the case of the Atman . 1 (Indeed) here thrcrc 
is not (at all) any relation such as 2 that of a father and 
(his) son in the case of (the Atman) which is in (deep) sleep. 

[1358] 

1 Read SP: kartrtvasydvdstavatvam akartuh karmdhhdvas catah- 
sahddrthah . 

2 The word ddi suggests the other relations (or connections) 
mentioned in BU 4.3.22. 

SFFFftSsi Wirara: I 

Since this one (viz. the Atman) is by its very nature 
unattached 1 (to anything), therefore, there is no relation of 
the Atman to any (of the) objects, in all the states of the 
Atman (and), therefore, there can be its relation (to such 
objects only) on account of delusion/ [1359] 

^hat is, unrelated to, or, not affected by. 

This is moha for avidyd ‘ignorance’. 

Now follows up to verse 1369 the purport of atra stenah ... 
in BU. 


















L7M, ^ va,t7 ‘ 1 valuta un jyoits vrahmana 


^qr^| | 

IhImST^H Hd) qt^j: ^fHlcPTlfT ^H u ll 11 ^ 3 6, o 11 


(However) the relation of this one to only auspicious activities 
is not set aside, 1 since there is (noticed in the Sruli passage 
the mention of) its connection with (other) ccnsurcable 2 
(activities) also. [1360] 

Or, denied; cf. apahalapdpman the Atman on BU 4.3.21 
above. 

2 

Literally, censured. 


vpnjrl i 

% ^T|rqRt#q% ||33S,^II 


It is the stealer of a Brahmana’s gold that is expressed by 
the word stena, on account of his association with the killer 
ol (a Brahmana in the form of) a foetus. 1 A Candala is to 
be known as the son of a Brahmana woman, [1361] 

born Irom a Sudra—(thus) characterized by marriage 2 in 
reverse order. Here, 2 the word bhriinaha is expressed in the 
sense of a killer of a Brahmana who is (of) the highest caste. 4 

[ 1362] 


This rclers to the luture sacrifices a Brahmana to be born. 
2 SP quotes: 

dyogavas ca ksattd ca cdnddlas eddhamo nrndm / 
pi dtilomyena jay ante siidrdd apasadas trayah // 

(Manusmrti 10.16); and also 

brdhmanydm ksatriydt siilo vaisydd vaidehakas tathd / 
s'udrdj jatas lu cdnddlali sarvadharmabahiskrtah // 

(Ydjnavalkyasmrti 1.93); cf. Manusmrti 10.11-12. 

Suresvara points out the significance of the word bhriinaha 
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in BU 4.3.22. 

4 This explains the purpose of viprahdtakahda; also read NKL 
(ms. p. 668): samgaveddvadliydnf (sic) bhnina id. Earlier, under 
verse 1361, NKL reads: bhnino garbhas tasya hanld blininaglmah. 

3ctf5f: ^ 'd^L|r| | 

jfa: ^10 trc( ^ ctfgcf: ||t;3&.3|| 

O 

He is designated as a Paulkasa who is begotten in a Ksatriya 
woman by a Sudra. 1 He is to be known as the same as Pulkasa; 
lor (in Paulka there is addition of) a taddliita (secondary) 
suffix which conveys the same sense (as of the basic form). 2 

[1363] 

1 SP supports this, citing Manusmrli 10.18: 
jdto nisadac chudrayam jalyd bhavali pidkasali / 

(Manusmrti 10.17ab — reading pukkasah for pidkasali ); 
and also 

yip rdf i niiirdlidvasiklo hi ksatriyaydni visali striydm / 
ambasthah siidrydm nisddo jdiah pdrasavo ’pi ca H 
(Ydjiiavalkyasmrti 1.91), ef. Manusmrli 10.8. 

Read NKL .(ms. p.668): vay ata e vayasa itivad ananyarthatvat 
(ta)dd/iitasyantapratyasyety artliah{sic )? 

cfTgjfa: | 

O O ,3 

Though not connected with activities which cause connections 
with lower bodies, * (the Atman) abiding in deep sleep and 
not overpowered 2 by causes of (those) activities, (is said to 
be so affected). 3 [1364] 

*That is, with bodies of those born in lower castes. 

This is based on the variant reading in AnSS edition. Also 
cf. anabhisambandhah in the next verse. 

This is to be supplied in view of SP's remark: stenadi- 

















54 


SureSvara's Vartika on Jyotis Brahmana 


ukyatutp ary am up asamli arali . 

MR^icwFrt n^&,y.n 

In the same way, (the Atman of) a wandering ascetic 1 should 
be taken (or understood) as having no connection (whatever) 
with activities known as (belonging to) various stages of life 
(and which are performed by him) owing to (his stay in) the 
proximity of ascetics’ abodes. 2 [1365] 

The text shows the absence of Samdhi in parivrdtsramano\ 
sually parivrdcthramano is expected. 

1 Cf. SP: sramanasabdasya ksapanakanidhim asankydha parivrdd 
i. Also refer to the next verse. 

SP rightly points to these as subhasubhadehasambaddhahetu. 

cFTPHJ-llR^dHi HdMWpl I 

C\ > 

(This) mention (graha ) of a wandering ascetic should be taken 
as the cause for indication of all of the activities which arise 
from 1 various castes and stages (of life) etc. 2 [1366] 

NKL (ms. p.669) introduces this verse thus: dsramadvaya- 
rahanam p arisist dsrai na(‘?)\'am ah an nan dm upalaksanam ity aha. 

1 Literally, having the cause in belonging to. 

The word ‘etc.’ indicates the age of a person and his abilities, 

L SP: ddisabdena vayovasthddi grhyale. But NKL (ms. p.669) 
:ads: ddipadena jdtaputratvddigrahah. 

o 

These and such others are numerous (lit. innumerable) relations 
(which are) the (various) causes of delusion; 1 they are not 
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'y 

possible for a human being to count (or enumerate) (even) 
in crores of Kalpas. 3 [1367] 

*Cf. the word moha and note thereon in verse 1359 above. 

'j 

Literally, a man. 

3 These are immense measures of time-periods; a kalpa is a 
period of four thousand three hundred twenty million years of 
mortals. 

TOFtl ff WTO I 

o O ^ *N 

ikss^ii 

Indeed merit and demerit are there the causes of all (kinds 
of) relations (of man) to his different experiences of the results, 
i.e. bhogas. (Hence) Prajna (i.e. the Atman in the state of 
deep sleep) is unaffected by them, since there is not any 
connection (of it) with the cause(s) of activities. [1368] 

^hat is, ‘Since this is referred to in BU third Ahdyaya also,’ 
as noted by SP, in pancame y py uktani etad ili. 

That is, in the case where the Atman is subjected to 
transmigration owing to delusion or ignorance; cf. SP: ajnanoltham 
karakam taddhelus tasya ’nanvayad iti yavat. 

NKL (ms. p.669) explains: ajnanasambandhdbhavena karmd- 
nanvayad asambandha ity art hah. 

c o o 

Having attained to (oneness with) the highest stale 1 (of the 
Atman), that one transcends, in the state of deep sleep, 
(every) such connection with (or, relation to) father, mother 
and others 4 that is caused by actions and ignorance. [1369] 

1 Literally, form (which is connected with deep sleep). 

Cf. ativrttaiva in verse 1356 above. 
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vSP refers to sata somya tadd sampannah, CU 6.8.1. 

^This refers to one’s caste, stage of life, age and consequent 
iuties laid down for one. 

The explanation of the part of BU 4.3.22 above is hereafter , 

.e. up to verse 1407 , stated in the form of a question and an 
mswer to it. 

Cjrcj qq: | 

Vfq#cqfa£frq% ||??vso|| 

(A question can be asked thus:) ‘How then can this one have 
transcended all the attachments, while abiding in this living 
body? 1 ’—to this (an answer) is now stated . 2 [1370] 

1 This refers to the transmigratory existence of the Atman. 

2 Add: in the statement ananvagatam .... 

qcqqiqivqj u^sm 

O o > 

>1 

Since the state 1 of this Atman which exists in its own right 2 
is not affected 3 by both merit and demerit, therefore, it might 
be thought, ‘Why is that also so?’ [1371] 

This elucidates katham punah ... abhidluyate in the preceding 
erse. 

*Or, form; cf. verse 1369 and the note on it above. 

Or, is by itself (or, its own nature) not affected .... 

Or, touched. 

qqtfecTR M?3vsR|| 

(In answer to the above, it is said:) ‘What has been stated 
(in ananvagatam ..,), is well slated, 1 since (the Atman), by 
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9 • 

transcending the heart, goes beyond its properties, i.e. desires 
which cause 3 the activities (of transmigralory being)’. [1372] 

This explains tfnw hi ... in BU. 

*Or, as to what has been staled stands (reasonable) alright. 
Cf. SP: sup tail karmasambandhdd asesasambandharahityam iti 
yavat. 

2 This refers to matters/factors related to desires; see the next 
verse and note threon. 

3 That is, prompt. 

W\: I 

o 

Since those properties, viz. grief, desire etc ., 1 are of the heart 
itself ; 2 therefore, the individual, whose intellect has gone 
beyond 3 the properties of that (heart), transcends (them all). 

[1373] 

*Cf. BU 4.4.6 (the verse below, at the beginning of BU 4.4.7) 
which is identical with Kathopanisad 6.14. These are samkalpa , 
vicikitsd, sraddhd , asraddha, dlirti , adhrti, hrf, dht and b/u, cf. 
BU 1.5.3 and Maitrdyanyupanisad 6.30. 

2 Read NKL (ms. p.669): kamadmam dtmagunatvdt katham 
tadatikrama ity aha hrdasyeti. 

Or, has transcended. 

^ifq nu^tfii 

The connection 1 (of this transmigralory Atman) in the dream 
(slate) with merit and demerit is (but) owing to its association 
with 2 the heart, only in (the form of) impression(s); but that 
also refrains from 3 (that) while it is (in the state of) Prajna. 

[1374] 
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I ()r, affection. 

Cf. -samgali which is susambaddhatva in verse 1356 above. 
Or, keeps away from, reecdes from. 

STf^cf TFft^i ||??\ 9 y.|| 

In the dream state, there exists (of the transmigratory Atman) 
only that form which consists in manas , that which has the 
form (i.e. nature) of impression(s), i.e. when it has given up 
its nature as an organ consisting only in ignorance. [1375] 

This explains how vasand leads to the state of the 
msmigratory Atman as that consisting in manas. 

V|S ; q^ I 

k? ’Ml 4 1* cbnfdd 

Therefore, (this transmigratory Atman) which consists mostly 
in impressions, experiences in a dream the result of an activity.* 
Indeed, in the dream state, there is no connection whatever 
□f the seer of the dream 2 with another (external) object . 2 

[1376] 

rhis is to bring out that the Atman cannot have any experience 

atever; since, in reality, manas does not exist as an organ. 

] Or, of activities in the dream. 

2 

According to SP, this indicates the absence of any experience 
gross objects. 

mx verse 1377 up to 1789 , there is discussion on BU 4.3.23-31. 

*31VIKHG|cfWo|Kci I 

o o o 

^ Cf ^fcf: ||*3\#V9|| 

The Atman) abides in the waking, dream and sleep stales 
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only by way of its semblance and, therefore, it appears to 
have desire, activity etc. that arc caused by ignorance; but 
it does not have the same in reality. 3 [1377) 

This is a direct expression of Suresvara’s theory of dbhdsu. 
^hat is, it is affected, as it were, by desire .... 
avidyakamakannddi is broken up as avidya-janita-kania- 
karmddi ; SP supports this by the Sruli about the asarigatva of 
the Atman, cf. BU 4.3.15. 

Or, by its nature. 

*\ 

fcli^cwd: 51T5I imvscil 

Further, in respect of what is pointed out, i.c. that sentience 

in the Atman, is not ever a performer of (any) action 

(produced) from (some) desire and (thus), on account of any 
association (of it) with merit, 1 it is (designated as) Prajna, 2 

[1378] 

there is presented a refutation 3 in the form of the statement 
of the illustration about 4 a woman and (her) man; (it is thereby 
argued that) there is not noticed (any activity 3 of them), owing 
to the absence of (any) cause of (their) distinction 6 as in 

the waking state. [1379] 

! This implies adharma also, i.e. any activity; cf. verse 1374 
above. 

Though this is the designation of the Atman (viz. 

transmigratory being) in the deep sleep state, a derivational 
meaning of the name as prakarsena ajriah prajnah , with the 
taddhita suffix -ka causing no change of meaning, is also not 
kept out of view; cf. verse 1374 above. 

Or, an answer. 

4 That is, about the intercourse (samparisvariga). 
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This is dlwmw (or adhurnw) as understood in BU sixth 
lyaya later. 

Literally, division. 

3#WFTlcI}cTi XfRi cpr: i 

^ ^qq^q]|q^cq*Hlc*Hq: ll^^on 

iat state of the Atman, i.e. its being sell-illuminating, has 

>t again attained 1 the nature of being undivided, like an 

t of sexual love, and what is not brought with effort, 2 to 

is state, i.e. to the state of being self-illuminating. [1380 

% 

Phis implies being divided, or distinguished, like a woman 
her man. 

>inee there was no division, there was no need of (or, 

sion for) rejoining the so-called divided parts, or distinguished 

cts. 

O O 

clef ||??=;q|| 

"N 

may be asked, ‘How can this Atman, which is self-illumined, 
in the state of deep sleep, a performer of (any) activity 
oduced) from (some) desire and (later) give up its 
itience, 1 (which it is possessed of) by its very nature?’; 

[1381] 

e answer given is:) ‘There is not noticed any merit, 2 on 
part of this one, in the deep sleep state, owing to the 
l-loss of its own nature;^ therefore, it is (the same) sentience 
before)’. 4 [1382] 

his is not to be understood as different from the Atman, 
f. verse 1378 above and note 1 thereon. 

'tarma has here another meaning, viz. it is prdnaprada 
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vastudharma. 

4 This is for reasserting that the Atman of the transmigratory 
being is not, in reality, insentient. 

o 

0 

Also, it is slated: ‘What is contradicted here (i.e. in the deep 
sleep state) is that the inner reality (i.e. the being within the 
body), being in the state of self-illumination, does not know 1 
(anything else)’. [1383] 

* ^ r > is n °l aware of. This affirms the existence of all-time 
awareness (or, ever knowing state) of the Atman. 

qP ski 9 4 <rd i 

o o o 

If (it is argued that) there is no oblaining/seeing (of what 
is intended in the illustration) owing to the singleness (of the 
Atman), then (it has to be observed that) there (follows) 
unsteadiness/uncerlainly (of reasoning); 1 for, even in the 

absence (of any other external object), there is noticed on 
the part of sentience (i.e. Atman) the non-awareness (of 

another object); [1384] 

in order to refute/answer away this, there occurs the subsequent 
portion (ol the Sruti) which, having begun with the words 
yad vai , (purports) to clarify/elucidate (the nature of) the inner 
reaii *y- [1385] 

The question mentioned in verse 1384 is answered away in 
verse 1385; cf. SP: svaprakasatu na taj jadam iti tadvisuddhis 
tadartham codyani samadheyam tadarthena yad vai tad 
ityadipravrttir ity art hah. 
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Suretivara 's Vartika on Jyotis Drahmana 


So far, Suresvara has explained the connection between the 
uestion and the answer to it, as stated in BUB. 

1 Strictly speaking, it is according to Nyaya logic the fault 
onsisting in the undistributed middle. This is explained by SP 
ius: loke pdsdnadau caitanyasyabhdve ’py anupalabdher aikyasya 
itprayojakatvam lyabhicdrfty arthah. 

h)w follows the introductory to BU 4.3.23; its explanation begins , 
owever , in verse 1414 below. 

here is , first, in verses 1386-1396 , a statement of the view of 
hartrprapanca as regards the connection between BU 4.3.22 
nd 23 and , then , in verses 1397-1407 , the refutation of that 
; ew. 

Also, there is stated in respect of this (connection) another 
explanation offered by some others, 1 thus: [1386ab] 

1 This refers to Bhartrprapanca. 

o o 

The nature of the inner Atman, as it is, is stated in the words 
asokantaram; 1 [ 1386cd] 

(for) in the form of light alone does the Atman abide there 
in deep sleep. 2 [1387ab] 

} This refers to the word sokantaram in the end of BU 4.3.21 
arlier and explained in BUB thereon as sokavarjitam and so 
Iso in BUBV in verses 1347-1352 above. 

2 Read SP: yathahur asokantaram ity uktam tad evasmin kale 
'endtmand jyotimdtrena bhavatfti (possibly from the commentary 
[ Bhartrprapanca). 
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o o 

(It may then be asked:) ‘How/Whence is this proved, when 
there is complete loss (lit. destruction) of knowledge of (all) 
particular object(s)?’ [1387cd] 

^ oMclfrl^d I 

This reality (tattvani) has the form of light and it abides in 
deep sleep (in that very form). (And) it was stated earlier 
in Vyatireka (form of argument) that (the nature) of the Atman 
is being self-illuminating. 1 [1388] 

*SP cites (probably the actual words of Bhartrprapanca): uktani 
hi- vyatirekena svayainjyotisvam iti and further explains it as 
vyatirekena vinadityadind xyavahdrasya drstatvad iti ydvat. 

q dc^llV^fac^cid: | 

M^dc^-bd.' Wl\ ll^^oii 

CN O 

(It may be asked:) ‘Well, all this particular knowledge on the 
part of the Atman is already stated earlier, [1389] 

as falling within the sphere of ignorance, 1 and it would not 
be, like sentience, existent in its own right’. (But it may be 
stated in answer to this:) ‘No, this is not so, (for) this is 
clearly explained by me (that way)’. 2 [1390] 

! SP cites (probably the words of Bhartrprapanca): uktani hi - 
t advise savijnanam avidydpaksasyaiveti. Cf. avidydpaksabhak. 

2 Refer to BUBV 4.4.91, 100, 123. And, the next verse clarifies 
that view (in brief). 

fdilMdd | 

lim? II 
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Su ret vara s Varttka on Jyotis Brahmana 


Thus (have I said:) ‘Even if all this, viz. “[ am indeed all 
this (myself)”, is a particular knowledge, it is still not the 
particular knowledge which falls within the sphere of 
ignorance’. 1 [1391 j 

*SP clarifies this in fullness. 


Since it is considered that the awarness (lit. seeing) of variety 
(of external objects) is, owing to its (causing) fear, a product 
of ignorance, therefore, (the knowledge), “I myself am (all) 
this , is (to be understood as) an opponent of ignorance. 1 

[1392] 

! Cf. in this context dvittyad vai bhayam bhavali (BU 1.4.2) 

and yad eva jagrad bhayam pasyati tad atravidyaya many ate (BU 
4 * 3 * 20 ^«• 

*je|cM<ata W oqc|f^5% Iim?ll 

Thus, this existent (viz. Atman), being distinguished 1 as having 
the characteristic of singleness (or, being alone), is (ever) 
extremely pure and abides (in its own right/state) as (only) 
clear (or, untainted by anything). [1393] 

] SP rightly explains mathyamana ‘(lit.) being churned’ as 
bltedadai sanad vivicyamanam iti ydvat and refers probably to 
Bhartrprapanca’s explanation thus: tad etad ekatvadarsanam 

mathyamanam sada stiddham prasannam bhavatiti bhasye 
bit avat ip adasyartham ah a. 


C\ 
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Then, since there is no seeing of any particular (objects), there 
is no awareness (of anything whatever) and, therefore, there 
reniains/abides (only) resplendent special knowledge ( vijnapti ) 
which is the very (nature of the) knowing Atman. 1 [1394] 

SP seems to quote from Bhartrprapanca: uktam hi— svena 
visesavijhanatmand dedfpyaniano hhavatiti. 

^ II? 3 ^9.11 

I 

| 

SRRlcI^ ||?^\s|| 

° \ 11 

Thus is shown/cxplained first this form (of the Atman) in the 
deep sleep state. [1395] 

In this respect, this is pointed out as a doubt, ‘How can there 
be absence of any awareness on the part of the Atman, when 
it is (in reality, in the very slate of) knowledge?’. (To this 
an answer is given:) ‘(This) is not a doubl/question, as 
decidcd/sellled by the illustration of a woman and (her) man, 

[ 1396] 

(and also) since it is not thus (as you have held); because, 
there, the Atman is undivided (i.e. unaffected/undifferentiated) 
even in the midst of particular objects—this is already pointed 

OUt ‘ [1397] 

55 wfjtfsraiq i 

Ti^s^Tsifavicf^ 

(And), again, it is not possible to think of (various) particular 
(objects), since the Atman abides here (in this state) in its 
(own form of the) knowing one. [1398] 
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SureSvara's Vartika on Jyotis Brahmana 


^ I 

"N 

Xfd: SfldyfdMlfcd^ I 
^dccll-c’-M qqTcRqq^fv?; ||^y 0 o|| 

o 

What is doubted is: ‘How can there be absence of (any) 
awareness, while there is (present) knowledge (in the form 
of the Atman)?’ (and) if (the answer is: ‘Because there exists/is 
that Atman as) darkness’; 1 (then the argument is:) ‘Thus, there 
is not self-illuminating nature of the Atman’, [1399 

because (already) that has been earlier 2 propounded here,'* 
with great effort, and because the conclusion (siddhdnla) has 
remained (unopposed) 5 with suitable ( yathdvat ) reasons (or, 
well reasoned arguments). [1400] 

*SP seems to quote Bhartrprapanca in tad ahus tama 
evaitadriipam syan na jyotir iti. 

'j 

Read SP: piag iti brahmanarambhabhidhanam. 

J SP states that iha refers to earlier statements in the Sruti. 
4 SP seems to quote Bhartrprapanca thus: uktam ca- jyotf- 
nipatvasya mahata prayatnena vibhavitatvad iti. 

5 SP seems to quote Bhartrprapanca thus: tad uktam sthitatvdc 
ca siddhdntasyeti. 

yr^lil^llddl d<;dd: IKyo^n 

CN C o 

If (now) it is said (i.e. argued): ‘This one becomes extinct/lost 
like a lamp’, then it is said (in answer:) ‘This is not so, since 
there is recognition (of the same as the real existent seen 
(in deep sleep) earlier’. 1 [1401] 

J Read SP (to understand this as discarding the Buddhist view 
of Ksanavada:) utthitasya purvabod/te distant adliikrtya pratyabhi- 
jnddrsteh svape purvadrastur nase drastrantarasya cot thane 
tadayogan na ksanavddasahketi pariharati {pratyabhijndnata iti). 
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This is clarified further in the next verse. 

W\: WHWfHld^dd: I 

o o o 

ycilcKsn^ja otciti ^ imyo^n 

Since (the Atman) recognises (itself) when awake from deep 
sleep, therefore, this Atman is ever unchanged ( nitya ) in all 
the states (of it) — it never perishes. 1 [1402] 

1 Read SP: utthitasya yah suptah sa jaganniti pralyabhijndndd 
dtniano ’vast hat rave ’pi sthdyitvdn ndsau svdpe nasyatily art hah. 

WrlPP-tfMd: I 

m-- SIlcTlfd V[trq% ll^»o?|| 

o 

That one is understood (lit. called) as the Atman, who, having 
had complete bliss (saniprasanna), devoid of all organs, 
unagitated 1 (while it had) slept does not known (any objects 
seen in) dreams. [1403] 

*SP explains nirakula as sthillasuksmdkiilatdvikalah. 

^ d'frdKIcd! ^ ^ ll^«o«|| 

O >D 

When awake (from deep sleep), it says, ‘I have not seen any 
dream, today’. Therefore, in (all the states, viz.) waking, dream 
and deep sleep, the Atman remains the same. [1404] 

^Mill'd ^dMlsl«ll*-dPld ^ | 

o o o 

ffd STcm '-Kiu^d cR-MMIc-HI fdd^dfd ll^o^n 

o o o 

And even earlier the Sruti has stated “It moves from the 
state of deep sleep to the dream stale and from the dream 
state to waking state”. Therefore, the Atman (it has to be 
concluded) never perishes. [1405] 
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Su ret vara s \ artika on Jyotis Brahman a 


Cf. BU 4.3.15-17. 

Sc^i3iMqccb|£k*K»4bci: ^vncfd:* 11t>y 0 S,11 

Therefore, the Atman, abiding in deep sleep, remains in its 
own nature as the self-illuminated and is, by its very nature, 
untouched (i.e. unaffected) by the ignorance on (he part of 
the inner self (in a body) and its effects.' ' (1406] 

‘SP seems to quote Bharlrprapanca thus: uklam hi - 
•vatmanaiva jyolisdvaslhdnam ili. 

cl^^d ^TTfRTcTfl ^ ^ I 

cT^lfq «JU) 11^ Bo\9|( 

o > 

And, as to what is doubled, viz. ‘Why does not the Atman, 
in its slate as Prajiia, see (any external objects), though it 
has its own nature of being sentience?’; (it is said) ‘Even 
that, do you now hear/lislen’. (1407) 

Now, in verses 1408-1536 , Suresvara explains the words in BU 
4.3.23 before he takes up the refutation of the unacceptable 
notions in the view of Bharlrprapanca in verse 1537 below. 
Verses 1408-1409 convey Suresvara's own thought in this regard. 

3hh^M-q4lfodTTfi TMccIcl: ll?«o=;|| 

The nature of the Atman is not like that of knowledge from 
(i.e. which is produced by) desire, activity, ignorance etc., 1 
because of the lalsehood/unreality of desire etc. 2 (as 
understood) from the statements (in the Sruti about the 
Atmans being) unallachcd/unaffectcd. 2 (1408] 
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1 For expounding the compound kdnwkarnwvidyddijanyu- 
bodhavat, cf. verse 1377 above. The sullix - vat is understood 
with Panini 5.1.116: talra tasyeva. 

Cf. note 1 on verse 1373 above. 

That is, unattached to/unalfected by (any external objects). 


Sentience (which is) (he true nature of the Atman is immutable; 
(it is) not like (that of) desire etc.; * the association of this 
one (viz. the Atman) with the (so-called) beginningless 

ignorance and with its cllccls is hcld/undcrstood to have a 
beginning. | im j 


Cf. note 1 on the preceding verse. 

The word adimdn implies anlavan ‘that which has an end’. 


Verses 1410-1411 convey an alternative explanation of yad vaital 


Vftrq% ||s;h^o|| 

‘Where indeed can there be any possibility (lit. connection) 
of instruction about this Atman which abides in (i.c. despite) 
absence of knowledge (or, ignorance) and false particular 
knowlcdge(s) about it?’, (to this question an answer) 1 is stated 


Read SP: susupte samsdraninnuklam almataltvam siddham 
tajjndnam moksdyeti vaktum yadityddi vdkyam ity art halt. 

TcfcT: | 

>9 
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SurcSvara 's Vavtika on Jyotis Drahniana 


(An objection can be this:) ‘In this (state of deep sleep), 
the Atman does not see (any external objects) and yet it is, 
by its (very) nature self-illuminating’ — this involves con¬ 
tradiction’. 1 (The answer to it is:) ‘Owing to the singleness 
(of the Atman) it is not (a) faulty (argument)’. [ 1411] 

This is involved in the Sruti statement pasyan na pasyati. 

Verses 1412-1420 are suresvara's own explanation of yad vaitat 
• • • • 

f¥^5^5RTl ll?8?3ll 

o 

This 1 is a restatement of the objection with a desire to refute 
(the same); here (i.e. in the statement), viz. yad vai tat ..., 
is made and observation of the Sruti for clarity (arijasd). [1412] 

J This refers to the argument in the objection stated in the 
preceding verse. 

^ MiddlRl TF%tl: ^ m cRM I 
'TOlfeiHISI Sflrtpj I W\-. Iim?ll 

What you think, viz. that (the Atman) does not see (any 
external object(s)) in deep sleep, is not like that, since this 
Atman is ever seeing, while seeing (reality) with the eye is 
(never) lost. 1 [1413] 

^SF observes: kartrtvam vdrayati avilupteti. 

II?8?811 

(It may be argued yet:) ‘Indeed, it does not see (any external 
objects), for there is absence (asambhava) of eye etc.; 1 here 
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(i.e. in this world) a person who is born blind does not (i.e. 
cannot) see without (the help of) limbs’. 2 [1414] 

lr rhe word ‘etc.’ refers to the other organs. 

Yet, actually, the eye alone is meant. Therefore, the 
implication is the absence of the eye (for seeing) in a dream. 

(The following can be said in answer:) ‘This is not (or, cannot 
be said) so, since (it is only) in the case of an agent of some 
activity (kdraka) that limbs 1 are expected; but not in the case 
of one (viz. the Atman) who is not an agent (of any activity, 
and is yet in the act of) seeing’. 2 [1415] 

^ee note 2 on the preceding verse. 

SP brings out the purport thus: sdksinah ... naiva (karana- 
vyapeksd) nityajridnatvdt . 

O >D O O 

It is heard in the Sruti 1 that there is merger of the eye etc. 2 
(in reality, viz. the Atman), while a person is in the dream 
state also; how (then) can they be there in the deep sleep 
state, wherein impression (on the intellect) of that 3 also does 
not exist?’ [1416] 

Cf. BU 4.3.11: asuptah sup tan abhicdkasfti. 

2 

See note 1 on verse 1414 above. 

SP adds: tacchabdas caksurddivisayah. 

dfgciWd ||s;8*>ll 
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Suretvara s Vartika on Jyotis Brahmana 


The statement (in the Sruti) tta pasyan ... is made on account 
of the absence (« asambhava ) of any means of activity (k dr aka). 
And that statement, viz. pasyan vai ... is made with the actual 

happening (lit. activity) in the case of the reality, viz. the Atman 
(vdslava villa). [ 1417 | 

Thus is concluded the non-contradiction in the statement of 
e Sruti. 

WcTRTJ ^1 % ^5ciRdku|J-| ||?8?c;|| 

^ >3 > 

H there is (the statement in the Sruti, viz.) ‘This one, (i.e. 
the Atman), abides here (i.e. in the deep sleep state) as only 
the seeing one’ how/whence can it be (reasonable)?, to 
explain/establish the cause for it (viz. that happening/activity) 
is made (in the Sruti, yet another statement, viz. na hi drastuh 

•*)* [1418] 

^nd, (that is to say:) even in the absence ( vyahhicara) of 
he object of knowing, the means of knowing and the agent 
jf knowing, there is established (the truth in the statement) 

3n the strength of the exceptional experience of the Atman 
hrough its witnessing the destruction of them all. [1419] 

^THRls|-ifT[b^iH cRq qc( , 

ndeed (hi) having first well thought over the real thing (viz. 
Uman) as (being) non-pervaded by (i.e. uncharacterized as) 
he agent of knowing etc., 1 one’s own sentience (i.e. the inner 
elf) considers, I have not seen’ as in the case of some seen 
bject, by itself. [1420] 
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1 Cf. meyamanapramatr in the preceding verse. 

2 drstavat has the suffix -vat in accordance with Panini 5.1.116: 
l air a tasyeva. 

There is now in verses 1421-1432 fuller explanation of na hi 
drastuh ... in BU 4.3.23. 

O C 

^TT RfqRdlM&q tl^ ? II 

o 

✓ 

(The Sruti statement means:) Since that (viz. the power of) 
seeing of the seer by which (i.e. being possessed of which) 1 
is the seer established (as such)—this loss of it (which is 
meant) is (in reality) not reasonable on account of the absence 
of (any) cause (for that loss). [1421] 

1 This is on the basis of SP: trlfyetthamhhave . 

SJlfi IrWgKcH) qcf: I 

O O 

^ ^1‘WIMlRwiIsra: ||?8^|| 

o o 

Since the happenings ( dhanna ), viz. destruction, origination 
etc. 1 are (possible only) in the case of the thing which has 
a cause for it; 2 they do not obtain in the case of the causeless 
witness on account of ils witnessing the origin and the 
destruction (of them). [1422] 

1 These are the well-known bhdvavikaras. 

Namely, which has an origin in something else. This is jalav 
ekavacanam ‘an expression in the singular for a class of things'. 

Destruction etc. 1 would not occur, 2 of itself, (if) without (i.e. 
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Surefvara's Vartika on Jyotis Brahmana 


there is not assumed to exist) the witness of destruction etc.; 
therefore, there would never be the loss of the (power of) 
seeing of the seer. 11423] 


'The word ‘elc.’ implies (possibly) other known bhavavikaras. 
Literally, become established; or, get to be known. Cf. SF: 
\yalhd jadatdhdnir iti bhdvah. 

V] fecial I 

■O ^ ^ ’ 

^ ’ER ||?838ll 


That (power of) seeing, which is the very nature (dlmaiva) 
of the seer/witness, is well seen (or, known/understood) by 
the (power of) seeing that belongs to sentience within (viz. 
the transmigratory Atman). 1 The loss (or, perishing) of that, 
here (i.e. in deep sleep), is in no way 2 understandable. 3 [1424] 

1 This refers to one’s experience. 

That is to say: whether it occurs itself or is caused by 
mething else. 

That is, it cannot stand to reason; or, it is not stated with 
itable reasoning. 

c\ c 

tfbdlqdifvMtdtqi ll? 83 V.il 

(Further) that imperishable (power of) seeing which belongs 
to the perishable (lit. perishing) seer (within), 1 that has (really) 
become (an aspect) of the (imperishable) Atman, 2 is the very 
nature ( dtmaiva ) of it—the destruction (or loss) of it does 
not stand to reason. [ 1425] 

1 This refers to the commonly known seer. 

2 This is to say that it is merely an adventitious nature ( upddhi ) 

the Atman. Therefore, being an upddhi, it cannot be destroyed 
the real sense of coming to destruction). 
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^lR#TOlfs?r^ra^n #7! ^ It?«^&.H 

>9 

And (di) that (power of) seeing whieh is the witness of that 
seer, that eomes into being and perishes, is not understandably 
lost, 1 beeause of its being the witness of the loss of the seer 
etc. . [1426] 

That cannot perish in a way that is understood with suitable 
reason(s). 

■HrMcj qrfMq qq) I 

'-’IMabdl It?y^^>11 

C O 

Since the coming into existence and perishing of the world 
become understandable (or, lit. established), if and when there 
is (accepted the existence of) the witness. Therefore, there 
cannot be, on any account, perishing/loss of the (power of) 
seeing whieh belongs to the Atman. [1427] 

SP on this verse ends with iheti hetuvakyoktih ; why? Threre 
is not in the verse the word ilia ! Possibly, this should be the 
introductory to the comment on the next verse. 

^ fq-io4ci ii?e^n 

(An objection:) ‘But indeed you have said here what contains 
an internal contradiction, viz. (in the sentence) that (i.e. the 
power of) seeing does not perish and (all the same) it belongs 
to the seer 1 —this is very bold!’ 2 [1428] 


1 It is the imperishable Atman. 

2 That is, it defies all reason. 
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SureSvara's Vartika on Jyotis Brahmana 

'txtaiq'lfqq^qt I ' 

o c 

dcR-qiHKciHita^qi: wRcjlRlMMilrl ||?$mil 

-| 

(Thus,) what is stated (by you) is: ‘There is between the seer * 
and the (power of his) seeing the relation of an agent (of 
some activity) and (its) activity (which is accomplished)’. And 
(it is) from this that it becomes non-understandable (or, 
unreasonable) to hold that there is no perishing of this one 
(i.e. the power of seeing). [1429j 

The verse explains why there was, in the preceding verse, 
reference to boldness, i.e. unreasonableness. 

^ O 

IRRiihih qrei q ciK^ld ii^y?on 

But indeed (it may be argued:) ‘It will not perish by merely 
making the statement, viz. it does not perish’. 1 (The answer 
is:) No, this is not so, since the statement obtained by 
(resorting to) inference ^ will not avert the (certain occurrence 
of) perishing’. • [ 1430 ] 

l \n this connection, read NKL (ms. p.672): mdna- 
ntaraviruddham vacanani api na bodhay’ed anyathdndho nianini 
avindad ityddeh svarthe matvaprasaklih. 

That is, logical reasoning ig ‘whatever is produced perishes’. 
Cf. SP: yat krtakam lad anityani ity \ydptyanugrhitdnwnana- 
virodhad vaco na karyanityatvabodJuty aha. 

oqo-Micf^ qjq q q qq: | 

'd c rriq'idliIqqiRicci ||?8??|| 

o c. 

Since a means of knowing is the revealer of an accomplished 
(already existing) thing and not its creator; therefore, the 
imperishable nature of the (power of) seeing of the seer is 
not accepted/understood here 1 from the mere statement (about 
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that effect).’ 


[1431] 


lr The word ihu means: ‘in the argument about the imperishable 
(power of) seeing of the seer’ — the statement which can be 
the basis of logical reasoning (alone). 

o - > 

(Further) this 1 is not a fault, 2 since the statement about (the 
power ol) seeing (merely) made (lit. stated) the attribute of 
the power of seeing of the seer (and) from that (it follows 
that) here (i.c. in this case) the seer is not an agent (of any 


production). 


[1432] 


1 Namely, making the statement about the imperishable nature 
of the seer’s (power of) seeing. 

2 That is, faulty argument. 

Namely, a karaka. 

There is in verses 1433-1440 an alternative explanation of drastur 
drster alopah. 

11^83311 

The seer is the one (abiding) inside the body, ^ who does 
the action ol seeing (and) is having merit etc. 2 as its cause. 
(And) here (in the worldly happening mentioned as) perishing 
of the seer’s (power of) seeing 3 has for it the witness the 
lone (seer who sees) within (the body). 4 [1433] 

*This is referring to the transmigratory Atman. 

2 Refer to verses 1378 and 1382 above. 

3 Namely, in the state of deep sleep. 

It implies oneness of the seer within with the imperishable 
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Suretvara’s Vartika on Jyotis Drahmana 


Atman. 


Qv o C C 

sbcfo’-ipi'HifakcMc^i ^dil^'ipceO u?y?yii 

£ 

Thai (power ol) seeing (of the seer) 1 is imperishable, viz. 
that whieh is a non-agent (of any activity) anti (exists even) 
before the origination of the knower (of external objects) 
etc. —this is so, because of its nature of being the witness 
of the perishing of the seer etc. 3 [1434] 

l This is the imperishable Atman. 

The means and the objects of knowing are meant. 

3 This refers to the worldly seer of the so-called (or, 
so-accepted) external objects. 

ii^ysy.n 

And (til) it is but the (power of) seeing which is the seer 
but (til) not that which is possessed of the characteristic of 
the agent (of the activity, viz. seeing) — (this is so), because 
of the employment (lit. acceptance) of (the word) drsti as 
an attribute of (the word) drastr. [1435] 

SP rightly points out sa drstir eva drastd na tatkartd which 
is already stated as the reason/basis for the argument. 

f^r:, i 

Hid* c bK u l^HtM Hl^4 c bl<. c f>c|<:a r i: !l?8?^ll 

o 

It is an accepted (lit. established) fact in this world that those 
things which are products merge (lit. perish) in their own 
cause; 1 therefore, (that fact 2 is) not (acceptable) in respect 
also 3 of what is (both) the cause (of the supposed effects) 
and the real thing (viz. Atman) which is not an agent (of 
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any activity). [1436] 

lr The singular form stands for the class of the factors which 
produce (some products). 

2 Namely, the nature of the thing as perishing. 

Read NKL (ms. p.673): ajndnavan niranvayasya tiasa/i sydd 
air aha napfti. kdryakdranavilaksanatvdn nityatvam ity dsayah. 

(Further, since it is accepted here that) a negative entity 
becomes a positive entity and (that) positive entity becomes 
an acceptable (or) established thing (only) through the (power 
of) seeing; therefore, there cannot be entertained here any 
doubt about the perishing of the (power of) seeing as all 
(accepted things) become so through their being produced 
(lit. following) that (viz. the power of seeing). [1437] 

O O c 

TOR: 

The state of deep sleep would not occur (lit. gel established) 
in case there would occur the perishing of the (power of) 
seeing; therefore, this (power of) seeing of the highest Atman 
is not devoid of (or, beset with) origination, perishing etc. 1 

[1438] 

*This is reference to the other hhdvavikdras. 

TOfeiTOTO imsmn 

(II it is argued:) ‘In the words pasyan and drastuh there are 
heard the forms ending in suffixes -sail; and -tr and, therefore, 
drsti ‘(the power of) seeing’ is indeed (lit. should be taken 
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as) thus, having (some) agent’, 
so, on account of the absence 
etc.’ 1 


(the answer is:) ‘This is not 
(or, impossibility) of an agent 

[1439] 


! Thc word ‘etc.’ implies the material, the instrument(s), and 
the purpose which are related to an activity. This becomes clear 
from the next verse. 


O O "N 

'HNvbdl ^ ll?««o|| 

O >3 

Here, i.e. in the deep sleep state, there do not exist the intellect 
etc., because there is heard a Sruti about the merger (of these 
into reality); 1 therefore, the (usual grammatical) meanings of 
the verbal root and the sullix are not to be accepted (or, 
understood). [144 

[ CL pratwm (arhi vag apyeti , quoted by SP—cp. Kausf- 
fakyupanisad 3.3. 


Verses 1441-1442 introduce the subject regarding the use of the 
iatr suffix in pasyan .... 

Verses 1443-1447 consider that the relation of drastr 'seer ’ and 
ts drsti \the power of) seeing ’ a kdrana and its karya is 
ndescribable . In verses 1443-1444 is discussed whether the drastr 
s a kurvat operative ’ kdrana and , in verses 1445-1446 , the relation 
)f the two as akurvat hon-operative\ Verse 1447 supports the 
bought about the natures of the cause (s) and (i their ) effect(s) 
n the preceding verse. 

n verses 1448-1450, Suresvara continues to discuss drsti and 
Irastr as kriyd effect and kriydvat cause ’ emphasising the nature 
)f kriyd as karya or akdrya \vhat is to be accomplished or what 
s not to be accomplished ’. 

dMMtlrl II? ? || 

o O' 












Brhadaranvakopanisad-Bhasya-Vartika 


481 


(It may be argued:) If there do not exist in the deep sleep 
state any kdrakas ‘factors related to an activity’ such as an 
agent, how can there be made a statement, viz. pasyan ... 
drastuhV\ (the answer is:) ‘In the case of the immutable 
(Atman, that statement) can stand to reason’. [1441] 

This is clarified in the next verse, with an illustration. 

WW\ Sfo[: 11^8^11 


‘(Since) the sky, which is inactive, 1 is described as ‘one that 
offers space (to something else)’, so also is the unmoved (or, 
immutable) Atman mentioned in relation to words ending in 
(the suffixes) -satr and -trc.’ [1442] 

^Tdof: cp|^cp|u|j ^ °b^rl I 

||?883ll 

>D ^ 

n*:888ll 

'O -N 

(Such) is the nature of kdrakas that, without doing (any 
activity), they (are said to) do (some activity); therefore, the 
karaka here is not doing (any activity). How can there be 
excellence (or, change) in the case of what does (an activity)?’ 1 

[1443] 

(Again,) since the form ol what is doing (an activity) is here 
not noticeable (or, noticed) before the activity has been 
completed (or accomplished), therefore, (then one would have 
to accept that) everywhere a karaka would be not doing (any 


activity)’. 


[1444] 


] NKL (ms. p.673): drsleh kdryatvam nirdkartwn kurvat (-/i, 
sic) kdrakani akurvad veti vika/pyddyani pratydha svabhdva i(i, 
at is ay ah kuta iti. kurvadriipasya kdryasydt isaydvay'avaltve kdryasydpi 
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kdrydntaraprasaktir agantukalvavisesdd ity anavasthety arthah. 

NKL (ibid.) introduces this verse thus: kurvadrupasyd- 
gantukatvam eva kulo ’trdha prdg iti. 

Slfaack'Hckl ^fcl: II?««V.|| 

^ #??-TfcT: | 

i'l'+cTlHj fwt: ^ifq ^ifadcl: | 

M' 1 ^q^.i^qcci ^ qiHqi^aiRt<ic(iR;q: n? yyvs>n 

O 

If it is held that a kdraka (here, karana ‘cause’) has the power 
(to produce an effect), then the effect (kdrya) should ever 
be possessed of the (same) power; 1 for the existence/state 
of what are possible (to be the effects of some cause) should 
(also) ever be possessed of that power. [1445] 

The two (things, viz.) sakli (here karana , ‘possessed of some) 
power’ and sakya (here kdrya ‘what is) possible (product of 
that)’ cannot exist without each other, since the natures of 
sakli and sakya have the nature of dependence on each other. 

[1446] 

saktis (i.e. k dr anas) have (some) restraint on them (with regard 
to what are) their sakyas 2 (i.e. karyas) and so also sakyas 
(have restraint with regard to what are their) saktis ; 2 thus, 
those, who hold the theory of sakli (in respect of karana and 
kdrya) have (to take recourse to the principle of) mutual 
dependence. [1447] 

*Cf. saktasya sakyakaranat in Samkhyakdrika and also the 
known principle in Logic: kdranagundh karyagundn drabhante. 

The use of singular forms s a kyat and saktitah has the meaning 
of plural forms. (Possibly the singular is used for metre’s sake 
and though this is often Suresvara’s manner of using expressions.) 





























Brhadaranyakopanisad-Bhasya-Vartika 


483 


^1£R % f^4) ||?««^|| 

O > 

cic^l4ccj|T7xi ^ n?«*o|l 

"N 

Further, if kriyd is not what is to be produced (or, an effect), 
then there cannot exist a karaka (i.e. productive clement, viz. 
the cause). 1 If on the contrary (ca) it is an effect, then there 
would result infinite regress and in that case what is operating 
(i.e. productive, i.e. the cause) would be difficult to obtain 
(i.e. would not exist), 2 [1448] 

on account of the non-knowing 3 about the earlier and the 
later between kriyd and its result (viz. kdrya )— for there is, 
further, no decision possible 4 in this case (ilia) 5 as to what 
is to be accomplished and what accomplishes it. [1449] 

But, all this is easily/smoothly understandable in case (it is 
accepted) that it, (viz. kriya-karya relation) has only ignorance 
as its cause. And, all (of that) being the effect/producl of 

it (viz. ignorance), there is nothing (in ouf view) 6 unclear 

. 

(i.e. non-understandable). [1450] 

1 Read SP: kriyam kurvat karakam iti sthite/t , and NKL (ms. 
p.673): kriyam kurvat ah karakatvad ity arthah — this contradicts 
kriydyd akdryatva. 

Cf. SP: tasyd miilaksayakaralvena dosaparyantalvam. 

That is, non-ascertainment. 

4 Or, decision which can be justified with reason. 

5 Read SP: karyakdranaxyavahdrah saptamyarthah. 

6 Cf. SP: ndsmatpakse tad asti. 

When/Where (again) it is intended to say that here (i.e. in 
the deep sleep state) there is the relation of this 
(individual/lransmigratory) Atman with the non-Atman(s), there 
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* 

also is the connection (or, association) of it with the agent 1 
etc. that have (onl^ ignorance as their cause (and it, i.e. the 
latter) is caused by (i.e. has originated in) delusion. [1451] 

1 This stands lor the agents’ capacity for action. Also, the 
word ‘etc.’ refers to other kdrakas. 

^ cdlc^fd I 

.IKsmil 

When/Where, however, there arises, (in the same way) as 
(arises) the (usually known) awareness of being the non-Atman, 
the awareness in (lit. of) this (individual/transmigratory Atman), 
viz. (‘I am Atman’), (this) following the nature of the reality, 
then there is not (i.e. does not obtain) here (i.e. in this 
situation) ignorance. [1452] 

NKL (ms. p.674) rightly points out the doubt at the basis 
of this verse thus: kartrtvddijnanam bhramas ced dtmadlur api 
tathd syd(d) dhttvad alrdha yatreti. 

Verses 1453-1456 state that the real thing, i.e. the Atman, which 
is without any prapanca, gets established thanks to the seer. 

||?yy.3ll 

Even when there is loss (or, destruction) of the waking and 
the dream (states), there is no loss of the lone (- mdtra ) inner 
self, on account of (there) being (i.e. existence) of the witness 
of that (loss); (indeed) the inner self is not (beset) with birth 
etc - [1453] 

Thus, there concludes here the immutability of the inner self 
as the witness/seer. 
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As there is not (i.e. cannot be) the seeing (i.e. sight) oi a 
serpent etc. (by a person), unless he has taken up (i.e. has 
been affected by) ignorance about a rope etc.; * so also there 
cannot be (in the case of a person) the awareness of being 
some non-Atman (viz. individual self) unless he is affected 
by ignorance about the (immutable) Atman. [1454] 

^Here is implied ddi in view of the later sarpadi. 

In the absence of the root cause (lit. seed) of any (false) 
notion, 1 there cannot be any (false) notion; the non-Atman 
(also) is imagined (to exist) on the basis ol (assuming the 
existence of) the inner self 2 but it is absent ( vyabhiedrita ) 
in that inner self. [1455] 

*0^ imaginary existent object. 

2 Add: which is really the immutable Atman. 

’N 

Since the presence (lit. non-absence) of the Atman has 

everywhere (or, at all times) the (immutable) Atman alone 
as its witness, therefore, the (immutable) Atman does not 

depend on (lit. expect) ignorance for (the purpose of) fully 
(pari-) getting to know it. [1456] 

I 

Cf. SP: sarvavasthasv ayyabhicaritvendtnianah svatahsiddhatvam 
uktam blwvati. 
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'erses 1457-1463 explain that the nature of the Atman as 
luminator is owing to its supposed relation to what is to he 
luminaled — it is not an activity. 


Sl^|py|24jfyy<s| r ’£} yield 4^(1 | 

As the capacity (lit. agency) of the sun (is well known/obvious) 
in relation to the objects to be illumined (by it), because of 
its capacity of/lor illuminating what(evcr) is not illumined (or, 
obvious), so it is (in the case of the immutable Atman) with 
respect to revealing itself ( dtmaprakdsana ). [145 


The basis of this illustration is the question as stated in SP 
ind NKL (ms. p.674) following it): svayam evdtmd svdtmanam 
lyam ca prakdsayan katham kutasthah sydt. 

yy>-4i^P x c| i 

In respect of illuminating (or, revealing) the external objects 
also,, there is (accepted) the an agentship of this one (viz. 
the Atman), as in the case of the sun etc., * on account of 
having for itself (or, being possessed of) only one form (or, 
status) (all the same), in the case of the sun (there is not 
accepted) the capacity/agency of revealing what was not there 
(in existence) before. [ 145 < 

Possibly other luminaries like the moon are meant. 

^TT Pip’d<tf| | 

^ i 

\s in the case of an excellent (or, a genuine) jewel, a beautiful 
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(or, bright), burning, steady tlamc remains unchanged (even) 
in the proximity or otherwise of the objects to be revealed, 

[1459] 

(so also) there is no act of revealing in the case of this 
(immutable Atman) (or it is attributed to it). Metaphorically 
that act of this (Atman) is (but) the proximity of an object 
to be revealed. [1460] 

II? 86^ II 

Not also is this seeing secondary/metaphorical like (the 
understanding in respect of the statement) The pupil is fire’, 
for there is no knowing (lit. obtaining) of the inner self 
otherwise than (in) this (way). [1461] 

Note on this NKL (ms. p.674): anyasya mukhyasydbhdvdd idam 
eva mukhyam ity art halt. 

^ vfad ||?8^ll 

C C 'N 

(An objection:) ‘But indeed (there is noticed) in the world 
the employment (or, use) of the suffix -Ire in the sense of 
the meaning of a root, to be liable to destruction; how can 
it be there that the (power of) seeing of the one is expressed 
by the word drastr , viz. as (what is) non-perishing (lit. 
everlasting)?’ [1462] 

1 SP cites the examples of the words chetta and bhetta from 
the verb roots chid- and bhid- with the suffix -trc added to 
them. 


y^wfadi ^facn sxirq enfq fawn n?8e^n 
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(The answer is:) No, not so, since already an answer has 
been given; viz. such (a happening) is noticed in the case 
ol the sun etc. The sun is the illuminator 3 and so also is 
the sky the pervader’. 3 [1463] 


NKL (ms. p. 674) introduces this verse thus: kdddditkakriydm 
idpi savitd prakasayaty akdsam xydpriti (sic., for vydpnoti ?) 

on-understandable !J kartrtrjantaprayogadarsanan maivani ity dha 
ti. 


*Cf. verses 1457-1458 and 1442 above. 

The word etc. seems to refer to other luminaries like the 
Jon; cf. note 1 on verse 1458 above. 

This is by the force of the form ending with (the suffix) 

c, though actually no activity by the so-called agent whatever 
meant. 


fses 1464-1468 affirm that the Atman can he described both 
an agent and an illuminator. 


• o 

I (it may yet be argued further:) ‘Let this be so in the case 
if luminaries, (but this) is not (to be, i.c. cannot be, accepted) 
n the case of the inner self’. (The answer to this is:) ‘No, 
his is not (lit. should not be) so on account of the illuminating 
ature of the (real) thing (viz. (he Atman) called (here in 
he case of an individual) the inner self. 1 (146 


This is so established already by the Sruti—cf. SP: pralicas 

rakasatvasydnavacchinnalvasya ca srutilyadisiddhatvat kartr- 

n vind prakasakatvadyavisislatvani . The next verse clarifies 
urther. 


^TciFTJcrn 5PPRPP: ||?8&^|| 















Brhadaranyakopanisad-Bhasya- Vartika 


489 


It is commonly known to the people from experience that 
there is (i.e. can be) illuminating of object(s) such as the 
seer (in an individual) etc.; so also 1 is the inner self an 
illuminator, on the strength of the (statement in the) scripture 
about its being self-illuminating. [1465] 

*Cf. SP: cakaro dr as trader jadydn na svato bhdnam id 
yuktisaniuccaydrthah . 

*c|±Wi)fa: I 

Also, only the Atman is here (in all the states of an individual) 
known (or, experienced) as ever 1 self-luminous and further 
(it is so known) from the scriptures 2 (viz. as in) jyodsam 
api taj jyotih and tain eva. [1466] 

*SP clarifies the sense of the locative, as understood from 
the words iha and sarvatra thus: saptamibhyam bhasyo ’rtho 
gr hit alt. 

2 Cf. BU 4.4.16, also Mundakopanisad 2.2.10 and 4.4.21. 

||^ 88 ,\ 9 || 

O CN -N 

(An argument:) If it is said (lit. thought) that ‘This can never 
be so, since it is known among the people from their experience 
(expressed) thus: “I directly perceive a pitcher and/or I do 
not perceive it”.’ [1467] 

qwf ^ Hid Wild I 

c o > 

0 

(The answer is:) ‘Do not think thus; for, from the experience 
(lit. seeing of the people in the statement) “I do not see 
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a pitcher”, there is clearly 1 suggested/conveyed the nature 
of the inner self as having a never-perishing (power of) seeing’. 

[1468] 

lr The next verse explains the significance of the word sphutam 
learly’ in this verse. 

erses 1469-1474 point out that the Atman as the seer is the 

eans for effecting the knowledge of na pasyami as that of 
isydmi. 

As the witnesshood of the inner self is understood from (lit. 
suggested by) this (statement, viz.) ‘I am seeing (or, I can 

see)’; in the same way it (is understood) here (i.e. in the 

experience staled) in (the words), ‘I am not seeing (or, I 

am not able to see)’. [1469] 

i 

SF remarks, at the end of the comment on this verse: 

nasdksikam jndnam ajnanam ceti sesah. 

o c ^ ^ 

ito n?yvsoii 

n the case of those who do not have seeing eyes ^ also, it 
s known (lit. experienced) that they have the (power of) seeing 
objects etc.) in their dream state; therefore, even in the 
absence of the seer and the (power ol) seeing, there is, 
according to me, eternal (power of) seeing (in the case of 
he immutable Atman). [1470] 

Literally, those whose eyes are removed, i.e. those who are 
n (or, have become) blind. 
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dvjvj 

rwr^RraivnRi vfpr^cr^nRra iis;«vani 

O C. 

That light of (all) lights 1 appears to have (for us) the form 
of darkness, on account of the obscuring 2 of our intellect, 
in the way the sun appears to be dark for those who can 
see only in the night(s). [1471] 

*Cf. note 2 on verse 1466 above. 

9 • 

Literally, ‘stealing away’, (add) by ignorance. 

Since *this is so, therefore, let it be accepted that the (power 
of) seeing of the (immutable) Atman is perennial (or, ever 
obtaining); (this is so) on account of all non-perennial 
(object(s)) 1 having the lone witness (of them) in the (power 
of) seeing of the inner self. [1472] 

! Cf. dgamapdyinah in verse 1426 above. 

wism ^^iLiRuimfcivriorqi i 

With that (power of) seeing, which is not a means (of any 
activity), whiclr has the nature of not undergoing (any) 
modification does this (individual) Atman keep on seeing 
(various external objects), owing to the cause (which is stated 
in) the objection (raised earlier about) its (power of) seeing. 1 

[1473] 

^hus it was stated (as SP rightly points out): svaprakdsas 
ced dlmd kutali supte svdtmdnam any am ca tta vettfti codya- 
pt amukhasya dvaitasyatmadrsteh siddheh na tasyd lopo ’stity 
art hah. 
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^ ^rrm^cqfq ^«n #s^i iKy^yn 


As you have experienced (lit. seen) in the waking slate, "I 
am seeing”, with your own ( at man power of) seeing itself; 
so do you experience (lit. see), “I do not see” also, with 
the perennial (power of) seeing. 1 [1474] 

J Add: in the deep sleep state (also). 


Verses 1475-1480 show that pramdtrtva and drastrtva of the 
Atman is dependent on kdrakas ‘means of activity ’; the Atman 
nevertheless , only connected with the act of seeing. 


31c|iK^c(V||c|cc||^ci TWlcTFT: I 

o 


In the way the perceiver. within the body, who sees (lit. is 
seeing) the things such as a pitcher, is connected with (i.e. 
related to) the (power of) seeing and is (called) the seer 
through (or, on account of) the capacity of the seer residing 
in him, [1475] 

so there is not (lit. does not get connected) the activity in 
the case of my Atman, 2 owing to its nature of being a 
non-agent (of any activity); therefore, it is necessary to accept 
the (power of) seeing of the Atman, viz. that which follows 3 
merely (the nature of) the inner self. 3 [1476] 


l By the word vastu in the singular is intended the plural. 

2 My Atman means ‘the Atman which is posited in my theory’. 

3 Thus do, both SP and NKL (ms. p.675) observe: na hi drastur 
yader artham upasamharati , marking the completion of the 
leaning of the two sentences pertaining to the proposition 
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enunciated and the argument of cause—cf. piutijiiuhetiivukyuyor 
artlw in the beginning of SP on the next verse. Yet, NKL (ms. 
p.675) observes there: hetmdkyartham samgrhya (this is regarding 
the earlier portion) pratijndrtham prapancayati ( yalhokteti ). 

cm Wq^cc| II?8 v9v9|| 

The word vai is used here 1 owing to its being well known 
in the sense ol as what has been staled earlier {yalhoktovtlidy?“ 
(And) in the phrase (lit. word for expression) tan na pasyati, 
there is negated (i.e. negation of) karakatva (doership). 3 [1477] 

See references to NKL, explanation in note 3 of the preceding 
verse—that is more proper. 

^Read SP: kiitasthadrstitvasyalnianah survopanisatprasiddheh. 
This refers to agentship of the activity of seeing attributed 

to the seer. This is elucidated in the next two verses by an 
illustration. 

ckaq'ci q qijq 

'N 

(This, i.e. the above, is meant) in the same way as ( yatha 
tatha) in the happening that an individual does not sec (external 
objects), since there is absence of any perceptible object(s) 
even as he does not see (himself); while he is seeing (it), 
for the activity (lit. effect) of (i.e. produced by) the kdraka 

(i.e. the agent) slated in (the words), ‘I do not see (or, am 
not seeing)’; [ 1478 ] 

(that is to say:) for the reason of the non-statement (i.e. of 
not stating) the object(s) to be seen by the (power of) seeing 
and the consequent not-seeing by the Atman which has the 
nature of a non-agent. 1 In (or, By) the word drsti 2 there 
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is staled the (real) thing (i.e. Atman), neither an activity nor 
a karaka (thing connected with activity, i.e. really an agent, 
is stated therein). [1479] 

l It must be confessed that the above translation of 1478-79ab 
is only belaboured, for it has tried to follow the text, as it is, 
the note by the eiditor of the AnSS edition being ignored. NKL 
(ms.) does not offer any help! 

2 SP rightly points out: drstisabdena pasyann itisabdenely 
arthah. 

That which is the form of the Atman, i.e. that which has 
no connection whatever with (or, lit. which is bereft of) the 
(notions of) one who grasps, the act of grasping and the object 
to be grasped, is directly declared (or, expounded) to us by 
the phrase tad dr still. [1480] 

This is the reason for saying in the preceding verse vastuktam 

drstisabdena — it is the unsaid part of the statement ( vdkyasesa ). 

% 

Verses 1481-1487 go to remove the supposed contradiction in 
pasyan na pasyati. 

y<Mc| I 

Here 1 is meant (lit. found) in the phrase na pasyati that form 
of the Atman which is noticed only in the inner self and 
is not of the nature of an activity and/or a karaka (i.e. agent). 

[1481] 


This is the meaning of tan na pasyati. 

Perhaps ‘in the deep sleep state’, or in the phrase na pasyati. 
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^ TOqfafTOtTOl^ I 

>3 O 

^STOWTOc^l WTrefasfcfa |^y«TOI 

o 

(An objection:) ‘But, indeed, in the statement na pasyati, there 
is here a restatement of the objection (that was raised); on 
the authority of what means (of knowing) is it then said here 
(i.c. in this respect) that there is (in this statement a mention 
of) the thing which is not an agent (kdraka)T [1482] 

i^lcJ-ifaq ^ 5flci TO fact: I 

3l5tlcliM ^ TOq: 


(The answer:) ‘What we have known is only the singleness 
of the Atman. And since everywhere (in discussions and in 
the world) it is only what was not known before (that) 
right/correct knowledge makes known, there is no possibility 
of (or, scope for) an objection’. [1483] 

^:fa£TTOfTO^ ^IsIHIsWfclR^ I 

O C'' 

■yk°TO.s;i'-qq?iici?-qfa Hcib’-qq: TOW n^^yil 

C > 


Further, the experience which becomes/gets established by itself 
(i.e. on its own strength) does not differ from ignorance. 
Therefore, there is not coming from me (lit. made by me) 


any objection, as resulting from another (condition), like the 
doctrine of the Samkhyas. [1484] 


faroro^wfa ^ ^tocto sifaswfa ii$: 

<3 


A person who holds the theory of the singleness of the Atman 
has necessarily to accept that there is (only) one object to 
be known: for, in accepting (that there exists) a second object 


to be known, there will not be 
Atman. 


proved the singleness of the 

[1485] 


























496 


SureSvara's Vartika on.Jyoiis Brahmana 


This is to affirm: aikdtmyam evdjnalam meyam. No other 
thing/object such as a pitcher is to be taken as ajndta for 
scriptures; cf. vSP: na ca ladaprasiddhir astu (meyam to be 
supplied) sarxopanisadvydkopdd id bhdvah. 

q 11*8^11 

>P 

As, on account of incompleteness and (at the same time) 
completeness in respect of the means (of the activity of seeing) 
the mutually contradictory thought (lit. meaning) conveyed in 
the case of (the Atman which is) the agent (lit. the seer), 
by the words na pasyad and fksate , [i486] 

so, it is reasonably stated in the words pasyan na pasyad , 
in respect of the Atman, having the nature of not being 
modified as merely seeing, since it is being single (i.e. having 
no second beside itself) and non-agent. [1487] 

Verses 1488-1489 affirm that pasyad-kriyd is possible in die case 
of the Atman even in (he absence of any kdraka. 

q oqKoqH II*: 8^11 

Since this is so, therefore, the subsequent (or later) statement 
na pasyad is an explanation of the (earlier statement) pasyan ; 
(and) it negates (or, rejects the presence of) a kdraka 1 'agent 
of an activity’ etc. [1488] 

1 Literally, what is connected with an activity; the word ddi 
refers to sad/tana , sthala and such other factors connected with 
an activity. 
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c1^RT^t5«5 I 

^4)frKgl4 qcM'llcW^ l^y^ll 

"S 

Therefore, in (the statement) pasyan na pasyati , there is (only) 
one thing (lit. meaning, i.c. activity) conveyed (lit. expressed), 
viz. a non-dual light which is of the nature of the inner self 
and which does not have the nature of a k dr aka ‘agent’ 
(connected with an activity). [1489] 

Verses 1490-1500 discuss the variant reading noted in the 
Madhyandina recension . 

C o 

The thing to be grasped (or, seized/taken) in the activity called 
grasping by the agent who grasps is designated (in the Sruli 
by the word) drastavya ‘(what is) to be seen’ on account of 
its being suitable for seeing by the means (viz. the power 
of seeing, i.e. eye) for the (real) thing called the Atman, the 
knower (i.e. the seer). [1490] 

Here, Suresvara comments on the reading of the sentence 
in BU of the Madhyandina recension: ... pasyan vai tad 
drastaxyam which includes the word drastavyam that is not found 
in the Kanva recension. 

SJcqgFq ^ cM I 

cm qn mtsmii 

As to how there is direct perceptibility in these is according 
to what I have said earlier; so also the difference in nature 
of the Atman from the (usually/ordinarily understood) seer 
also has been pointed out (lit. stated) earlier. [ 1491 ] 


cjfa: | 
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^ ^VFTcfcl ||<!$mil 


By/In in the statements of seeing and non-seeing here (i.e. 
in the deep sleep state), there is mentioned the seer who 
has the nature of being undivided; * elsewhere (i.e. the waking 
and dream states), however, (the same is mentioned as) having 
divisions in it. [1492] 

ir The reference is to pramalr, prameya and pramana, the triad 
necessary for any mana, i.e. activity of knowing. 

f^cK^K^ccll^ I 

^ MSMld IKsmil 

Since sentience (i.e. the immutable Atman) is not a karaka 
(and further) it is the innermost of all (beings), it is (again) 
lull/complete (in itself) 1 and has its real nature (quite) 
different from that of (all) other(s); 2 it does not see while 
it is seeing. [1493] 

As Prajna (i.e. the Atman in the deep sleep state) does not 
see, owing to its having non-different cause(s) 3 which is (or, 
are already) stated; in the same way is this (i.e. the inner 
self) 4 to be taken (or, understood to have the same nature) 
in the dream and waking states (also). [1494] 

1 This refers to its being avibhagavat ; also cf. BU 4.5.13. 

2 The various objects and the individual selves which are 

affected by ignorance. 

4 Namely, those mentioned in the preceding verse, i.e. akaraka- 
tvdt etc. 

4 It is, in reality, not different from the Atman, though it is 
affected by ignorance. 
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As there is absence of destruction in the case of sentience 
in the dream and waking states, so also (it is there) in this 
deep sleep state, owing to its being possessed (or, lit. being 
closely associated with) the causative characteristics (which 
are already) slated. 1 [1495] 

1 These are the reasons (helus) akdrakatva etc. in verse 1493 
above (and earlier elsewhere also). 

flwrd 

The statement na hi ... effects the proof (lit. establishing) of 
the matter stated; 1 and the destruction of two types 2 is twice 
negated by the statement of the reason. 3 [1496] 

‘Namely, alma killaslhadrstill. 

9 * * * * 

These are staled in the next verse. 

3 

Read SP: ekenaiva heliind pratijndtdrthasiddher vyarlham 
hetvantaram itydha dviprakdra iti. 

f5RRT!5TTj fafas.TR) | 

3lfa-IIQ?lfa ^|Ul-5| ll?8 < ^'S|| 

In/By the statement na hi ... is denied complete (or absolute) 
destruction of this (immutable) Atman and in (the use of) 
the word avindsi there is staled the concealment of a 
modification (in it). 1 [1497] 

1 This is owing to ignorance (i.e. adhydsa)—savasesa nasa in 
opposition to niranvaya nasa. Read SP at the end of the comment 
on this verse: nit avasesanasavat sdvasesandsasyapy ay ogat kilta- 
slhadrstir atmety art hall. 
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d^qiqifq ll?tf^c;|| 

The statement avindsi in Maitreyi (Brahmana) 1 purports to 
negate/reject (the notion of) twofold destruction. The same 
statement is here introduced first ( pt'uk ) to convey that very 
reason (for non-destruction). [149 

This is BU 4.5 on the authority of BUB (p. 590). 


This is so, because the destruction of all ^ has the (immutable) 
Atman as its witness and the utter destruction 2 (of it) is 
also not possible and also because all modifications have only 
the inner self as their witness. [149 

This verse is an explanation as to why the immutable Atman 
is not subject to absolute destruction. 

j 

These seem lo be Ihe individual Atmans. Read SP: 
sarvatmanocchittir niranvayo itasas tatrdlmanah saksitvdn na 
tadvattety arthah. (This appears to us somewhat unclear.) And 
in the same way, NKL (ms. p.677) reads: sarvocchitti- 
riipdnanvayanasasya va (sic) bhdve he turn aha. 

SP explains ucchiti as sdvaseso naso helusantsargah. 

SR: | 

^ ^HKSd: ||?<*oo|| 

C\ 


Since this (immutable Alman) keeps on seeing/witnessing the 
twofold destruction, viz. absolute and partial; therefore, it is 
established as (i.e. proved to be} having an immutable (i.e. 
non-perishing power of) seeing/ witnessing. [1500J 
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✓ 

Verses 1501-1502 affirm that the Sruti statement pasyan na pasyati 
is independently true or meaningful. 

WTO I 

^ cl ylcl^cRH^'+cMH'UlRui) ||^os;ii 
^R-cKl^HlRl<r^lRcM%dl0yR| 1 s!^ I 


Or ( ca ), the scriptural statement pasyan na pasyati is 
independent 1 and (tu) the proposition (in the words) na hi 
is in accordance with the inference; 2 [1501] 

the statement of the reason (or, cause), viz. having destruction 
(or, imperishability) etc. is (only) for revealing (lit. proving) 
what is (already) stated (arlha). (Further,) since there is an 
express statement about the absence of the liability of (its) 
destruction (i.e. destructibility), it (viz. na hi ...) is not a part 
of the proposition. 3 [1502] 

1 This refers to nirapeksapramanatva of dgama vacah (inci¬ 
dentally, agama which is used in opposition to vacas , functions 
like its adjective). 

SP clarifies this thus: drster nityatvam pratijndya tasyaiva 
pralijnatasya siddhyartham antimananusarim hetiiklir avindsitvdd 
iti prayujyate tat ha canumdnavat sadhakatety arthah. 

SP: na vinasyatfti pratijnd vinastum ayogyatvam hetus tan 
nanayor e kart hat ety arthah. 


In verses 1503-1505 , there is stated an alternative way of 
understanding pasyan na pasyati. 

fe|c|8RTrt -I 
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Mp u IIH- L r|^TfF‘ in; y_oV.ll 


*, in the words pasyan ..., there are two propositions stated 
d the words na hi ... are two subsequent reasons for the 

ne » [1503] 

ius ), in order to establish/prove the proposition pasyann 

iste ‘It keeps on seeing’, the statement na hi is (the statement 
the reason); (the same) is the answer to the subsequent 
oposition, viz. na pasyati ) also. [1504] 

i this way) is here intended to express the negation of (any 
Lion ol) absolute destruction—thus, the first (occurs) in the 
tement of the reason and, in the subsequent, (there is the 
tement of) the result. [1505] 


is is another way of dividing (i.e. marking the distinction 
" en ) the proposition and the statement of reason. Read 
(ms. p.677): pasyann id pralijna na pasyatid cet pra- 
ipradjna hetur na hid dvitiyd pradjndhetur avindsitvdd id 
%a ity arthah. (?) 


’ is yet another alternative way’ stated in verses 1506 and 


Cv 

3TTVqi ^ IKV. 08,11 

there are two reasons, whose meanings (i.e. natures) have 
n (already) explained (are stated), in respect of both (these) 
positions; since that being so, the matters (in the 
positions) would be proved by (the strength of) the two 
/ing come) together . 1 [150 

5 is a statement of yet another way of connecting each 
! two reasons with both the propostitions. 

clarifies this thus: abhydm hetubhyam sambhiiya 
'hydni atmano drsdtvam anasas ca [ drst inip at vai 11 
bhdvas ca in NKL (ms. p.678)] vivaksito ’rthah ... siddhyad. 
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O % 

q qrqqtfq qqq *jq qqi q«n ii^o^h 

o 

(A question:) ‘If, here (in the deep sleep state), this (Atman) 
keeps on seeing, how is it said (then) na pasyatiV ; (the answer:) 
‘Hear that (i tathd)\ as to how ( yathd ) it is said: [1507] 

Verses 1508-1514 explain the purport of na pasyati. 

* 

q#q} q cl^lP-d ll^.o^u 

‘Whatever was earlier the form of the inner self, owing to 
ignorance (on the part of it), in the two states of dream and 
waking, does not continue to be (i.e. not exist) here (i.e. in 
deep sleep) —that (form) which was of the nature of a karaka 
(i.e. an agent of the activity of seeing). 1, [1508] 

1 Read SP: kdrakatmakam pramalrlaksanam ili ydvat . 

qqft q qqqq ii^q^ii 

o o o 

That which is, owing to ignorance, there the dream and waking 
states other than (lit. second or in addition, to external objects 
etc.) the Atman, which is in reality non-dual (i.e. having no 
connection with duality whatever) does not exist here, in the 
deep sleep state—viz. that which is caused by other objects 
belonging to it. [1509] 

s-wif^r-iq, q# wm: srmq nm°n 

Whatever be the form of the Atman in the waking state, viz. 
that which is caused by those of its kind 1 and has merit 
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etc. as its cause, is all of it destroyed in the Prajna (form 

of it in the deep sleep slate), on account of the cessation 
(lit. loss) of activity. |1510J 

The Atman is then, owing to the ignorance affecting it, 

sscsscd of various organs such as ears etc. that also are product 

ignorance, therefore, they are its sajdtfya -belonging to its 
111 ’. 


cWVdlcWiMklfe fg#q I 

hat second (form ol the Atman) is (or, occurs) on account 
if the cause in the form (rooted) in ignorance (lit. darkness) 
/hich is of the nature of (its) clfcct(s); therefore, there is 
o grasping of another (object) and so also (not) any (object) 
J be grasped, viz. that which is different from itself. [151 

his is to convey the idea that there is no relation such as 

of a piamdtr and prutneya etc. where the word ‘etc.’ refers 
tramunus. 


^rogl-'-HWId^Idd: I 

f^l f^-dtdP-b^gtaid) •H'lH'l l|vy.t;^|| 

o o 

I the dream stale also, this triad was (i.e. is) not there, since 
lie objects etc.) are the remainders in the form of impressions 
one; what then can one say in respect of (the Atman) which 
in the deep sleep stale, i.e. the one (state) wherein the 
lality entire (mass of) cause(s) is destroyed? [151 

7 Tb l '-M'--Mas'll HlPrd 11^ y.^ ^ 11 

hat then remains here, in the deep sleep slate, does not, 
account of its immutability, see (any) other (thing/object); 
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for, whosoever is (known in worldly happenings), i.e. the 
seer/experieneer of other (objects), does not exist here, since 
there is (complete) absence of the cause of them (viz. 
ignorance). [1513] 

cwRci <k!s!cN ^ nm«n 

Whatever be the form of the Atman l here was necessary for 
(lit. capable of) seeing/witnessing other (objects), docs not 
either exist, or does not exist as apart from it; therefore, (it) 
does not see/experience (any object). [1514] 

This concludes the meaning of na til .... 

Verses 1515-1519 explain yet another meaning of the word dvitfya ; 
it is ignorance about reality , i.e. it is merely a semblance of 
it. 


3fatll°l<<Ig!riW cfT RkM^ciRM8Fq% I 

Further (lit. or), what is mentioned as second the perennial 
seeing (or, seer) is intended to be that which is affected by 
(lit. associated wilh/possessed of) ignorance, the one which 
is ever less than (i.e. inferior to) the Atman and wherein there 
has never appeared (lit. arisen) the sole bright seer. [1515] 

SP aptly sums up the nature of the postulated second thus: 
sabhasam ajndnam dvittyam ity art Hah . 

Ignorance and what is produced by it do not belong to (i.e. 
are not connected with) the Atman, (as understood) from the 
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instruction (in the Sruti^ about the) opposition (to them in 
nature) of the highest Atman and because of its not being 
any effect and/or cause. [15161 


Hlfqvpfcj J-IHPlRl I 

cHHbf*-qqcqig<sq*-d ^ ||^y.?vp|| 


Ignorance is ever distinct (from the Atman) and not even 
a little unseparaled from it—(this is so) because of the 
individual Atman’s connection (or, association) with ignorance 
in the waking slate; so also (because) ignorance does not obtain 

in Prajna stale of the Atman, owing to the absence of its 
connection (with it). 

favrfei wn! cpt: ll^^qn 
^ Isldiq w< u lb| I 


Since, that ignorance, which is divided thousandfold in the 
variety of names and forms is distinguished (lit. separated) 
from the immutable seeing, viz. the seer which is (just) single 
and undivided; [1518 

therefore, indeed, that second (viz. ignorance and its products) 
Joes not exist here (i.e. in the deep sleep stale). Ignorance 
s (but) the cause of the undesirable, since (on account of 
ar because of .its connection with the same, the individual 
Atman) sees (lit. would sec variety) owing to its being a 
tonglomeralion of the seer etc. 1 and the forms (of objects). 

[1519] 

The word ddi refers to his activity and the means for 
omplishing it. 


^k u llcHI epepf; ||?^^o|| 

o 
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By staling the absence of ignorance etc. is stated only the 
immutable Atman of the nature of the cause; for, there is 
here (i.e. in the deep sleep state, complete) absence of the 
thing(s) called the effect (of ignorance). [1520] 

This affirms that the absence of ignorance is but the existence 
of the Brahman. 

EM I 

RiqRitas^al'i < i c t*icMir4-i’%5 , TO 

As there is no existence of all non-Atmans apart from (that) 
in ignorance; in the same way, there is no removal (or, 
cessation) of that which is other than (i.e. apart from) knowing 
(the nature of) the Atman, the cause erf it (viz. ignorance). 

[1521] 

O o > 

Rmtvid Rnqwci ii?y.R3n 

CN 

And (lu) there is not (any external existent) thing and the 
product of delusion, 1 which is other than (lit. second to the 
Atman), i.e. the one that is (lit. has become) an object (of 
seeing) for the (immutable) witness, that is (accepted to be) 
divided (in variety) in its fprm as the product (of ignorance). 

[1522] 

1 SP offers a Rgvedic support for this, viz. indro mdydbhih 
pur wup a iyate (6.47.18). 

^ d^Rcl Isd^Mccj 
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Whatever (be) the produel or ignorance (lit. darkness), being 
overcome (lit. oblaincd/pcrvaded), before (even) its rise, by 
the very sentience (within the body), ignorance does not turn 
up (i.e. obtain ilsell) as the second (for sentience), since there 
is impossibility of (lit. absence of) being (he second (i.e. in 
addition to sentience). 1 [J523J 

Even in the case of (its) product(s), viz. the intellect etc., 2 
which have their cause, not divided (into variety) as such; 
there cannot be (or is not) the nature of its being the second; 
since (already) there has been the obtaining/pervasion (of the 
same) by the very sentience (within the body). [ 1524J 

These two verses stale that, in deep sleep, sentience within 
he body overcomes ignorance and its products, even before 
hey would make their appearance. 

SP clarifies the thought succintly thus: na hi tamaso 
'lirvdcyasydnyatvam na ca tadabhdve dvitiyatety arthah. 

The reference here is to manas, the different organs and 
heir activity. 


cbK u H iis;^r&,ii 

Since this is so, therefore has (the Sruli) said, ‘Here (i.e. 
in deep sleep) there does not exist such a thing which (the 
inner self or Atman) would see, as what has become its object, 
i.e. what is characterized by words such as happiness; 1 [1525] 
in the phrase ‘what (the inner self or Atman) would see’, 
there is statement (and, therefore, acceptance) about the agent; 
and, since the very seer is in a state of doubt (i.e. is doubted) 
here (viz. in deep sleep), there is here (in connection with 
the deep sleep state) not mentioned the seeing of any cause, 
expressive of objects. tis?n 
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1 By, adi, possibly duhkha is principally understood; maybe other 
kinds of experiences are also meant. 


sfJWfeF! %cT: CTCSRTI ||Wv9|| 

■Z> > 


Since it is the internal organ which, accompanied by other 
organs such as ears, is the cause of the seer’s seeing external 
objects; it is not the imperishable on account of the latter’s 
being immutable. [1527] 


The basis for this verse is the Sruti statement nanyo ’to ’sti 
drastd (BU 3.7.23) to mean that, since the seer is rejected (i.e. 

denied as existing) in the deep sleep state, it is the rejection 

of (the existence of) the Atman. But that is not an acceptable 
argument, because the Atman is said to be the same when it 
is, under the influence of delusion, possessed of the internal 
organs etc.; it is, in reality, ever immutable. 

Read SP in this context: s'rutis tu caksurddidvdrd riipd- 
dyakaramanovikdre drstyadisabdite sdksitdsyaivety evampard. 

° ^ o 

The cause of the intellect is the ignorance (lit. darkness) within 
(an individual’s body); the seer (exists) so far as there exists 
the internal organ and the inner self is happy and/or miserable 
(while existing) in the body on account of the igno¬ 
rance/delusion (that is) the cause (of its transmigratory 

existence). [152; 


Verses 1528-1529 state that in all the dealings through ignorance 
the real cause is but the inner self. 
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Further, since merit etc. 1 is the cause of the rise (i.e. coming 
into existence) of the intellect etc. 2 here (i.e. in the Atman 
under delusion), therefore, when there is destruction of 


cause(s), the intellect etc. merge into their (real root-)cause 


(i.e. the Atman). 


[ 1529 ] 


demerit and related ritualistic activities are meant. 

“ Namely, manas and other organs of activity. 

^ Which has, under the influence of delusion, undergone 
modification into these. 


Verses 1530-1531 firmly state that in the case of the non-affected 
Atman there is no ignorance. 

O o 

The connection of ignorance is to be understood with reason 
only in the case of the intellect etc., which are the product 
of ignorance, but not in the case of this highest Atman which 
is neither a cause nor an effect and is ever enlightened (i.e. 
consisting in knowledge). [1530] 

^ ^ *-qq>K u idta'-qd: I 

^ n?y.^n 

An elfect does not come into existence from anything else 
than its own cause (viz. ignorance), whereas there does not 
come into being (or, existence) any effect or cause in relation 
to ( vyapeksaya , or through dependence on) the inner self.[ 1531] 

In verses 1532-1536, there is explained pasyan na vai pasyati. 
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When there has occurred destruction of this deluded (individual 
self) which has its intellect as the last (organ to perish) and 
which experiences (lit. secs) happiness, words etc.; 1 then, on 
account of the destruction of itself (viz. of ignorance), that 
Atman also does not (any more) sec, though (it is) seeing. 2 

[1532] 

This indicates miseries and other objects of knowing. 

This is despite its being svaprakdsa ‘self-illuminating’. 

^ Wc|| cM ||^33|| 

That one which is, on account of ignorance, divided into (such 
discrete things as) drastr ‘seer’ (or ‘experienced) is overcome 
(or, drawn within) by the immutable Atman, in the same way 
as a serpent (that is imagined to be existing) by a rope (which 
is its basic reality). [1533] 

cIJhRcm: II?ail 

Therefore, any conneelion is nol seen there (in the deop sleep 
state) among the seer, the act of seeing and the objects of 
seeing thus, because the one, overpowered by ignorance, 
having merged (into the immutable Atman), that (individual 
Atman) does not see (any) effect of ignorance. [1534] 

Since the division (i.e. distinctly existing world of objects), 
consisting in the seer, the act of seeing and the object(s) of 
seeing, is also created by (lit. imagined on account of) 
ignorance, therefore, when (that) ignorance is overcome (lit. 


v 
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destroyed), there is not seen in the (immutable) Atman (the 
discrete objects, namely the world of) the seer and others. 

[1535] 


o o ^ 

n?vi?8,n 

In the subsequent sentences (of the Sruli) 1 also, one should 
accept this very explanation, i.e. what has been presented (lit. 
stated above), therefore, nothing else than this (holds good 
and) remains to be stated. [1536] 

1 This is reference to yad vai tan na jighrati (4.3.24-30). 

As stated earlier in a note on verse 1408 above , the explanation 
of Bhartrprapanca {from verse 1386 earlier up to that verse) 
was acceptable to Suresvara ; but that explanation is now subjected 
to critical examination , i.e. refutation up to verse 1566 , up to 
verse 1645 below. 

Verses 1537-1547 explain the exposition of yad vaitat— according 
to Bhartrprapanca. 

Others, 1 however, explain (this portion of) the Sruti in a way 
different from the explanation which is presented (lit. stated) 
above; and that also is now examined (or, considered, lit. seen). 

[1537] 


1 This refers to Bhartrprapanca. 

■j J-tl q r|-MI Slsl *pft 11^3^11 

The wise one, after having refuted the (various) arguments 
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of the holder of the prima facie view, one after another 
(kramat) by statements for explaining them away, stated (lit. 
sang) that, in Prajna, the state (sthana) of the seer/witncss 
(i.e. the immutable Atman identified with the individual self) 
is only being a light. 11538] 

gjsrftjrcij ^MTOfcl: ^ qfrofa: TO I 

^ o o o z> ^ 

^Kt TOlbddlRd: I 

dgUK°dH ^ISTTFTi ll^tfoii 

Having (then) elearly established with (suitable) reasons that, 
in the deep sleep state, there is (only) the self-illuminating 
(reality), he introduces the subsequent portion (of the Sruti) 
for answering (lit. removing) the doubt (about the same): ‘Now, 
though having the nature of a knower, why does it (i.e. the 
immutable Atman, i.e. the individual self) not see (i.e. is not 
able to see) in (its state of) Prajna?’ Then, the explanation 
of that, as presented (by those others) is being considered 
(i.e. examined) as indeed it is given in different words ( yathdvac 
ca hy aksaranam)} [1539-1540] 

1 SP slates in this context: tadxydkhydnani tacchisyandm 
prasiddham iti hisabddrthah . 

Do not doubt what you strongly doubt thus, viz. ‘the Atman 
cannot (i.e. does not) indeed see’, since here in Prajna (i.e. 
in the deep sleep state) the Atman keeps on seeing. 1 [1541] 

lr rhat is, it does not lose its power of seeing. SP quotes: 
uktam hi— pasyann evdyam (asmin kale bhavatiti (possibly in 
the Bhasya of Bharlrprapanca). 
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"V O O 

^ ^ n^y^u 

O > 

(The Atman) has to be understood (lit. seen), on the 
basis/support of the Sruti and reason, as being possessed of 
such nature, 1 2 but indeed it is not to be understood (or, taken, 
lit. seen) as one which cannot (i.e. docs not) see; for, there 
is no reason possible (for that to be so). [1542] 

*SP refers to pasyan ... as a statement in the Sruti and 
jadasydndtmatdprasaktir ityddyd yuktih . 

In verses 1543-1553 there is reasoned out how both pasyan and 
na pasyati are understandable . 

r«wwN i 

q-iirq^jul *i)u|Kvq% tR: i 

O 

Also, there does not occur to (arise in) this (Atman), here 
(i.e. in the deep sleep state) any specific knowledge (or, any 
knowledge which has some particular object). 1 Thus are 
explained (lit. stated) the two (lit. is ... a pair of) meanings 
of the words pasyan na pasyati. [1543] 

(And) there is now begun (the subsequent portion of) the 
Sruti for the purpose of exposing the nature oi that. (In that 
way, i.e.) are thus the words na hi drastuh ... is thus (i.e. 
thereby) understood with ease/* [1544] 

1 In this connection SP cites (possibly a sentence from the 
Bhasya of Bhartrprapanca): yathdhuh — na cdsya visesajndnarn 
prddurastfti. 

2 Read NKL (ms. p.680): na hftyddivdkyani pasyan na pasyatity 
asya xydkhydnam iti pakse sukaram yojayitwn ity aha na hiti. 
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^51 fefHicrn qr#if i 

^ Wr ii?ve.ave.ii 

O O > 

(They understood) here (i.e. in the worldly affairs that) the 
seer is the individual person who does the action of 
seeing—and (here in the deep sleep state) the specifically 
knoiwng Atman is (the seer) of the form etc. presented (lit. 
brought) to it by the intellect — and it is later that there is 
for it (any) specific knowledge. [1545] 

NKL (ms. p.680) explains this, briefly though, very clearly 
thus: rupader buddhivisayasya drsti{ = drasti sic)karta drastocyata 
ity art halt, yat tasya kartrtvam karanapauskalyat sanipannam tad 
anantarain caksurddidvdra vijndnam ghatddigocaram sydd ity aha 
vijndnam ceti. 

craifq ra fsrat ^rRri^M^qj^ra: i 
y<iifc;^qfqqMicMqTcM?|f^qkqH: ||?Vf.aa.ll 
fMra! ^raifa W(: I 

C >>l 

to m Tn ii^yvsii 

c O o 

I „ v 

There also, it is the activity of the individual Atman 1 2 even 
before the function of the intellect which consists in the form 
of (being) one that grasps what is to be grasped, and which 
has a pitcher etc. as the object(s) to be grasped, [1546] 

(and then) also, with respect to another activity which is 
performed, it is the individual (who is) the scer.^ (And) what 
power rests there in that individual is also in conformity with 
the form etc. (of the objects for the seer)."* [ 1547] 

1 tatra has a reference to vijndna mentioned in the preceding 
verse. 

2 

In this context SP states: uktam hi — tat rap i buddhipratyayasya 
ghalddes ca grdhyagrdhakabhdvena sambandhdt kriyantaranirvrttau 
drastaiveti (possibly a commnet of Bharlrprapanca himself). 

^4 he word piirusah has metrical lengthening of the letter pu 
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which we often come across in the Gita. 

In this connection, SP quotes: tad uktani talra yasmin puruse 
irksaktf rupagrahanddisanibandhimli. Both SP and NKL add: 
abdadisannedanakartit vasdmarthyam dtnidsritam jadasya tad- 
ryogdd ily art hah. 

£ c 

O 

The happening ( bhdva ), called activity, (really) belongs to (lit. 
is in) the one who comes to know, that is (in other words) 
the act of seeing has, for its agent, the Atman which has 
that property (i.e. of specifically knowing). (Further,) because 
that activity, viz. seeing, is also ol the nature of the property 
ever abiding in (i.e. belonging to) the seer, [1548] 

there is not noticed even a little of the absence (lit. 
destruction/perishing) of the seer — this is in conformity with 
the existence ol properties in the one who is possessed of 
them (i.e. the properties), just in the same way as the power 
of burning (ever rests) in fire. 1 [1549] 

*SP cites here: uktani ca- ydvad gunibhavino hi guild yavad 
gnis tavad ausnyam iti (possibly, a remark of Bhartrprapanca 
imself). 


O O C > 

Since it is thus, for the reasons(s) (stated above), that so long 
as the Atman, viz. the seer, does not perish, there cannot 
be (or, is not) the perishing (or, utter destruction) of the 
(power of) seeing in the seer. 1155 

On this verse, SP comments: samanyanyayam prakrte yojayali. 
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This means: In verses 1545-1849, there was exposition on the 
nature of the seer (in common parlance) and the nature of 
that worldly seer can (or, has to) be attributed to the 
Atman - Prajria in the present context also. 

^eumrcHl^ld: n?vvt?|| 

o 

If it is held that, ‘On the perishing of the one possessed of 
(some) property, that property also perishes, in the same way 
as the heat (of fire) disappears (or, becomes lost) on the 
extinction of fire’; then (the reply is:) ‘No, that is not so, 
for there is not (ever) perishing in the case of this seer’. 

|1551] 

At the end of SP, read: nityo hi drasleti bhasyena diisayati . 

SRI 311§lfadlfekc|Kglb<i4Rd<£d: ^1 I 

Hlcl-H: tidl^Rd II^VRII 

Therefore has the Sruti stated. Since the seer (lit. the agent 
of seeing) is ever non-perishing, therefore, it is not reasonable 
(to hold that) the Atman has the nature of becoming lost 
(or, is liable to perish) as (it is the nature) in the case of 
a pitcher etc. [1552] 

On this, the concluding statement in SP is: yalhahuh- na 
by asya vinamstum si lam vidyata iti. 

^ RHSMcd’H) fidP I 

^ O 

(One would argue:) ‘Why/Wherefore does it not perish? Let 
there be told a reason for it (lit. this)’. (The answer is:) ‘There 
is no perishing of the seer because of its being the 
nature/essence of all and also because of its being alone (i.e. 
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only one, without any second)’. 


[1553] 


Verses 1554-1558 point out the reason for the impossibility of 
the Atman’s perishing. 


^i?KrHK^iMla|'trr r Tcl: I 
^ Ht^Tl^^-M ^eHbllPcIVfFTcl: ||^y.y|| 

(Further,) a person, who doubts/apprehends that there is 
perishing/destruction of this (Atman), (holds so) on account 
of its not being divided (into discrete objects). But (it must 
be observed that) there is no perishing of this one by (lit. 
Irom) the destruction ol the destroyer without any division’. 

[ 1554] 

SP supports this argument by quoting: yathdhuh- yena hy 
anyena dvittyena ndsa dsahkyela na (ad asti tena avibhaktalvat 
tasyeti (possibly Irom the Bhasya of Bharlrprapanca). 

2 ^ WRTrl I 

‘Nor also does it stand to reason that there is destruction 
of that (lit. itself) by that itself, while it is there in the state 
of singleness (or, loneness) and non-duality; in the way of 
(or, that there are required) the two, viz. fire and fuel (for 
the latter s destruction)/ [1555] 

The argument of the preceding verse is supported by an 
illustration of what is to the opposite effect (i vaidhannyadrstanta ). 

Also, SP quotes: tad uktam na ca tenaiva tasya vinas'o ’stfti 
[possibly from Bharlrprapanca). 

5( b c<r<aablM-ufvicqiI^<:^i fHcH'W stfqni: | 

||?y.<*&.|| 























Brhadaranyakopanisad-Bhasya-Vartika 


519 


‘Therefore, as a consequence, it is to be accepted that the 
(power of) seeing of the seer (or, witness) does not have 
deslruclibility and it is perennial, on account of the 
indestructibility of the perennial one which has that as its 
properly ( dharmin ).’ [1556] 

TOTOFTOiq xft fqqfetd: 11y.y.v£>ii 

O Z> 

‘From this (it becomes clear), the perennial seer (ever) keeps 
on seeing with its never-perishing (power of) seeing the one, 
who is kept in mind (lit. meant to be mentioned) in (connection 
with) the deep sleep state.’ [1557] 

SP supports the argument (viz. the conclusion which is arrived 
at) by staling tad uktani— sa lava drstyavipariplutayd pasyann 
evdsta ili (possibly from Bharlrprapanca). 

qq TO-Md xrIRcW i 

O' > 

Cv 

So far (or, to begin with) is thus settled 1 (the thought), viz. 
that it is first stated, ‘(It) keeps on seeing’. Now will be 
explained what is said, viz. na pasyati} [1558] 

1 This is with reference to ili slhitam. 

'y 

There is now a statement of what is said in BUB (p.620): 
dvitfyam visay ah lull am (to mean) dvitfyam pctddrlham ninielum 
upddatte. 

Verses 1559-1570 discuss the meaning of na pasyati. 

q HPddW TOifdd TO I 

C" o 

O 

(A doubt is stated:) ‘How can that, what was stated earlier, 
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namely na pasyatidam drastaxyam , be reasonable (or, stand 
to reason), if it keeps on seeing only?’ [1559] 


This is the meaning of BUB (p.620): katham tarhi na pasyatiti 
>P). Also read NKL (ms. p.681) the introductory to this verse: 
uii pasyann evaste katham na pasyatfty ucyata iti 
dxydvarttyasahkdm aha na pasyatiti. The words id am drastaxyam 
> not form a part of BUB; they signify what is implied through 
e force of the arguments in the verses nearby. . 

cT^lfq I 

(The answer is given:) ‘Hear as to how all (of that) is 
reasonable. That is (how) to state — “This one, here (i.e. in 
the deep sleep state), keeps on seeing,” for the reason (which 
is stated) earlier’. 1 [156( 

This refers to verse 1558 above. The reason, which is meant, 
nitvadrstitva. 


era *-|f5iRd I 

Bui, that second (external object) is not here (in the deep 
>lcep slate) which is to be seen and resting on which there 
;ould be accepted the expression (or, revealing) of some 
articular (impression on) the intellect in the waking slate.’ 

(1561] 

^ HlRd viu^dlH i 

n 

An objection is raised:) But, indeed, there is certainly (evu) 
n object to be seen, owing to the nature of (both) duality 
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and non-duality (as accepted in our 1 view)! How then could 
there not be an object to be seen? Let this be answered (lit. 
said).’ (The answer is:) ‘If there is an object to be seen, it 
should be divided (into discrete variety of the same); (but) 
it is not (so) divided as argued earlier’. [1562] 

’This refers to the view of Bhartrpraparica. 

era: m c^faf 11^8,311 

‘If (the object) to be seen is other than (i.c. distinct from) 
the seer, (only) then it would be (i.e. appear as) divided (into 
variety) and (the seer) would sec it as being distinct (i.e. as 
what has variety in it), and/but such (the existence of it) does 
not appear here (in the deep sleep stale).’ 1 [1563] 

This explains tw tu tad dvittyam asti in BUB. 

*Or, alternatively, here in our opinion/view. 

qwrarqrraraci i 

^ MSMdlfa s^farat ^ ci <#d^ra?ra: n^&.an 

O £ 

Indeed, it keeps on seeing here (in the deep sleep state), 
owing to the ever obtaining absence of (any object) to be 
seen (and), therefore, in (the words) na pasyati is described 
(or, mentioned) the seer; but not owing to the perishing (or, 
destruction) of the (power of) seeing. [1564] 

ci«it ^\m ii?v.8,vt.li 

As here 1 fire, though (ever) burning, does not burn fuel whieh 
is not kept near it; so does the seer not see what has not 
come its way. [1565] 
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This is based on BUB: tad yathagnir jvalann api ndnabhydhilam 
ahati tadval (id). 

That is, in the world around us (yyava/idrab/uinu). 

M'tcq&nqftjeocqiq fqgi-u ^MKHcl ||^&,&,|| 

Those (followers), who have faith in their learned (or, intelligent 
preceptors), honour (or, adopt) this explanation (given by 
them); the wise ones, (however), do not honour (it) as it is 
outside (the sphere of) the expression with logic (as its basis). 2 

(1566] 

'This is reference to Bharlrprapanea in plural form. 

That is, not based on logical arguments. This indicates the 
m-acceptability of the view of Bharlrprapanea. 

How this (view of Bharlrprapanea) is irrelevant (i.e. not 
properly connected with the basic Vedanta text) and is not 
based on logical arguments is shown (lit. slated) by me, more 
than once, but, even then, the lollowing is slated (by me).' 

[1567] 

SP adds: tadvydkhydne duslatoklih samyaklvabhrdniinirdsd- 
am ity art hah. 

^cjttdrq IJ qiq[Hfcl ferftflfcct: ||tIV&.=;|| 

dere (in the argument of Bharlrprapanea) is mentioned the 
eason as to why this Atman exists, with such of its nature, 1 
n the deep sleep slate, though it keeps (only) on seeing (jjasyan 

|1568] 
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'Add: avinasladrsti 'not having lost its (power of) seeing. 

>3 *V 

°Mb°MMp-l<i4diPcl-M iiyvte^n 

Nor does there occur to it another knowledge which has some 
special nature. Thus is slated (by me, or by those who hold 
this view of mine) as the explanation of the (Vedanta) sentence 
na pasyati . [1569] 

o o 

fc^-Hdrq ^c^cMI ^ ll^vson 

O Cm 

If (it is said that) ‘in the words pasyann eva , there is stated 
the nature of the (real) thing as it is, viz. it is the (power 
of) seeing’, then (it has to be asked:) ‘(thereby) stating that 
(the Atman) has such nature how can there be attributed 
(to the Atman) the activity of the seer (i.e. agent)’. [1570] 

This verse is based on a twofold doubt: Is the Atman, described 
in pasyann eva , (i) the (power of) seeing, i.e. drsti, or (ii) the 
agent of seeing (viz. an activity)? The first alternative is answered 
in the verse under translation. SP stales the argument (in answer) 

ot the verse succinlly thus: pratyagdtnietthamsataltvo drstisvabhdvo 
na tatkartd. 

The second alternative is answered in the next verse. 

Verses 1571-1576 set aside the notion of (he Atman's having 
the property of being a seer. 

^ uyy.^11 

(Also), il it is said by you that the seeing, which is an activity, 
rests in the seer (i.e. the agent of that action), then, (it has 
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to be asked:) “how could that, being an activity, perish (or, 
lit. have destruction)? how could that (happening) be 
avoided/warded off?” [1571] 

SP clarifies this argument thus: kriyd hi parilupyate kriydtvdd 
gativat tathd ca na httyddinisedhavirodhah sydt. It is to be 
remembered that the Sruti has declared the non-perishing of 
the Atman. 

Cv c C C o 

taw 

O 

(In your view) is held (or, accepted) scership in the case 
of the seer, even while there has not (ever) existed in it 
agentship of seeing. (And) only in the case that it comes to 
be (or, to occur) in it, there (seems) to be (held) the activcness 
of the action which has not been there. [1572] 

r C o 

And, in your own statement, that the (power of) seeing is 
produced by the seer and that it does not perish (or, get 
lost) threre are mutually contradictory statements. [1573] 

The idea is: drsti, being a product does perish — if drastr creates 
it. Therefore, to say that drastr creates it and that it never 
perishes would involve contradiction. 

cpi4^MlRl ^ Reeled I 

If, again, there is (thus) established the perenniality of an 
effect (or, a product) from the statement (so conveying); then, 
there follows, as contingent, the non-authoritativeness of (that) 
statement for the reason that there is acceptance of (the 
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immutable Atman) as an agent of activity. [ 1574] 

The basis for the argument in this verse is the doubt about 
the contradiction in the statement nu hi drastur drsteh aparilopah : 
it involves contradiction to say that drsti, which is a product 
of the drastr , is perennial and that drastr is the agent of the 
activity, viz. production of drsti. Here, in this verse, the first 
alternative is discarded and in the next verse, the second. 

wi STRR: I 

CN 

All authoritative means is (merely) capable of informing of 
whatever is (already) existing (or, lit. established as existent), 
owing to the relation (or, connection) between them as what 
is to be revealed and what reveals, before (the acceptance 
of) the (actual) relation/connection of the means of knowing 
(with the object of knowing). [1575] 

At the end SP adds: vidyamdnavisaydpeksatvdd ghatadfpadau 

'athadrstatvad iti sesah. 

• • • • • 

o 

There follows as contingent the opposition of this statement 
(of the Sruti) to this inference since there is invariable 
concomitance of the non-eternal (or, non-perishing) and what 
is a product. (1576] 

SP refers to CU 8.1.6: tad yatheha karmajito lokah ksfyate 

• • • 


r/i/.y verse paraphrases the words yato na pasyati. 
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# 

^ M^q^cPlddHtil-^vno^ IISVW>\9|| 

Thai there are two senses conveyed by (these) words 1 together 
is very difficult to happen (i.e. to achieve), since, after repeating 
(the words) na pasyati , there is noticed anothrcr (statement 
conveying the presence of what is produced). [1577] 

] This refers to (i) pasyan and (ii) na pasyati. 

Verse 1578 raises doubt about what the statement na pasyati 
would convey. 

Cv 

^ ll^y .^11 

CS 

Since there has been known (the meaning ol) na pasyati , there 
is brought out (or, conveyed the sense of what is) not (known) 
before, therefore, it is that, after repeating (the words) na 
pasyati , (the word) pasyan is stated. [1578] 

on oxn^qi q’>K'*>cqfqqrl^ I 

• C. 

q 3f5R ^ ll?^ll 

Or, the explanation of this (word) pasyan is for (purpose of) 
setting aside (the notion of the Atman’s) being an agent of 
activity (kdrakatva) and (lit) the statement na pasyati is not 
stated as (conveying) the sense of another (object to be seen). 

[1579] 

There follows , in verses 1580-1582 , the refutation of the other 
view. 


f^TTq 4R±^lRcc||cMJ-ll^£fq I 

c o 

<*fc<Wlc^ cfi cFcl s^dcq-3 RraaFqq ll?V.^ 0 II 

c o 

(A question is asked:) ‘Is it that this individual is said to 
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be the seer bceause it performs the act of seeing? Or, is 
it something which is of the nature of being seen that is 
intended to be expressed by the word drastr ‘seer’?’ [1580] 

^ cliqueqiqrcj | 

(This is said in answer to the question:) ‘In the first place, 
there does not belong to (or, exist in) the thing, called the 
Atman, the agency of performing the act of seeing, since it 
is established to be immutable in nature. 1 And, in order to 
establish the immutability (of the same), I have already stated 
the reasons many times’. ' [1581] 

! That is to say: performing any action would be a sign of 
liability to modification, i.e. a change in nature. 

-N 

(Now, secondly) because it is of the nature of being merely 
the inner self, it has not the nature of a kdraka ‘what is 
connected with an activity’, which belongs (only) to what is 
of the nature of an action and/or its agent or instrument 
(ki iyakarakanipa), and also because of its being only the witness 
ol those that are connnected with action (kriyavat). [1582] 

Verses 1583-1585 set aside the notion about the Atman's being 
a bhoktr enjoyer'— even in the form of its semblance . 

^ ^TcTFf: I 

v. ^ ^ c ' 

WtacowiM CFF% %FqWKHc|c4HI 11^311 

Nor also does belong lo the Atnian any knowership of (some) 
form etc., brought/prcsenled to it by the intellect; nor also 
the enjoyership is said to belong to it by way of accepting • 























528 


SureSvara’s Vartika on Jyotis Brahmana 


it as a semblance of sentience (i.c. the immutable self). [1583] 

That a jewel has the same colour as of alaklaka ‘a red paint’ 
is but some modification (which appears to exist) of the jewel 
(and) it is not accepted that there is any (real) modification 
caused by that alaklaka etc., (so also) here (is not) accepted 
(any modification of the Atman) owing to its being devoid 
of any activity. [1584] 

falWi ^ i 

As alaklaka etc. does not anywhere undergo any modification 
in order that (there is effected) redness etc. (in a jewel etc.); 
indeed in this very way the (real) thing, namely the Atman 
also (does not undergo any modification). [1585] 

Verses 1586-1588 discard the nolion of gun as in gunasthili. 

Wfl cfo|ct>bU| C cj 11^8,11 

o C o 

Also it is not noticed everywhere that qualities (do) have 
conformity with the condition/stale of what have those as 
property; (for example), blackness of hair disappears even while 
they (continue) to exist. [1586] 

C 

o 

You also cannot accept (lit. tolerate) that there is complete 
extinction (lit. destruction) of fire and also there is not noticed 
(any) heat (lit. hotness) in (a piece of) wood etc. even while 
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(here is lire residing in it. 


11587] 


T T u llc4-|H: | 

^ O O o 

PbUlMId f^ll c{Ib(i>lu]) ^ cT ||^c;t;|| 

° c c 0 0 


Or (rather,) let there be conformity of what is of the nature 
of a quality with the eondition/statc of what have those 
properties; what (then) comes (i.e. follows) from the act of 
seeing the witness/seer? Indeed (til) the activity called seeing 
is not any quality. * [1588] 


Verses 1589-1590 discard the idea that the activity of seeing 
is ever going on. 

c fK c f>l u lj ^^bcdl 5tc(#TR I 

^ o 

(Again) such is (he nature ol karakas (i.e. what arc connected 
with an activity) that without (actually) doing (anything) they 
promote (the activity) — to this effect that the nature of an 
activity is to have become that which it had not been (before). 

| 1589 ] 

^IdV-l TM=b4 u 'il: I 

^ >3 o 

'dC'MIM <Hl^5p:tH^oqfi|qK<rM 33Hld |HfVf^o|| 

(Therelore,) even while there is some substance, there is no 
need of any properly and activity (in the case of an object) 
to have conformity with that (substacnce); for there is 1 noticed 
in the world a variable nature (of things) in this (respect). 

[ 1590 ] 

J Or, are noticed examples .contradicting (the argument con¬ 
cerning conformity in nature). 


Verses 1591-1596 discard 


permanence of (/) seeing and (ii) the 
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seer. 


o o 

did TOtfd 5l^i«-^lsilt|eq% im»mii 

ev 

Since there is denial (or rejection) of jdti ‘genus’, kriyd ‘activity’ 
gitna ‘quality’ etc. in the case of the reality in the form of 
the self by the use of the words astlulla ... and neti neti\ 
therefore, (it is to be understood that) anything else than the 
inner self (as existent) is denicd/rejcctcd. [1591] 

sfdJTOlfa d ideded fodlgldldlddd: I 

o ^ 

So also (< ca ) the perennial nature of the wilness/seer is not 
accepted because of the occurrence of activity (of seeing in 
it) in the case of an activity and its kdraka 1 the nature of 
each is determined (lit. produced) by (that of) the other. [1592] 


1 Here, an agent is meant. 

d TO: I 

d dTOIdaTOTO TOT: 11^311 

■O 

How can that be established (i.e. produced) by another, (that) 
which cannot be established (i.e. come into existence) by (or, 
on the strength/capacity of) itself alone? And, how can that, 
which becomes established only by itself, have expectation of 
(i.e. dependence on) another? [ 1593] 


d rH^i1>4i73£ri d *ci<fi:>R^4ted«n i 

CN O c 


There is not (or, cannot be) mutual dependence of two 
(sclf-)established things as also of two which are not 
self-established things—this and other (related) matter, having 
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been said (or, explained) before, there is not made any effort 
again (to prove that). [1594] 

^ M+mw nmy.ii 

That whieh is a non-existent does not have an expeetation 
(of, or dependenee on, another); nor has the immutable thing 
(viz. the Atman) have (any expeetation ...); because whatever 
is a thing in the state of potentiality (or, has the potential 
to become produced) 1 undergoes a modification only 
depending on (or, expecting the help of) another thing (viz. 
the existent, immutable Atman). 2 [1595] 

1 This relers to ever active ignorance; cf. verse 1446 above. 
This suggests the origination of external objects through 
dclusion/ignorance of the Atman. 

F Wi *Fq cfl I 

F ?Fq I^qqiuiccj nmsji 

That, which is ever existing (lit. becoming) or that whieh has 
ever been (existent), does not have the nature of being 
produced (through some activity); as not there in the case 
of a sky-flower and/or sky. [1596] 

The idea is: the immutable is ever existent (bhutani vastu). 
BSB (p.69): ilia (u bhutani brahma jijhasyam nityatvan .... 

Z> 

qqq tcqqa qqcqrqifc iim^n 

That, which is potent (or capable) in respect of (effecting) 
production etc. and exists as a potentiality, alone can become 
a product (lit. begin to produce) etc. being dependent on 
(or, expecting some) cause. [1597] 
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||^=;|| 

(And) in the case of the (real) thing, viz. the Atman, thefe 
does not proceed (or, become possible) any production etc. 
since it is not potent in respect of production etc. owing to 
its immutability and nature of being (or, existing) without any 
(thing as) second (to it). [1598] 

WF% ^ ^4h: ||?*mil 

CN 

Products particular to (different) seasons are not produced 
(i.e. do not get produced) when there is absence of 
proper/suitable cause (viz. season) and remain as things in 
the state of potentiality; however (ca), they become produced 
(lit. their birth is possible) when there is (or, exists) suitable 
cause. [1599] 

cm i 

^ ^|^ku| ||^8,oo|| 

An actual (or, existing) effect is not what is not being produced; 
so also a cause (does not exist) which is not pro¬ 
ducing/functioning. (Thus) a cause and an effect, in the absence 
of each other (or, when mutually unconnected) do not exist 
(lit. get established). [1600] 

Verses 1601-1612 point out that in drastuh ... drsteh there is 
not any idea of kriyd and karaka. 

Therefore, drsti ‘(the power of) seeing’ is here the (real) thing 





























Brhadaranyakopanisad-Bhasya-Vartika 


533 


(viz. Alman) itself—it is neither an activity nor a kdruka 
(connected with it). To this purport, there is slated here 1 
the reason, viz. ‘because of imperishability’. [1601] 

• 

'That is, in the Sruli statement na drster viparilopah. 

MM q^Mcl TRtfTcTR I 

^ qrq °qK°qi^HVqci ii^o^n 

Cv O 

What thing is slated to be seeing is of the nature that is 
already settled. 1 And now is offered the explanation of what 
is stated, viz. na pasyati. 2 [1602] 

1 This refers to the explanation already given in verses 
beginning with na hi; (cf. verse 1544 above). NKJL (ms. p.684) 
states: na (u dvitiyam ityadivakya\yakhydna(m) tadfyam anuvadali. 

NKL (ms. p.684) introduces the second line with na luty- 
ddivakyaniivadena nanv ityddy avafarayati na pasyatiti. 

^ qnwcqwqicrn wi: U?s,o«n 

o o o 

(A question is asked:) ‘Why does it not see, if (the power 
of) seeing does not perish?’ (The answer is given:) ‘In the 
words prahodhavat susupte \smin , there is answered away (that 
difficulty)— [1603] 

By resorting to the reason as stated, (it is explained) 1 in 
the words pasyann evayam atmd that the Atman resting in 
the state of deep sleep does not indeed (til) see any other 
(lit. second object) as in the waking state’. [1604] 

1 This refers to the reason which is stated earlier in connection 
with avinasitvat. 
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g cT^tfrT q^%r?rg ^SPTcT ll^o^ii 

qfasxffcl I 

^ ^T^rncq^iT^ ^ q^qfa ll^osji 


[If it is asked:) ‘Why does it not see any other (lit. second) 
jbject?’; in regard to this is now stated the reason (by way 
if an answer:) ‘There is not (i.e. does not exist) that (object) 
.vhich the (real) thing (viz. the Atman), consisting in knowledge, 
vould see (i.e. would have to see), [1605] 

;ince there does not exist that by resorting to which there 
s (said to be) established some specific seeing’; ^ therefore, 
is it said) pasyann api na pasyati. [1606] 


Phis is the outcome of the sentence, discussed so far, viz. 
verses 1602ff. 

*That is, the seeing of objects having particular nature. 

o^ko^ii zffi: I 

^ ||^&.ovs|| 

O O N 

he explanation thus 1 is not in accordance with reason (lit. 

» not acceptable/proper), because, in the absence of an (i.e. 
n y) object of seeing, there would not be direct perceptibility 
'ilh regard to the (power of) seeing and the seer, as it is 
ot there (taken a& established) in the deep sleep state. 2 [1607] 


i this regard (like in many others in this context), Suresvara 
/ery cryptic, i.e. he takes for granted what is said earlier 
leaves only a vague referrence to it. 

By id vyakhya , Suresvara conveys the earlier explanation 
Aavyasya sabdader abhdvdt pasyann apy dtmd (i.e. dr a si d 
>e) na pasyati (NKL ms. p.694 and SP). 

This portion is explained in SP at length. But NKL (ms. 
*4) states it neatly and briefly thus: draslaxydbhdve drastr- 
\oi asambhavdt tadabhave l ay or bhdvas cct tadd tayoh svdpc 
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pratyaksata syat, na hi tatha yatha susupter na pratyaksata (atkale, 
tasmdd draslavydbhdve draslrdrstyor asainbhava ity art hah. 

MktelHcW'lRH % I 
wi\ inj &.o^n 

^ cl I 

O O C 'N 

As, in relation to seeing a pitcher etc., a person, who is 
standing in the dark, would come to know 1 the knower (i.e. 
himself), the knowledge (viz. that there is dark around) and 
the dark (i.e. darkness) by his (capacity of) distinguishing; 

[1608] 

(so does he not do) also (tu) in the state of Prajna; 2 therefore, 
it is improper/unrcasonable to reject the existence merely of 
what is the object of seing, i.e. since there is 

concealment/obscurity in relation to the presence or absence 
of the one who grasps, the act of grasping and the object 
of grasping etc. 3 . [1609] 

1 This knowing consists in one’s distinguishing the knower etc., 
not actually seeing, that is possible only while there is acceptance 
of that there really exists a pitcher. That indicates the opponent’s 

view: draslavydbhdve \pi sat or apratyaksatd. 

_ 

The opponent’s argument appears to be like this: suptistho 
pi dtind sabdddyagrahe 'pi sup tint andhakdrasthdmydm tatsiddhim 
ca drastdram ca vivicya jdmydt. It should be noted that the 
illustration and the illustrated would only indicate viveka by 
experience ( anubhiiti ) and there is actually no sccing/knowing 
(vivekadlu )! 

Various modifications ( paririantas ) are to be understood. The 
two notes above would bring out, it is hoped, the purport of 
the argument. Yet, the cryptic (so it appears to us!) and, 
therefore, a little awkward expression of Suresvara leaves us in 
somewhat unclear mind! 
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-Mkc^ci d^d RTRloq^rfRR: | 

TRlTciqtddl dT?-IH<rd-difc?T: n^on 

But, indeed, (the opponent argues still) ‘There docs exist that 
object which is to be seen, in its collected and several forms 
ol the (real) thing which is slated (or mentioned before). 
(Therefore) do not say so (viz. that there is no object of 
seeing)’, since there is absence of extreme diversity. [1610] 

oflsdtcdd c^cd-dld^Mdd I 

(The answer:) ‘Granted that there is the object to be seen; 
but (it is) certainly not with division (into discrete objects 
associated with it). If there existed that with (such) division, 
then it (i.e. the seer), being possessed of knowledge, would 
see it without fail’. [ 1611J 

HIcq-dHd | 

(And) this (i.e. such) division is not accepted (lit. seen) 
everywhere 1 (and) to its extreme (logical extent); therefore, 
this specification 2 is said (i.e. to be accepted) as extremely 
improper. [1612] 

1 Cf. SP: avasthdtraye ’ pi . 

2 That is, visesavijrianabhavabhavau. 

Now follows the refutation of the view regarding difference in 
non-difference. 

faTideidfdiTTct m ^Tcd’-dOWcT I 

faTfFTt cflfWi! oJT ^ li^Ull 

O 

A thing (can be said to be) distinct or non-dislinct (only) 
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by resorting (or, in relation) to another thing. (As against 
this, existence of) division or non-division cannot be reasonable 
when (it is accepted that) there is (only) oneness (or singleness) 
of all (apparent distinct things). [1613] 

Read SP: idam sarvam yad ay am alma ityadisruteh 
sarvasyadvaydtmamatratve dvitTyavastvabhavat kuto bhedabhedd- 
vatarah ily art hah. 

How can that (thing) be non-distinct from that wherefrom 
it is (accepted as) distinct?, for, that (i.e. such acceptance) 
is opposed (to every reason). Therefore, what is said (in the 
opponent’s view) is improper (lit. unbecoming of intelligence). 1 

[1614] 

^ead SP: uktam ekam eva bhinnabhinnam tvaya kaihilam 
iti ydvat. 

^WdpKI cTcT: ||?S,?VUI 

o 

In (lit. By) the statement of non-division is conveyed the 
negation (lit. concealment) of division. From that statement 
of non-division (follows that) there (does not exist) anything 
else thanks to division. [1615] 

iTcflqf vrtT ||?&,?s,n 

Cv C\ 

In (the statement) anyad vibhaktam and also in tatha 
drastavyam , there is expressed only one thought (lit. thing) 
conveyed repeatedly—this is thanks to the force (in the tenor 
of the statements). [1616] 
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Suresvara now states how he understands the words tato ’nyad 
vihhaktam. 

3R+1CM& Cl XHIMlM ^ | 

>9 

In our view, however, there is not even a little of a fault; 
for, the object to be seen, viz. (hat which is worthy to be 
seen is (there) reasonably explained (lit. connected) as ‘other’ 
and non-other (than the seer). [16171 

L K4H|^Kl-H'!:d^ccbfrMc1l5iH^SFI: | 

^FEf: ll^^ll 

So also (i iadvat ) the other (thing, i.e. object to be seen), though 
(in reality) non-distinct from the highest reality, i.e. the Atman, 
has the nature (of the product) 1 of ignorance and therefore 
only what is imagined; (this is so, i.e.) they are mutually distinct 
on account of (so-called) distinct characteristics (or, natures). 

[ 1618 ] 

This explains the meaning of the word uiiyo. 

swratot femcfelectqfqf&T I 

Thus it is held that in respect or (what is held to be) a thing 
having (some/certain) properties and which is (in reality) 
non-distinct (from them), there are properties etc. and that 
they have a distinction (from that). In this way (i.e. by accepting 
our view) there does not follow the contingency of repetition 
in the words (expressive of the) objects to be seen. [1619] 


This explains the idea of vibhakla. 
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^ISRl«7f TTRlfeWR: I 

few: ^7: tp^77T[ ||^o|| 

C C O *N 

The meaning (lit. object) conveyed by the word sdksin is one 
that is capable of seeing and the other (viz. what is to be 
seen) is the means of knowing etc. 1 Thus the various objects 
(of the words), i.e. the seer, the act of seeing and the object 
of seeing) are distinguished from one another. [1620 


1 This refers to pram ana, prameya and prama (of the pramatr). 
IclIsidkTIchccj ^ | 

*7^ ^flSTIrt^TT q^JTcflf^W ll?8,^?|| 

O cv > 


And as to how, here (i.e. in this Sastra), the nature of what 
consists in dual and (at the same time) non-dual in respect 
of the (real) thing does not expressedly (saksat) become 
justified by any means of knowing, have I already stated. [1621 

M4q|cf£| I7«7T °*7F?*71 ^Hl I 

o c c 

ctiq-^h qx^otll IKWII 

Therefore, hereafter, 1 the explanation, which has been given 
(by me) in respect of the earlier sentence, 2 should, the whole 
of it, be followed by learned men in respect of the subsequent 
sentences also. 11622 


Suresvara has completed the discussion on the explanation 
of vijhdya etc. as given by Bhartrprapanca and turns now to 
his own explanation referring to that on the sentence yad vai 
tan na pasyan ... as what needs to be extended to the subsequent 
sentences of the Sruli. 

1 We have taken atah, which occurs at the end of the verse, 
to stand at the beginning and understood it to have a double 
sense, i.e. tasmat hetoh and it ah uttaram. In this regard, NKL 
does not offer any help. However, SP understands atah to be 
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in the right place, i.e. at the end, and adds after Utah 
vydkhydprakdrasdmyad arlhaviseso vacyo nasti. 

That is with reference to yad vai tan na pasyati. 

TwRckcj m ef Rciem i 

^ O 

What is taken as (the actual occurrence of) activities such 
as seeing is not a matter of reality, since the thing, i.e. the 
Atman, is devoid of being any mixture/combination (sambheda) 
of what is existent and what is non-existent. 1162 


This is to assert that, in all the relevant statements of the 
Sruti, there is reference to only the single sentient Atman. 

^llcnqRccjfa ^ cfEf: ii?ii 

o > 

There is a clear statement of the Sruti, i.e. This thing called 
the Brahman, the (real) thing is other than (object(s), viz.) 

what is (taken as) known;’ 1 so also ‘from what has been not 
known’. [162 , 

*C£ Kenopanisad 1.4; cp. Isopanisad 10 and 13. 

O C ^ " 


There is stated here agentship of an activity (in the case of 
the Atman) by the word draslr , (in its inflextional form drasluh) 
(which is) a stem ending in the suffix -Ire and in answering 

the query, of what?’, is stated the word drsti (in the genitive 
form drsleh). f 1625 j 

This is the opinion of Bhartrprapanca, possibly his wording 
vas kasya drasta drsleh (ili bhasyartham aha)— SP. 
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Now is stated what Suresvara accepts as the meaning of the 
Word drsti. 

*f^tI ii?s^sui 

Also, in the word drstih is expressed some becoming, viz. 
that which is accomplished (i.e. effected) by what is of the 
nature of an activity; thus it is a becoming based on some 
result 1 and is mentioned here by the word drsti. [1626] 

*SP adds: dr stir iti bhdvah kriydsanidptyarthah phaldsrito 
nirdisyate. 

sIM dccbcjcci ^ oKcH: I 

° o o 

The word result means revealing (something which is here), 
i.e. knowledge; and the agency in respect of that (viz. the 
revealing) which belongs to the (real) thing (viz. the Atman); 
here in each one of these sentences is mentioned this (viz. 
the agency). [1627] 

SP adds: tad ahus tad etat prakasanam ca jndnakartrtvani ceti 
dharmadvayam pratyekam upadisyata iti — possibly a remark of 
Bharlrprapanca. 

?! I 

o o 

What is to be pointed out (lit. to be said) here (i.e. in respect 
of this argument), viz. the faulliness is (already) stated 1 for 
the reason that there is absence of the karaka etc. in the 
state of deep sleep, in its real sense. [1628] 
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'That is, because it is refuted in the fifth (i.e. the third) 
Ahdyaya. 

cM ||t;&,^n 

So also there is seen (in the deep sleep state) the Atman, 
even if it differs in (regard to) properties, from the karakas 
(as characterized) by (such) forms as the one who grasps, 
the grasping and the (object) to be grasped which have 
originated from ignorance about (the nature of) the inner self. 

(1629] 

||S!8?0|| 

This one is the witness of the agent and its activity (or, 
activities) because it has the nature (or, capacity) of 
illuminating/revealing the agent and its activity (or, activities); 
(thus) the immutable Atman, through its delusion about itself, 
appears to be the agent and its activity (or, activities) etc! 

(1630] 

Therefore, this drsti is but one (viz. unique) and without (i.e. 
unaffected by) birth, loss etc. 1 and (yet) it comes to be ( yali) 
having multiplicity, birth, destruction etc., owing to its 
connection with ignorance. [1631] 

This points to the identity of drsti and drastr; cf. SP: sd 
vralyagbhiita kutasthaikarasely art hah. 

'This perhaps refers to six modifications. Cf. verse 343 above. 


Wow follows the discussion on BU 4.3.25. 
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SRddls!Mld<-MM iiste^n 

O O 

# 

It 1 is read (in the text of the Madhyandina recension) yan 
na rasayati ... vijdnan vai , viz. that which is an irregular reading 
and different from what should be the proper reading; why 
should the unreasonable be read (lit. said)? [1632] 

Here, Suresvara questions the propriety in the reading of the 
Madhyandina recension. Yet he offers some justified meaning 
of it in the next verse though he dubs it as unreasonable. 

*It reads yad vai tan na rasayale vijdnan vai tan na rasayati 
(as reported by SP, but, in the text printed by Limaye and 
Vadekar, it reads vijdnan vai tad rasani (na pasyati)\ (Also, 
incidentally, the two scholars report na hi rasatyitii rasdt instead 
of the text in the Kanva recension). 

There is not (altogether) any fault here: It is said here (i.e. 
in that recension) ‘Let this division into discrete objects such 
as the powers/capacities of seeing etc. not contingently come 
from (i.e. cling to) the highest Atman which is merely 
knowledge in its form’. [1633] 

Vft 7 d -Mdl I 

C 'N 

Since this is so, therefore, there is expressed in the words 
drsti etc. merely knowledge/understanding (about the nature 
of the Atman) and thereby becomes meaningful the statement 
(that the Atman is) like water etc. [1634] 


C o 
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Revile; 01117^5 faqiillRRifcisiq: n^^y.11 

The (power of) seeing, which is expressed here by Ihe words 
ibsti elc., is what is based on the limiting adjunct, viz. the 
external (object called) the eye; (and) which is, (all the same), 
having the nature of the inner self, because of the rejection 
of its perishing etc. [1635 

Now is given the meaning of mananavijnanayoh in (he Bhdsya. 

■HRiRcjIM'MIR?? I 

TcfRFWIljq Rfttfq: qe^Tlf: ||?g,?&,|| 

Even if thought and specific knowledge are included in drsti 
etc., yet, owing to their freedom in (connection with) their 
activity, they are mentioned separately 1 for establishing them. 

[1636] 

This is based on yad vai tan na manute yad vai tan na 
vijanati . 


S uresvara now begins to discuss bheddbhda in respect of drsti 
?tc. 


q t) d) uj q |R d s!^[qfVrrfT: I 

Rqqj: H^ ?V 9|| 

^8^7% ql^iscj: ^q)c£M<^Rd ||t;^^c;|| 

The qualities of the seer, viz. drsti and others, arc different 
from one another like the power of burning and the heat 
abiding in fire—they remain (there in the seer) as different 
and non-dilferent (from one another). [163 

Or, this difference is noticed in one and the same quality, 
due to the non-knowing 1 about that (viz. the nature of the 
inner Atman), as (different showers of waters, though coming 
























Brhadaranyakopanisad-Bhasya- Vartika 


545 


from (only one source, viz.) the sun. 2 [1638] 

1 Read SP: dtmanah sarvddhist ban at vat tasmin dharmasabdah. 
2 Cf. dditydj jay ate vrstih (Mahabharata 12.255.11). 

1 ^loHHl WT tcP^ffcfc( Tkfel ||?e^ll 

Here (or, in this respect), some say that the qualites of being 
many and also of being (just) one have to be taken as of 
(i.e. as belonging to) the Atman in the same way as sentience, 
whichever (remains but one). [1639] 

ifcWdlcW ^ dd^dd: | 

d dt><±kd: d#ddtdddVd% ||^«o|| 

C O 

Since every thing is seen as involving distinction and also 

non-distinction, thereiore, there is not to be found any example 
of the other person’s (i.e. our opponents, or Bhartrprapanca’s) 
view. [1640] 

did! dtfdtri ^dl^d'HlRui) I 
-HKHKd) fadl fcm d dl-4-dfddfdd: IKII 

There is just one cowness in the body of a cow, viz. that 
which is in accordance with the notion about the object as 
one that has dewlap etc.; but the dewlaps (in different cows) 
are mutually different (in different cows) and they are not 
mutually opposed. [1641] 

dlfd fdilMkdfW-dd ll^a^ll 

Further, the awareness of the discrete objects does not go 
away (i.e. get removed) by (having known) the generality (in 
them), nor also is there accepted the stultification of the 
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awareness ol Ihe generality by the knowledge which has arisen 
from the discreteness in the objects. [ 1642 ] 

As one accepts having the nature in the gross objects of both 
generality and particularity (in them); so does one have to 
accept that condition in relation to all of subtle things also. 

[1643] 

Now there is exposition of the sentence yathd slluilexv ekatvam 
nanalvam ca ... in BUB. 

oFcl qqj ?!»4l | 

<=kd q^acqiflid *TTMd|4-| nyg^yn 

As a gross object is accepted (lit. seen) to have in it both 
variety and unity, so should be accepted (lit. known) such 
things as the Atman etc., which are beyond perception (by 
sense-organs as having them), since they have the nature of 
being the (real) thing (to be known). [1644] 

cRq ^Ihq'-cqfqpieiq: 11 ^ yy. 11 

Thus do those, who consider themselves to be learned men, 
establish, on the support (lit. strength) of inference, that the 
things in this world are both ol the nature of having (mutual) 
difference and non-difference without any exception in them. 

[ 1645] 

'The plural is used in translation since there is intended 
reference to the various objects of the world. 


Now follows the refutation of the view just stated. 
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'-b~‘ I 

o o 

^^frq: RI ^‘MlP-cl^kdol^dlH li?e^8j| 

Cv > O 

Therefore, for conveying the complete (pari) meaninglessness 
in (the view) which is (earlier) stated, there is reason given 
for ensuring that there should not be among them, who desire 
the good, any wrong notion about the reality (conveyed by) 
the Vedanta (texts). [1646] 

^ dt nFt I 

cK:cRd^Lw!^5kdl ifq ft|%: |R&.«\9|| 

O O 

In the whole of the world there is not for us (i.e. in our 
opinion) any authoritative means of knowing differences (or, 
discrete objects) (and) there is not for correctly knowing (miti) 
any object of knowing other than the nature of the (real) 
thing (i.e. the Atman). [1647] 

There is now reference to the nyaya ‘reason’ which is intended 
for explanation as stated in the preceding verse. In this verse,, 
it is the nature of reality as being some discrete object(s) which 
is under reference. 

il<?: WTWW*lH<: IRS^II 

Also, there does not occur in anything, anywhere, difference 
in its (own) nature or that from any other object so that 
it can be apparent from/through the appearance of an 
authoritative means (of knowing). [1648] 

There follows now the refutation of the distinction between 
generality and particularity 


ot||c|<^ HU'-R-H I 

'N 
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'Hwk-m cfcn ©qid^ cTrT: ||?&.«^|| 
y|+Hi*-q4Hid Vfc(# TTcTT: | 

^WI-ddRl II?8,y.o|| 

As particulars exclude (i.e. differ from) one another by each 
(of them) having its own specific form, so also does generality 
exclude (i.e. differ from) them (viz. particular forms) (16491 
and if the particulars also are held by you (to exclude) only 
generahty; then, owing to the absence of (any) particularity 
generality also is in bad slate. £16501 

In verses 1651-1654, Suresvara discards (he notion of difference 
in non-difference in the case of generality and particularity. 

faff ^TTRFTj ^Ig|£]b|d: | 

Pfad ^rrcWRF^ 'd* j sd u sc(d 11? & y. ? 11 

Generality could be either different or non-different from 
particularity; if generality were different from particularity, there 
would be some particularity in it, as Khanda and Munda.[1651] 

^^ddd)fatllcHc|^ 5re ivjd<= f I 


And (here would contingently result infinite regress in case 
dillerence and what is possessed of that difference were taken 
to be distinct (from each other) and, in the case of 
non-distinction (between them), a dharma ‘quality’ and a 

dharmin ‘what is possessed of that quality’ would not become 
known (lit. established). j 165 

If it were that the Atman itself were the particulars; that is, 
il the particulars were the dhannas of the Atman, the dharmin. 
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then there would not be established any difference (between 
them); for, that would mean: the Atman is ever itself. 1 [1653] 

1 This is further elucidated in the following verses. 

Hk'HI | 

^ "N 

Indeed the Atman could not be taken as being apart from 
itself, lor (those particulars would be) only the form(s) of 
itself. Indeed, this distinguishing of the Atman would not be 
on account of (lit. not be produced by) the non-Atman(s). 

* [ 1654 ] 

Verses 1655-1661 purport to set aside such differences as drastr 
and drsti. 

^ ^ 5k^lk^lfd<Pbu|; j 

wR 3!kHM ||?s^vt.|l 

Also, in the absence of any (thing) that would be possessed 
of those (particulars as its) dharmas , which is apart (i.e. 
distinct) from the inner self, the dharmas would not be existent 
(i.e. be coming into existence), since they are of the nature 

ol being dependent on another (which would be possessed 
of them). [1655] 

3fTc£^> |cj)Rq: 

Further, if there were (accepted the) existence of any other 
dharmin ; then, the matter (as slated) in the proposition would 
not get established, since it is already stated (there) that there 
is only a single Atman having a collective form and other 
particular forms also. 116561 
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3lfq cT^IcTTHt eufr 5 qv^k<H*Hdc|d I 
f^I^t d^Mcli ^5^ ||S!&,y.'v9|| 

(Under such circumstances-or, in that case) if the dharmas 
of the Atman, though (existing as distinct) particulars (and 
yet) would appear as a collective form; then, let it be told, 
as to what distinction would there be in the particular forms 
(on one hand) and the collective form (on the other). [1657] 

surf i 

No other dharmin is qualified/specified by the dharmas which 
are based/resting in another dharmin, because (that being so) 
there cannot be any connection which is of the nature of 
a dharmin being possessed of the dharmas. * [ 1658] 

‘SP explains this with the illustration that the properties 
aiding in a pitcher cannot be said to belong to a cart. 

^ o 

t 

And (on accepting that view) that the Brahman has both a 
collected lorm and particular forms, there would arise as the 
contingent stale, the meaninglessness of the statements (in the 
Sruti) such as neti neli. [1659] 

qfq: qq: | 

3dc^^c<i§tq|<r'Hl&lkcbcil ifcrq qqq: ||?&.&.oii 

O 

(Thus) having raised (vyutlhdpya) the idea of the distinction 
(i dvaita — of the world) lrom (he Brahman and then repeated 
it again and again, the Sruti has clearly (saksdt) stated dtmaiva ; 
how (then) could there be any possibility of (that) distinction? 

[1660] 
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^fHqm^q^M ’Hgl^ci ^i-^oi^fjqci n^&8,^11 

^ "N 


(Then) if something which does not have any form of its own 
is (shown/said) to be distinct from (what has a) form-then 
Irom that (so supposed) authoritative means of knowing (here 
would (be said to be) existing a formless thing like the liorn(s) 
of a hare. [1661] 


Swesvara discusses in verses 1662-1604 whether difference 
(bheda) means absence of the ( real ) thing or, (real) distinction. 

T(Fi fofejTPfj J^cfccll ^ oi|Mr£|cbc(cTHI I 
^nicl IKS^u 

An authoritative means ol knowing does not get connected 
with the object of knowing by being stated as distinct (from 

that), except through an injunction, since there does obtain 
the existent (real thing). 1 [ 166 

Read vSP (which is useful): nanu manasiddho bhedo na 
yuktydpahnavam arhati. tatra kim so nyonydbhdvah kirn prthak- 
Ivani ddye him mdnani bhedam era grhndti kim vd vastr api. 
nddya itydha mdnani iti . 


o • * 

[it^^q^4cqi?||Tfl^ oXfjqf^q^; ||^s,3|| 

There is not (or, cannot be) the connection of an object such 
as a pitcher with proper (i.c. right) knowledge (showing/staling 
its) distinction from what is not a pitcher etc. (Thus); on 
account ol such nature (of right knowledge), there cannot be 
(i.e. is not) any Junction (served by the means of knowing 
etc.) in the absence (of things). 1 [166 

Read the last remark of SP: na hi mdnasrdnvnnispilho 
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ydpaias tusyu vastubodhitvam vinci nisedhabodhilvabhavad it v 
irthah. 


TTH^ ^ u||^ ii^s.yn 

How can an object such as a pitcher, which is not known 
(lit. established as existent) remove such objects as are not 
a pitcher etc. by any authoritative means of knowing? (This 
is so) because they have (in that case) a mutual dependence. 1 

[1664] 

1 Read SP: dharmyddijndne sad bhedajnanam tat as tajjndnam 
y anyonydsrqydn na vastudhTpurvikd bhedadhfr ity art hah. 

7 erses 1665-1667 point out a contingent difficulty , viz. mutual 
ependence. 

r ° V 

Indeed, this removal (of the knowing) of what is not a pitcher 
is caused by the knowing ol a pitcher and (then) by the removal 
(of the notion) of what is not a pitcher does there occur 
the knowing (that there is) an object called pitcher. [1665] 

cn^Tti f^Ftr facKt ^ m? s,a.vs>n 

As in the case of a pitcher, so in the case of what is not 
a pitcher also, there can be no knowing about it unless there 
is the removal of the notion of an other object than that 
(i.e. itself) and thus there will be contingent infinite regress. 

[1666] 
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Moreover, the non-existence (lit. being non-established) of the 
knower and the means or knowing (or, act of knowing) can 
occur without the removal of what is other than the same. 
(So also) the object to be known cannot at all be established 
without those two. [1667] 


For clearly understanding these two verses, read SP: etena 
yugapad-ubhayagraho nirasto na hi dharmyadikaryam bheda- 

jrianam taw saha bhavati karyakdranayoh paurvaparyuniya/ndt. 

* 

Verses 1668-1674 refute the theory that distinctions/differences 
consist in having a separateness (or, separate existence). 

q quit ifor q qijqqpq | 

^llRd IKS^h 

Also further, according to the procedure of those disputants, 
who hold separateness/dilference and non-separaleness/non- 
-difference (each) as guna, there cannot be (or, is not) accepted 
the notion of distinclion(s). [1668 

q^pqqq<-q qj qq<*l u ll f 1 | 

3qqqTqj cPflft ||^g^n 

An object having distinct property, if considered different from 
others due to the distinct property or (as mutually non-distinct, 
the distinction between between them is not (properly) grasped. 

[1669) 

3iqqqcq'juis;oq qqqpq | 

M-^H^JqOIsicqi-^cq II^S,\so|| 

O > 

How can a substance, which has non-distinction as its property, 
become distinct (lit. come to'have distinct)? (That cannot be) 
on account of their being in mutual opposition in the same 
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way as cold cannot (or does not) abide in the sun (or, better, 
as cold is opposed to the sun). [1670] 


T FT: qqi ||?^\s>?|i 

^ o 

In the (or, this) world, a guna does not eome to be a guna, 
in the same way as a gunin ‘one who is possessed of it’ (eannot 
come to be that), since it has the nature of being dependent 
on another (i.e. having that as a substratum for itself), (and 
thus) it has not found (lit. got) any substratum. [1671] 

NKL (ms. p. 689) observes on this verse: tasmdn nirupya- 
nanabhedasyasambhavad bhedadhfr bhrdntir ity arthah. 

ckib*-£|VEf: 5RT^1% I 
^ ^*-qcqsjqc°lkeKfi-lt>M l =t II*!&a93|| 

For that reason of its non-distinction or separateness from 
others there contingently follows the absence of distinction(s) 
and there is not accepted any other separateness for (that) 
separateness. [1672] 

||$ 8^311 


And, separateness is dependent on another (which is some 
substaratum); but/and a pitcher is, by its very nature, not 
separate (from itself)—(thus) intrinsic (nature), being stronger, 
sets aside (or, precludes) extrinsic (nature). [167 

Read in this context NKL (ms. p.689): bhedagundt dr my am 
nma sdmdnyam ca vyavrttam tvayocyate tasya drmyader bhedad 
’dvit tasya svabhavikam riipam aprthaklvcti svarupatve/td- 
arahgalvdd balfyan dharmalvena bahirahgam bhedaprobhedo 
itlhale ity artliali. 
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W*ju||-=>q I 

^qdtsq^'+cqictiq’irM q^qcqJHlM ||?^\syu 

What is the peculiar characteristic of a substance after having 
taken it away (i.e. disregarding) what has separateness. In the 
case of some thing which is itself not separate (from others) 
in quality/qualities, separateness (of it from) all (things) of 
different quality would be impossible to obtain. [167 

Verses 1675-1677 refute separateness, on the strength of (or 
in view of) experience. 


If, in your opinion, there is separateness (of something existing) 
on account of (an individual’s) experience (of it); let this not 
be so (held), because that could have falsity of experience 
like in that of silver in a mother-of-pearl. [167 

^M^raq^ldl frrer I 

fqqHqfdcil HiIm ||?&,\9SJ| 


(Also) separateness ol a thing cannot be found/known on the 
strength (of some one’s) experience, and not also, (on the 
strength of) some other experience, because experience would 
be having non-connection between one another. 1167 


M c b7 qhH’i q^t dlcJ-H ftqd | 

^ ^ fwt °qfrrqrcrcsjc( ii^s^ii 


If, in one experience, the distinction of the Atman (from other 
objects) is not accepted, then there would be certainly falsehood 
in it owing to the mutual variance among them. [1677] 
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In verses 1678-1681 , the notion of distinction resting on experience 
is rejected. 

^TFmRl: I 

This subsequent (pralfci) experience does not consider that 
ditference (is possible) from non-difference, so also it does 
not see that (distinction) in a non-Atman, since it has not 
changed its nature. [1678] 

o 

o c 

Nor also does by the stultification of some knowledge (or, 
awareness) arise a knowledge (or, awareness) or more 
knowledges (or, awareness) (dvyadidlu) such as a second etc.; 
in the same way as there originates (the awareness of) a pitcher 
from softened clay, that being its (material) cause. [1679] 

||^s,^oII 

C\ c 

The second etc. knowledge (or, awareness(es)) in respect of 
(just) one object/thing would be (only) false, since that (or 
these) is not (or, are not^4n conformity with the nature of 
that object/thing; also in case them together as an ensemble 
(of knowledges) would they be unauthoritative (i.e. invalid) 
means of knowing, being a memory (of those knowledges) 
also. [1680] 

^ c^ciRd i 

If an ensemble of things cannot be a thing, while they belong 
to that one ensemble, then also, even if (they are all) real, 
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on account of there being the only 
nof many (different) things. 


one (ensemble), there are 

[1681] 


Verse 1682 is the concluding remark on the notion of distinction 
and non-distinction. 

jft m i#: | 

Whatever be the awareness of two and three (and more) objects 
(i.e. things), it is not correct knowledge about/pertaining to 
distinction since there is but one (or, non-different/unique). 

[1682] 

In verses 1683-1686 , Suresvara establishes as non-author it ative 
the distinctions brought forth to one. 

If an object is directly perceptible on account of its distinction 
(from other things) it does not become related to the direct 
perception (of it), (as, for example,) on account of its being 
directly perceived as a pitcher. [1683] 


If you say that (any) distinct property/characteristic (of a thing) 
is directly perceptible, then that would be only the 
apprehension/grasping a thing having the same as its property 
(or, properties) and also (in that grasping, there would be 
only) one object (grasped). n^g 
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From the grasping of (some) object(s), having (certain) property 
or proerties, there would not arise any distinct grasping (i.e. 
awareness); since the knowledge/awareness (of the object(s) 
and the properties) belongs to (or, has) but one (particular) 
lime and place (of grasping the same), and that would be 
(only) one uniform awareness. [1685] 

■Hdrq qiqq I . 

(So long as) the nature of all positive entities (continues to 
be existing), there would not arise any knowledge/awarcness 
of (any) distinction; and the knowledge of an existent object 
keeps/is from (lit. turns from) the object of the knowledge 
of distinction. [1686] 

Verses 1687-1692 affirm that the world of distinct objects has 
only the existent Atman as its essential nature ; therefore , there 
are not in existence any distinct objects. 

n4<=RdId I 

c\ 

O 'N 

It is only the existent (Atman) itself that covers/pervades all 
the objects; only because there is the nature (of the objects) 
of being imagined and of having multiplicity, like the serpent 
in a rope or two moons (in the place of one). [1687] 

This refers to the well-known examples of adhydsa cited by 
Sankara in BSB (introductory). 

m : FP^dfedlS^ iM'&.qqn 

*N 

(In language), the meaning of a suffix (in a word) is not 
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conveyed (or, understood) as distinct/separated from the crude 
form of the word; from that there follows its own meaning 
and therefrom would be derived its secondary form (of the 
same, if any). [1688J 

z> > 

o ^ 

Only when the existent is (i.e. seems to be) varying (from 
its true nature), then is there (perceived) another thing (which 
is) produced by delusion. Therefore (or, thus), the existent 
is truth and (any) other thing/object is false, like the objects 
serpent etc. (in a rope etc.). (1689] 

ifcl: 5tc^81FP#rWcf: I 
3WMIcWd'l m\ ‘IJ-M-cl ll^^oll 

Indeed (hi) the distinct objects have arisen from the existent, 
on account of (one’s adopting) perception, verbal testimony 
and inference (lit. mark or sign) (as the means of knowing), 
being in their nature negative entities, are not grasped even 
by capable persons (Fsvara). [1690] 

<H^ct> C cw£|b|fc| c^rMoMfvTE#- | 

o o 

The oneness (or, singleness) of the existent alone is, indeed, 
invariable (in nature) while all the external objects are variable 
(in nature). Therefore, anything else, viz. the absence of duality 
alone is the existent. [1691] 

3WTcmfq HIMticI feRToFRl ||?€^3II 

Cv 

Since any thing, which has not originated from the existent, 
would not at all be even any (positive) and/or any negative 
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entity, what idea could be there of the origination (of objects) 
unless, there exists, the Atman (as its supposed cause)? [1692] 

Verses 1693-1696 affirm (hat the objects can be imagined only 
while the existent has been established as reality. 

^ ilgig'll ||?s^3|| 

Having well (sum) understood only the existent as established, 
the Siddhas think, ‘We exist’. All cnlities/things (lit. those which 
become born) get established from (he other (viz. the existent 
reality) in the way as a serpent (becomes an object of one’s 
knowing only) through (knowing) a wreath of flowers. [1693] 

yc^S|u||R| ^TVfT^: | 

Also, nowhere in the world is any negative entity grasped 
by means of direct perception, because that negative entity 
also cannot become a knowable on account of only the existent 
reality being the (one/single) knowable. [1694] 

McRSfn-||q<riR-|^l R4(|U|fllci)4dl'M ll^^y.11 

Granted that this absence of a pitcher etc. is grasped by means 
of direct perception; then, let it be told as to what could 
be the means for establishing the absence of direct perception. 

[ 1695 ] 

Owing to differences in effects, their forms and their names, 
as in the case of what has been of the past, what is of the 
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present and what will be there in fulutre, there is but oneness 

of all those (hings/objects, though, by itself, it has different 
names. . (16% 

Verses 1697-1701 give blame to the view that a dharma and 
the dliarmin are distinct (i.e. separately existing). 

^ iks^vsii 

Now, if you (were to) say, ‘There is here a difference/distinction 
between the two, viz. a dharma and the dharmin’, (then, it 
is to be observed) ‘There is no relation of the two as a dharma 
and the dharmin owing to the mutual exelusion of (as having 
two different properties) as in the ease or hot and cold. (1697] 


It is not accepted that there can exist between two 
existential/positive entities the relation of dharma and dharmin 
owing to their very being entirely non-differenl. And certainly 
(that can never exist) between two non-cxistcnlial/negativc 
entities, and also between (entities) which are opposed and 
non-opposed (to each other). n 69 


cfpnqTTi 'ifc: | 

<=H:Cq|C^q TllCTf% coRI ||y5^|| 


Let it be told as to what causes a difference of a pitcher 
which does not distinguish itself (from the real thing)? If it 
be said that, owing to its having the nature of the (real) thing 
itself, (it becomes distinct from that), then it is (only) my 
view that is acceptable to you.* (16991 


‘Namely, the distinction is just false. Read SP: vasturupena 






















562 


Suretivaras Vartika on Jyotis Brahmana 


bheda pratiyogino vastutvdd advayam dharmimdtram vastu syan 
na ca dharmabhave tasmin dharmitvam. 

o o c 

^Wcibid ^ ||?\9 oo|| 

o o 

Since there cannot be any function in relation to (the process 
of) knowing after/when the nature of a thing (to be known) 
is given up, therefore, there is always some non-dual (i.e. 
non-different) thing, in relation to the thing (viz. the Atman). 

[1700] 


oqr^WT^fSfi ^^cfRX} cTRR: | 

sifcnal to 5reis.-q| ii 

Be it that there is difference or non-difference of this one 
thing (i.e. the Atman) from every other thing, (then, in any 
case,) you have established this (i.e. thus) just my view. [1701] 

The thought in this verse is: There is no need of any refutation 
in the case that there is non-difference of the Atman from another 
thing. And, if the diverse nature of them were accepted, there 
is acceptance of the other thing, viz. that they derived (only) 
from the Atman, through (of course) ignorance. 

Verses 1702-1704 affirm that non-duality is understood through 
the knowledge that it is distinct from any other. 

o-MIcidb^fafa 5IH ft? I 

e o 

cfl^TSf iwi ll*V903|| 

Co ^ 

Does this knowledge/awareness, viz. that this one (i.e. the 
Atman) is distinct, occur when there is (a thing like) a pitcher 
or from elsewhere (i.e. in the presence of any other thing)? 
To state first (i tavat ), this knowledge cannot occur in (the 
presence of) a pitcher because of its nature of not being 
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distinguished (from it). [1702) 

There is no need of an argument in relation to what is not 
an existential entity. In the case of a pitcher, however, it is 
experienced that the occurrence of knowing it on the part of 
one is only on account of its having the nature of the (real) 
thing, of its being non-dislinct (from that real thing). 

q ll?\9o?n 

Also, there cannot be any specification of a pitcher by setting 
it aside (i.e. stating that it is different) from a non-pitcher, 
indeed there could not be specification of fire by coolness 
which abides in (i.e. is a property of) water. [1703] 

In the statement asyayam , the meaning of the genitive (form) 
is understood by direct perception. (The question that arises 
therefore is:) ‘Why is not the absence of a pitcher (noticed) 
in a piece of cloth or (rather), whence is there the presence 
of this (piece of cloth) in a pitcher?’ [1704] 

In verses 1705 and 1706 is staled a negative entity , because 
of its non-existence , cannot be a property (or, qualifier) of an 
existent (say, a pitcher). 

qramiqi q *cl: qrqitqim- 3^1: I 

11 ? v9o V. M 

-\ 

Birth and death cannot occur in the case of what is (ever) 
existent; then, how (could they occur) in the case of what 
is (ever) non-existent? As such, there cannot be the relation 
of dharma and dharmin between them, owing to their mutual 






















564 


Su ret vara s Vartika on Jyotis Bra Inna na 


opposition. 

^ ^qq •H-rii bq|q|q: fq>qj-||qqj | 

q%4qT fqqfq ^ fbu|4_| | n ?v9o *n 


(1705] 


All exislenlial enlilies being (ever) exislcnt, in what would 
be based their difference? (And) that difference (thus) 
disproved by those cxistents, would be like the dark appearance 
of the sky. [1706] 


This verse affirms that there is only one existent and the world 
is but apparently existing. 


’Wlqcqfes q4 qq^q^ToCR) I 

qisq^q '-ii*-qqT <^cqq<ri) qfe bfi qq: ||^\ 9 o\ 9 || 

All this existent is like the sky; therefore, all that which is 
sought to be proved of the existent or non-existent (world), 
could not be seen otherwise as of what has the nature of 
the (ever) existent or it there were any non-existent. [170 

Verses 1708-1710 establish non-duality in relation to the negative 
entities. 


^^FcT7T5^gqiqfqf^q% ^pqq^qq- | 
^ncqicqKcciqicKq q^q q) %qiqt fqqi u^vs>oc;|| 

If difference of one thing from another is accepted (lit. wished); 
then, on account of their being the (ever) existent thing, that 
could be of what is not the (ever) existent. Where is there 
difference for us of that which is not an existential entity? 

[1708] 

^ fqoH|£.q q ^ i nd : | 

qqtqdfi^ q^ fq % f%qcj qqq n^v9o<qi 
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If a pitcher, being of the nature of an existential entity, can, 
in its wholeness attain (i.e. have) the nature of what you seek 
to establish, then on what is dependent your knowledge of 
duality, viz. all this is but the pitcher? [1709] 

The argument is: in the absence of any dependable means, 
the opponent’s opinion becomes untenable. 

^ ^ y^i u MiRqcqHk=r<i'Win ||?v9 ?o|| 

c o 

They accept that as the means of knowing (the objects to 
be known) if (i.e. which) is informative of what is to be known. 
Therefore, the absence of the means (such as you have posited 
in your argument above) is not reasonable. [1710] 

Verses 1711-1716 affirm the absence of the means of knowing 
as also of the object of it. 

SWIH'l *1^% | 

vild^dld n^HlI 

If the absence of the object ol knowing is conveyed by the 
absence of any means of knowing, then what whould be the 
conveyor of the absence of the means (themselves)? [1711] 

^p-rcifd V[trq% ( 

eld ||?\s>mi 

Or alternatively, owing to the support (lit. strength) of 
recognition, when it is said that the (real) thing is (just) one 
and it is knowable through (just) one experience, then (it is) 
not (so) in the case of a non-existent—(for) that (thing) would 
not be both. [1712] 
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In this matter (of knowing the Atman), there is not for us 
an experience by the two means, viz. direct perception and 
the absence of cognition, as there could be (secured) the 
grasping of a thing by seeing and touching (it). [1713] 

H-HI u I 51%? c K*!Tclfc|^fc|U|j-j | 

Neither the means (of knowing) nor the object (of knowing) 
is qualified by its non-existence; for, the two would then be 
non-eslablished and that, through their mutual opposition, they 
would not have any connection (with knowing). [ 1714 ] 

If a non-existent could be a dharma (of some dharmin) 
somewhere, then why is it not proved by the learned ( visrabdha ) 
that the sky is perceptible and a pitcher, imperceptible? [1715] 

Read in this context SP: asamakdlayor api visesanavisesyatve 
Tvam api susadhyam syad ity art haft. 

V||c(iv||ct4): &j| 

(Further) two different things (as identical with the Atman) 
being non-different, there would not obtain (or, not be 
acceptable) the relation of dharma and dharmitv, (and) that 
(relation) would not at all be possible of two non-existents 
as also of one existent and the other non-existent. 11716] 

rses 1717-1720 refute {the notion of) distinction/differences. 
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*N 

in?: ^mc^Ri ii^^ii 



(Nor) is there difference of a thing from the Atman while 
the difference is based on another (thing); nor also could 
there be the difference of the other with yet another, unless 
there is merely a notion (of the same). 1 [1717] 

lr That is, unless it is imaginary (kalpitu). 

% 

(Again) not being different from itself, that difference (viz. 
a discrete object) there would not be (any) difference (since 
the other is dependent on (their being) the other. How then 
could the want of combination (i.e. connection) of the two 
distinguish what is opposed (to them in nature)? [1718] 

ilcM^uilfcjiRsfq #^1 ^ h^^ii 

o C ^ 

When (again) the qualifiers are different, the qualified does 
not become different (in connection with each); for, even when 
there is difference of colour as white and black in a cow’s 
body, the body does not become different (i.e. two different 
bodies). [1719] 

. c -s 

(Also) if a qualifier would be distinct from what is qualified, 
just like another qualified object (is distinct); then there would 
not be any connection between the qualifier and the qualified. 

[1720] 
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erses 1721-1725 state about the grasping of visesana and visesa 
r arising from various acts. 


Nor also could there be (in the case of the two) the state 
ol being known at (just) one (moment of) knowing, (even) 
while they come into being simultaneously; for, indeed, there 
docs not occur a simultaneous specilic knowledge of a pitcher 
and a lamb. |172 

o 

cTlcfdol 

dqb-qRj-tq cFRFTccTR^Rl | 


Owing to the connection with the non-Atman (which obtains) 
"ven already ( prageva ) and owing to its becoming manifest 1 
[i.e. to its appearance in a person’s dealings) as the object 
o be known, (viz. the inner sell) and thereby being useful,^ 


[1722] 


he means of knoiwng 3 cannot attain the status of a (proper) 
neans of knowing with respect to the other (viz. the inner 
ielf or the Atman), since, that (known thing) which is different 
rom the (real) thing (i.e. the Atman) has the nature of being 

JPPosed to it and ol having a variable (i.e. non-constant- 
impermanent) existence. 4 


[1723] 


‘Suresvara appears to use the word labdhatah as equal in 
se to labdhatvatah. 

Similarly, krtarthatah is the same as krtdrthatvatah. 

This refers to pranidna in worldly dealings. 

That is, being what is only imaginary or false, it does not 
t at all times. 
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yci4HMicM< ^q q ch^cSsr^ n?^8ii 

CN Cv 

All objects (of worldly life), which are independent of one 
another, are but the (ever) existent (Atman); that they appear 
to be in existence has to convey only (the existence of) the 
Atman. (Thus) from (what is properly called) knowing (miti) 
does not become known from any other thing than the inner 
self. [1724] 

qsTRj qcqqi^ q qjsjqq I 

qKlst^q cTcq^J-llfe^H qq ||?vmil 

That thing, which is (said to be) in existence on its own 
account, 1 exists only for (serving) the purpose of another; 
it does not consist in knowledge: Being for the sake of another 
and, at the same time, the (constantly) existent, the thing is 
not the (real) existent—it is far away from the highest (Atman). 

[1725] 


! This indicates the false nature of it. 

In verses 1726 and 1727 is affirmed that all that is accepted 
as the knower etc. is hut the Atman. 

O -N 

Because the inner self, which is only the sentient thing, has 
an uncommon form, the knower etc. (in all the worldly 
dealings), while existing, would merely be presenting the truth 
in that (viz. the inner self). [1726] 

The final remark in SP is meaningful, viz. dtmamatrata jagato 
yuktd. 
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The (power ol) seeing, 1 whieh merely follows Ihe nature of 
an object of seeing and has its origin in delusion about the 
inner self-how can it have the sight or the inner self which 
exists in exactly the opposite direction? ^ [172 

‘This refers to the worldly seeing, that is a product of 
gnorance. 

2 

That is, which does not fall within the purview of worldly 

;eeing. 


n verses 1728-1733 , it is stated that Atmajndna is not like the 
nowledge of ( worldly ) objects. 


qfciqMlfad fqqftqqi I 

mq q ^R[ci q 

fqRdifqRdivqj qj °qcqitq ^ q i qq)d 1 
R# <=k-<rq>-d< 5fq fq^qq: uy^s>|l 


And, therelore, this (real thing), which is presented by the 
means called the Sruti, should not be disregarded by a wise 
person. So also the scriptural passage pardnei khdni .J and 
also the clear (words) na drsteh...} [1728] 

So the Sruti has taken us away Irom all the known and 
unknown objects (of the world) ^ and declared to us by 
rejecting the existence of every (other) object ^ that there is 
no nother thing to be known. [1729] 


*Cf. Kathopanisad 4.1. 

2 BU 3.4.2. 

3 Cf. Kenopanisad 1.4. 

4 Cf. neti neti (BU 2.3.6; 3.9.26; 4.4.22; 4.5.15). 

TRTTT qq ^Hl^-fd-qq) qqq | 
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W ^ WTRTcl ||?vs?o|| 

fH r 4ci’-cl ’-lid ’-Idlfd ^IM<h I 

"N 

W TfH ^dl ^qh^SFERt ||^\93^l| 

'O 

(Also as “that) which does not consider with manas” “that 
on account of which is the manas known (as existing);” 1 “know 
that alone as the Brahman” and (tu) “not that which they 
(generally) meditate on”. 2 [1730] 

“(That) from which all speech recedes” 3 and further, “not 
this, not this, ...” — all this statement 4 is the clear means of 
knowing (the Brahman); (then), for what reason is it neglected? 

[1731] 

1 Cf. Kenopanisad 1.6. 

Cf. Kenopanisad 1.9. 

Cf. Taittinyopanisad 2.4 and 9. 

4 This is for statements — samiiha ekavacanam. 

O c 

Thai, which is directly perceived by a seer’s (power of) seeing 
in the inner self, is, by its very nature, of the nature of the 
non-dilferentiated witness of the origin and perishing etc. of 
the (power of) seeing etc. [1732] 

SP points out that this verse intends to reject the view of 
the Madhyamika Buddhists who would understand from tied tied 
etc. that there is only siinya. 

TIFR clrcimiiifcMi cM I 
d^lcl ^I8llrltl4lE.c)R:dqc4*1l ll?^>'3 3ll 

With the authoritative means in the statement tad etat 
and also by tat tvam asi 2 is the Brahman made known directly 
and by a way of (effecting) the destruction of ignorance. [1733] 
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'Cf. BU 1.4.7; CU 3.18.2. 

2 CU 6.8.7ff. 

Verses 1736-1740 state that the Brahman is known to be the 
nner self , a non-object of any act of seeing . 

^ qrifcrm n^yn 

C "N C. 

In the Sruti passages: “the Brahman is the Atman,” 1 it knew 
the Atman (as) “I am the Brahman,” 2 is the Brahman seen 
with the knowledge ( drsti ) that it is the inner self (but/and) 
not with the notion that it is outside (one’s body). [1734] 

1 Cf, BU 4.4.25. 

2 Cf. BU 1.4.10. 

^4: I 

ii?v9?y.n 

O Cv 

What indeed is the meaning understood from the sentence, 
“There is a pitcher here”? The object to be known is the 
one which is established only by one’s own experience 1 (in 
the worldly sense). [1735] 

^That is, as only an object of one’s experience—not the knower 
tself as the Atman. 

c c 

And, even before the origin of some knowledge etc., it does 
not exist merely as different from experience; it is (therefore) 
concluded that the (real) thing (i.e. the Atman) is other than 
the things, viz. the seer, its seeing and the object of its seeing. 

[1736] 
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O 


The things, viz. the knower, the means of (its) knowing and 
the object to be known (by it), have only variable appearances; 
as against this, the knower ( sanivid ), which is (non-distinct 
from) the inner self, is always present owing to its being an 
experience of no other thing. [1737] 


omFcI^ui creg I 

O 


Whatever thing is established as existing apart from the knower 
(sanivid) would not become thinkable like the serpent (which 
appears) in a rope etc. [1738] 


o 

HFcMd ^FMs!l ||?\9?^|| 


If the (real) thing is established to be different from the knower 
(sanivid) in respect of the place (of its occurrence) etc., then 
there cannot be (established) through the process of knowing 
any connection between these two, (as through knowing) this 
is not a pitcher or not any other (object). [1739] 

This is in support of the illustration of a serpent in the place 
of a rope which is stated in the preceding verse. 

||?\98o|| 

CN O cs 

An existing pitcher is obtained (or, seen) to have a wide brink, 
a place (to occupy) and a time (of/for its existence), but every 
latter of these particulars of it does not become known 
gradually (i.e. one after another). [1740] 































574 


SureSvara s Vartika on Jyotis Brahmana 


In verses 1741-1744 , it is stated that (he knower ( sanivid ) is 
the basis/support of all notions. 

Il?v9«^|| 

Since knowledge (samvitti) remains only in the form of the 
knowing (one) {sanivid), before (even) the operation/function 
of the agent etc., it is indescribable as it has no differentiation 
(in it) and (it) comes to be the result when there arises that 
(operation of the agent etc.). [1741] 

o-qlfi-H ^gldRfclfasitHfa: I 

As the world dances (i.e. appears) in the sky (the void) again 
and again having its origination, sustenance and perishing, so 
(does) this thing comprising effect(s) and cause(s) (dances) 
in me. 1 [1742] 

^uresvara uses a form of the first personal pronoun for the 
Atman; thus mayi is for asmin or atmani , i.e. in the/this Atman. 

o 

Having concealed the (meaning of the negative particle) nan 
and (the object viz.) a pitcher, the knower attains the nature 
of the existent, (though) that is not the meaning of the sentence, 
by merely being of (i.e. assuming) the form of the existent, 
that is, by transforming itself as knowledge (on the part of 
* 0 - [ 1743 ] 
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As, even in the absence of (any) division, (the division into 
quarters there is imagined to be existing in the sky), so (are) 
various (lit. different) notions (imagined) in me 1 (who am 
one) with all of the differences (consisting in discrete objects) 
completely (jna) destroyed. [1744] 

1 Refer to note 1 on verse 1742 above. 

# 

In verses 1745 and 1746, there is an illustration for showing 
that a living being, (who knows the nature of the Brahman) 
knows the world in its full extent. 

snvnf^ i 

TTitsfa n^ey.11 

As the awareness of an elephant (seen) in the dream state 
appears (i.e. continues to be) in the waking state, even though 
the dream state has come to an end; so does this (awareness 
of) duality, born (i.e. produced) out of delusion (appears to 
be of) now, i.e. even when delusion has ended. [1745] 

^ *RFlfq T P : ^ 

(Thus) not even a little of distinct (i.e. discrete) objects and 
(yet) non-different from the Atman is understood with the 
help of Veda (dgatna) or any other means of knowing, as 
(lit. in the manner) stated above. [1746] 

In verses 1747 and 1748 is stated a doubt that the scriptures 
convey the idea of all things as being distinct while they cue 
non-distinct also. 


TfTHkcKI-^ Wm iTFfccf ^ ^ \ 
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O 

And, in respect of what is already known from other means 
ol knowing, the Sruti has in no way (rta katharn carta) to 
be honoured as an authoritative means of knowing, on account 
of its being (only) a restatement (of what is already known). 

[1747J 

TTHHi I * 

"N 

(For, here) (some) means of knowing is accepted as 
authoritative in the case of what is/are not known from any 
other (type/kind of) knowledge. Otherwise, (the statement:) 
Tire is a remedy against cold’ 1 would become (an 
unauthoritative means of knowing). [1748] 

J Cf. Taittiyfya Brdhmana 3.9.5.4. 

Verses 1749-1750 point to the unauthor it at iveness of the Sruti 
in respect of what is different (and at the same time ) non- 
different. 


Further, the Sruti does not proceed to understand (i.e. mention) 
what is opposed to the other (kind of) right knowledge; (for) 
whatever (means of knowing) is supreme (or, independent) 
in respect of its own object (of knowing) is not (so) in respect 
of what is the object of another means of knowing. [1749] 

$ata'-t<l4M J xCdd: ||?vsV.o|| 
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There is not here a mixture of objects as (it is not there 
in respect of) the organs (in the body), viz. ears etc. Further, 
it is not accepted that the Sruti (lit. this) is for securing (or, 
establishing) what is different and (yet) non-different 

(both) — (this is to be understood) from the words (of the 
Sruti) yad vai tat as referring to another subject matter. [1750] 


Verses 1751-1754 affirm that the Sruti does not purport to point 
out the existence of drsli etc. 

• + 

O 

The statement of the Sruti is not accepted (lit. desired to 
be) for establishing the differences among drsli ‘(the power 
of) seeing’ etc.; since (this) difference is learnt (lit. obtained) 
from elsewhere (i.e. other means of knowing), (therefore) there 
is no effort made in that regard by the Sruti. [1751] 

But there is a statement made (by the Sruti) keeping in view 
the (apprehension of) a doubt (on the part of some person), 
viz. ‘The sentience in this (individual) also would be similar 
to (his) desire, activity etc., for the reason that it is not noticed 
in (the state of) Prajna’. [1752] 

■HlRHid'O II?\9¥.3|| 

Il?vs>vt8n 

As in the dream and the waking states, (the power of) seeing 
in the (lit. this) Atman is, by its nature, never-perishing (and) 
the witness of the entire mass/group of modifications such 
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as the knower, [1753] 

so in the (state of the) Prajna also, that (power of) seeing 
continues to be there, in the same way (as before), viz. having 
the nature of being immutable and having (just) singleness. 
Yet the only difference here is in respect of the presence 
and the absence (both) of ignorance. [1754] 

\ ciscs 1755-1758 affiint thc continuous presence of the witness , 
even if desire etc. have perished. 

^lfri<4ri]qi'Hifaicqiccbi4Hi^Rcicc(tti[sTcfcT 

That (sentience) does not withdraw itself when all of the 
limiting adjuncts such as desire recede, on account of its being 
the (only) one witness of their receding and as possessing 
the ability of witnessing the existence 1 of desire etc. [1755] 

That is, if and when they appear to exist. 

C\ o 

That (power of) seeing which, on account of its being the 
witness of the existential and non-existential .entities, is taken 
(by the deluded) as that which has the nature of the existential 
and non-existential entities, in the same way as a pure jewel 
(is taken) by the foolish as (having the nature of) their 
bases/supports. [1756] 


There is in the Atman the nature of being only knowledge 
as (it is declared in the Sruti statements) satyaiii jiianuni 
ananlam, and also vijiianaghanani , ^ and further prujiultiani 
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brahma. 3 [1757] 

1 Cl. Taitlinyopanisad 2.1.1. 

2 Cf. BU 2.4.12. 

Cf. Aitareyopanisad 3.3. 

C > 

^cWlfeycMMIcUH: ||?v9<*t;|| 

Further, there is not an example in favour of our opponent’s 
view as there is for us as of a jewef etc., owing to the possible 
existence of the same, here (i.e. in our opinion); for the 
difference/distinction such as blue etc. in respect of the jewel 
etc. is owing to the (power of) seeing etc. of the inner self. 

[1758] 

Verses 1759-1765 affirm the absence of any example to support 
the view of difference in non-difference. 

O C 

In the theory of the disputant who postulates difference in 
non-difference, the proposition, the reason and the example 
are not mutually distinct, since they are here (i.e. in his theory) 
merely different and (yet) non-different. [1759] 

ll^on 

C o > 

What is hypothesised as an objection against us that there 
is not any single example does not really hold (lit. exist); but, 

(it has to be told) that there certainly is an example, since 
you have yourself voiced it. [1760] 


This is elucidated in the next verse. 
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^ ^ <^ci*-dl iiob-q: ifm ||?\9£,?n 

Let that, which you have stated in your 1 theory of difference 
in non-difference as distinct, be our example, (for) no other 
example is desired by me. * [YJ6 

‘Suresvara uses here ‘you’ and ‘me’-direct, references to the 
two disputants. 


3iq;?<wci fa#r ^ctifa4l i 

Hq^qil-q^qoql fulfilTlcqPrl^i'M II^vP&.'R11 

Certainly of necessity (avasyan era), you have to employ these 
two words bhinna and abhinna, which have different meanings , 
in order to establish the nature of {reality which is both j 
different and yet non-diffevent. \176?\ 

"RbRq-Mq | 

If it is desired (by you) that there be unity of meaning in 
the two expressions viz. bhinna and abhinna, then there is 
not any example for you yourself, because of only one nature 

° f al, ‘ [1763] 

fafTlfadcqq-qttl ^Rjfsfq | 

f^M^yfd^cqiqfvrqqq'tH^dq ||?\9&.8|| 

Again, there is not referred to (stated) just one single thing 

by the word bhinnabhinnatva , for your word referring to 

abhinna thing ( vastu ) would have the power of rejecting a 
bhinna thing. [1764j 

W\ I 
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As by the word a.iva is mentioned an object which is to be 
mentioned here (i.e. in worldly dealings) by the name go; 
so also a distinct object cannot be (mentioned) by (a word 
referring to) a distinct (object) and also (at the same time) 
by the word referring to some non-distinct object. 11765] 

Verses 1766-1769 point out yet another fault in regard to the 
above. 

•HqjcHcqf'IMyiq 5mroic^cctX#lcl: 11^^8,11 

In order to understand (or, grasp) fully (what is) being of 
the nature of all things in the case of the (real) thing (viz. 
the Atman) which is uncommon and (also) for rejecting (its) 
being of the nature of all, you (i.e. the opponent) have resorted 
to the absence of right/proper knowledge. [1766] 

And owing to (its) nature of being (both) different and (yet) 
non-differenl (what you have done is merely) filling a ditch 
(with useless matter); so also, on account of the non-difference 
of all from all, the (worldly) dealing would come to a halt 
(lit. would perish). [1767] 

fy:yy>1 nuiRy i 

All (lit. each one of the) things would have no connection 
mutually and just one thing would possess (both) generality 
and particularity (in case when there is accepted its) 
non-difference. [1768] 
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• ^ ^ ^ * are seen among the people to be 

perating towards (acquiring) knowledge, therefore, from the 
'°rd dais ana the meaning (that would yield) would be only 
nowing—as is known (by all). [1769] 


ses 1770-1774 point out that the words drsti etc. are expressive 
> of jiidna. 

<d) c b;>d) 3MMI$5l < Hc||-c>^dl 11 ^ V£>V9o 11 

is known (lit. observed/seen) that one thinks, ‘I know directly 
le words etc., by means of the five, viz. by ears etc.’; therefore, 
is that, in the world, the words drsti etc. have the capacity 
i be expressive (merely) of knowing. [1770] 

¥4 7^} I 

O "N 

) also is the instruction in the Sruti: yena riipatn rasani 
ndham sabdan sparsatns ca niaithundn , etenaiva vijdnati. ^ 

[1771] 

^f. Kathopanisad 4.3. 


^^54 -(r^iTiial^cpi^cp^iP-cid: ||?\s\93|| 

ice the words lavaka ‘one who cuts’ and (va) pacaka ‘what 
uses digestion’ are used in the case of some existing karaka ; 
jrefore, this mixture by different actions would (also) not 
connected with what is not a karaka. 1177 
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M^d: M6dl : Hl c tddMl c ^'M c ^dl. Tfa: I 

TTc( cT«n faq: ll^\9?n 

As the sun, being only of one uniform nature for one who 
is walking, for one who is reciting (one’s texts) and for the 
enjoyers (of pleasure) who are (thus) doing various activities; 
so also (does the witness see various) awarenesses (of people, 
being the same in nature). [1773] 

W qt ^ifd'<*> ferq: ||^V98I| 

Those different activities such as seeing, which are characterized 
by (their occurring in) different places does the existent, viz. 
the one single light, of uniformly one nature (lit. form) see 
(various) awarenesses (of people). [1774] 

Verses 1775-1777 point out that the introductory words kimjyotih 
... refer to the Atman as different from drsti etc. 

(Now) by having carefully and very respectfully 1 begun (with 
the word) kimjyotih (is decided, i.e. finally established) this 
very thought (lit. meaning); why is there stated then what is 
opposed to it? [1775] 

*The word ‘carefully’ refers to the detailed way of establishing 
the Siddhanta and ‘very respectfully’ to the use of illustrations. 

c^i: i 

sitclfa qiHIccj EJlfa qjroiWFI ||^\9\9&,11 

Being the witness, in its own right, (the Atman) becomes 
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manifold, viz. sccr, listener etc., through its connection with 
limiting ajuncts (which have) arisen from delusion, just as (a 
jewel becomes red by the use of) alaklaka (paint). [1776] 

Viewed: I 

||?v9\9\9|| 

As dillerent shades of light (appear) on account of the 
dilfercnces ol red etc. which are (objects to be) illuminated, 
so do occur the distinctions in/of the Atman on account of 
the differences in (the objects which arc) illuminated, because 
of the Atman’s being the light. [1777] 

/ erses 1778-1779 stale that the refutation of the difference in 
on-difference in respect of gross objects follows only smoothly. 

Ih<$H ^ =31 u} 4 ^ruFtffecici cFcra i 

WIT ^ ^TSTR%cft: ||?v9vs>t;|| 

Also, it is not possible even for the most intelligent ones (nt. 
gods) themselves to posit the nature of being different and 
(yet) non-dillerent in respect of those things which do not 
have (i.e. are not, or cannot be divided into) parts. [1778| 

O 

< A b CI’-ci: =bR-=is>^iRd ||^\9^|| 

Further, there is not in this world, consisting of movable and 
immovable things, any example for positing ( kalpame ) the 
nature of being different and (yet) non-different in the case 
those things which do not have (i.e. are not, or cannot be 
divided into) parts. [1779] 


erses 1780-1786 are a refutation of the view that the power 
seeing undergoes various modifications such as form. 
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By this reason (nyaya) is (thus) rejected disproved (lit. set 
aside) the notion of differentiation in the Atman by this positing 
of modifications (in it) through (seeing) such differences (i.e. 
different things) as have the form of the eye etc., which are 
the different powers of seeing etc. [1780] 

SWcilHwRcIrcj wra: | 

^ifarkicnRi 11 ^ 11 

Since the presence of these (different) powers is understood 
indeed from their characteristics, viz. the effects, on account 
of their being the cause(s) of them, therefore, there is not 
(any such) power in the non-karaka Atman. [1781] 

inland cfc|R|-o8)cfM n c r>ldncddi«fcit: ||?\9=;3|| 

o c 

It is nowhere * possible to posit the oneness (or, identity) of 
powers and the powerful; (further) the meanings of prakrti 
‘base-word’ and the pratyaya ‘suffix’ is (only) owing to (seeing) 
differences in them, but not owing to (any valid/powerful) 
reason. [1782] 

ddb^d: I 

qsnRifeR 11^311 

Let this suffix -matup be in the sense of the base-word or 
in a sense other than that, there is still absence of proof 
for the view (you have held) in respect of the former as also 
in respect of the latter. [1783] 


Hlab’-nsiT n^^yii 
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For us (i.e. in our view), it is in the ignorance about (the 
nature of) the Atman that there is power existing for the 
creation ot everything; therefore, any other view about the 
power (of creating others) cannot be conclusively proved by 
any means of knowing. [1784] 

(The notion that) what has power is powerless through the 
power of the powerful and also, in* the same way, the power 
also is powerless on account of the power! ul — how is this 
connection with each other possible, when there is no cause 
(for effecting that)? [1785] 

^d trt qfe i 

If it is held that there are many powers of the two; then, 
in that case also, there would be the same reason (for 

disproving the said connection) and (thus) there would result 
inf ini t e regress. | jjg^] 

his verse affirms that the Atman itself is the power. 

cR^l<*5lld I 

'JpTf ||?'v9c;'-9|| 

o 

Therefore, the (earlier) unknown Atman itself is called that 
power (of creating everything), since the origin of ether etc. 
is stated by the Sruti as from that. 1 [1787] 

1 Cf. Taittinyopanisad 2.1. 

\ \ase 17(S(S is introduced BU 4.3.31'. yatra vd any ad iva\ in 
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1789-1794, BU 4.3.32: salila eko drasta ... and in 1795-1799 is 
begun (he discussion of BU 4.3.33. 

3F} ^VU^c^Ft *£} IgRfcl VF^fctm l|$!^q|| 

Wl rlcMRcMSFT: ^^|RcmRis5R?% ii^c^ii 

O >2) 


(A question is asked:) ‘Well, if such is the nature of this 
(Atman), viz. being the (power of) seeing of what does not 
have division (into discrete objects); let then be it told as 
to how there is its abandoning its own nature’. [1788] 

‘Or, if it is accepted that this one has the nature of being 
only (some) particular knowledge, then Why is it said that 
there is giving up of the same in the deep sleep state"? — this 
is stated (now/hereafter).’ [1789] 


This introduces discussion on yalra va anyat .... There are 
two difficulties asked in these two verses. 


Verses 1790-1794 discuss the thought in BU 4.3.32. 

3FR7t5fa ^ ||?vs^o|| 

xfSFTT I 

ct«tt ii?^?h 
Mi+ni^IqClqitq I 

RaklM cf^Hl Riq^cl ||?v9<U|| 

c c 

CM ^ MfadMd | 

qi’-qRlcl rT^TT ||?\9^3|| 

^qlqi^jul -^qgqKoqid qiqq^id^id l 
^ dgMK°MI ^tSSPIl ll^tfll 

^ >3 

In the states of waking and dream, which have ignorance alone 
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as their cause, the Atman appears through delusion to be 
another as it were, though it is not any other. [1790] 

There (i.e. in those two states) there is another karaka (i.e. 
an agent of some activity) and yet another seer who would 
see other object(s) of knowing that arise from ignorance—as 
in the dream state, so also in the waking state. [1791] 

Since, only ignorance is the cause for its seeing duality, 
therefore, when it has receded (i.e. is destroyed) the variety 
(of discrete objects), in its entirety, recedes. [1792] 

When that is (accepted to be) so, the sentence in the CU 
becomes supported by reason. So also (is supported by reason) 
the sentence yatra nanyat ...* and the concluding sentence 
atmaiva} [1793] 

And since this sentence 3 is (akeddy) respectfully 4 explained 
in the Maitreyl Brahmana, therefore, there is not any 
explanation given of it again. [1794] 

*Cf. CU 7.24.1. 

2 Cf. BU 1.4.17. 

3 Cf. BU 2.4.14. 

4 For this, see the introductory note to verses 1775-1777. 

Verses 1795-1843 discuss the thought in BU 4.3.33. 

The (real thing) was described at length after having begun 
here (i.e. in what follows), (its description ) with the words 
yad vai tat ; now, there is offered (lit. made) the 
description/explanation, in the words beginning with salila etc. 
by way of stating the conclusion (of the same). [1795] 


O 
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Since ignorance alone is the cause of the relation (of things) 
as the cause and its effect(s), therefore, when it is removed 
(lit. destroyed) by right knowledge (i.e. the knowledge of the 
real nature of the Brahman), (there remains in existence) only 
the Atman. [1796] 

Since the inner self (in the body) cannot (i.e. does not) have 
(any) connection with the non-Atman (objects), unless it has 
taken recourse to ignorance; (therefore) when there has 
occurred the destruction of that (ignorance), there does not 
remain anything other than the Atman. [1797] 

+i4 e f>K u i5Md: 

(A question is asked:) ‘Since (the Atman) is itself of the nature 
only of knowledge, how/why will there be removal (lit. washing 
away) of ignorance?’ Therefore, (in answer it is pointed out:) 
‘(The Atman) is pure like water owing to (the fact that) there 
is removal (lit. loss) of (the relation of) cause and its effect(s)’. 

[1798] 


This is the meaning of the words salila.... 

Having the (someone’s possible) doubt in view, viz. that (real) 
thing (i.e. the Atman) would, of itself, even without (having) 
any connection with such things as consist in (being) cause 
and its effect, become manifold (or, lit. come to be possessed 
of the nature of variety of things); has the Sruli stated the 
word eka/i. [1799] 
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Verses 1800-1806 bring out the significance of the word ekali. 

||?e;oo|| 

O 1 1 

The nature ol reality (lit. that) is not, like (that of) a 
wood-apple, which is made up of various constituent elements; 
therefore, the Sruti, after describing (lit. stating) it as ‘like 
water, mentioned it as (being just) one. ' [1800] 

'in kapitthavat, the suffix -vat is used according to Panini 

5.1.116: tatra tasyeva. 

2 

In salilavat, the suffix -vat is only ivdrthe. 

Or, the negation of any (other) object of the same kind/species 
is conveyed (lit. expressed) by the word eka and any connection 
with any (such) object of another kind/species is likewise 
negated (lit. set aside) by the mention of salila. (1801] 

NKL (ms. p.700) is worth noting: salilaikapadayor arthdntaram 
aha ... ekapadam dlmabhedanirdsdrtham (this last phrase eka 
... occurs in SP also). 


Slfsd^l^qidl Igcitaisppfocl: ij^qo^n 

Here, 1 the word eka does not convey (lit. have) the sense 
of a number (i.e. the number ‘one’), because there is not 
(here) any possibility (lit. presence) of what can be counted 
(in numbers). Therefore, from the rejection (or, negation) of 
any other (lit. second) object (is to be understood) the sense 
of (the Atman’s) being without any second (i.e. being non-dual). 

(1802] 
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NKL (ms. p. 700) states by way of introducing this verse: 

ekasabdasya samkhydgunavdcitvdd gunagwiisanibadhdd advaita- 

hanii ati aha .... SP adds, in the end: na hi tasminn ekatvam 

guno nirgiinatvasruteli. Cf. Svetasvataropanisad 6.J1: sdkst cetd 

kevalo nirgunas ca) 

^That is, in this sentence. 

2 

That is, in this context. 

That being so, there is no opposition (ol the popularly accepted 
sense of the word eka) on account of the statement about 
its (being just one/alone) as stated in the Sruti statement sad 

eva -• [1803] 

Read NKL (ms. p.700): ekasabdasya nisedhdrthalve tasya 
samkhydvdcitvaprasiddhivirodho ’trdha sad iti. This is more apt 
than SP. ekasabdasya vrddhavyavahave samkhydvacitvaprasiddher 

nadvitiyarthatety asahkya srutyantaravirodhan maivatn ityaha sad 
iti . 

J Refer to CU 6.2.1. 

Since seeing/realising the inner self is just the culmination (of 
knowledge) in realising that there is the inner self alone (as 
the existent); it is therefore, called the non-seer owing to its 
having the nature of a non-agent (of any activity). [1804] 

This is the meaning of adrasta. 
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Since there is a Sruti statement, viz. yatra hi dvaitam ... and 
also by the statement/sentence yatra tv asya\ (the Atman which 
is) by its (very) nature only full/complete (by itself), the light 
is called adrasld. [1805 

This verse justifies the reading of BU 4.3.32 as salila eko 
’drasta. That is explained by NKL (ms. p.700) only cryptically 
thus: drasteti padacchedah kirn na syad at rah a yatreti. But it 
is Anandagiri’s comment on BUB (p.599) which is clearer and 
more useful; read: adrasld drasteti va chedah eko y dvaita ity 
ahhyasas tdlparyalihgam .... It should be noted, nevertheless, that 
BUB is silent on this. Yet cf. BU 3.7.23: adrsto drasta and 
also Maitrayanyupanisad 6.11: arnantdsrotdsprastddrastdvaktdghrd- 
tdrasayitd and also (in the same place) drasta bhavati. In the 
same way, i.e. both drasta and adrasld in CU 7.9.1)! 

Since this is so, therefore, it is non-associated with duality 
through its having overcome ignorance and its effect(s). Indeed, 
in the absence (lit. separation) of ignorance etc., 1 (the accep¬ 
tance of) the notion of duality cannot be reasonable. [1806] 

This is the meaning of advaita ‘non-duality (of the Atman)’, 
which is further clarified in the following three verses. 

1 This refers to its effects and the consequent activity (or 
activities) of an individual. 

Verses 1807-1809 offer the etymological explanation of the word 
advaita (in the preceding verse). 

ii^o\s>n 
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That which has proceeded (i.e. appeared) in two ways is (what 
is to be called) dvfta and (therefore) the nature of it is 
described as dvaita ‘duality’. (And) by rejecting (or, negating) 
that (the existence/happening of that in the case of the Atman) 
the (real) thing, viz. the inner self is mentioned (to be) advaita 
‘not having (i.e. not associated with) duality’. [1807] 

SP and NKL (ms. p.700) state this to be advaita- 
padasyavayavaso ’rtha . Yet SP refers to the impossibility of 
deciding any one of the nanarthas. 
nanarthah sad uktali— 

sadrsyam tadabhdvas ca tadanyatvani tadalpata / 
aprasastyam virodhas ca .... 

The meanings conveyed by nail with a noun are six: similarity, 
absence, smallness in quantity/measure, unwelcome nature (of 
the thing mentioned by the constituent of the nail compound) 
and opposition to the meaning of it. 

None of these six are to be understood in the case of advaita. 
Yet SP refers to only three of the nariarthasl Possibly, there 
is no occasion/need for understanding sddrsya , alp at a and 
aprdsastya, in relation to advaita. Therefore, he refers only to 
the other three as can be possibly thought of. But SP points 
out the difficulty in positing any one of these. 

fasn m cRpn i 

A 

(If) it is (there), 1 the cause is (lit. should be) here (i.e. in 
the worldly way) understood as twofold or threefold or 
manifold, therefore, since (even) that (i.e. any one of them) 
is rejected (or negated) in the case of the Atman, it is (lit. 
should be taken as) not having (any association with) duality. 

[ 1808 ] 


J This is by sat kdranam bhaved iha. 

2 

"These may be samavayi , asamavdyi (guna or karman) and 
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nimitta which can be sadharana (eightfold) and asadhdrana 
(manifold owing to kdryabhedas). Cf. Nyayakosa, p.226. 

SHIqc^ii^qT SllfT^t felT ||?c;o^|| 

Having disregarded the Sruti which has thus made an effort 

(o reject (or, deny) the association (of the Atman) with variety 

(of other extreme objects), learned men 1 have explained (the 

Sruti sentence) otherwise—what a great amount of (their) 
'earning! [180 < 

This relers to those who hold the theory of bhedabheda 
or of samasta and asamasta forms in respect of the Brahman. 
Obviously, Bhartrprapanca is principally meant. And also there 
is consequently scoffing at them (ridicule of them). 


Verses 1810-1816 refute the difference in non-difference in respect 
of drsti and others. 




There cannot be made any distinction (among properties, lit. 
between (any) two of the properties) because of their having 
a basis in the Atman. 1 (And) since the relation of a properly 
(or, of properties) to that which is possessed of the same, 
is what can be seen, it is owing to its dependence on the 

Seer ‘ [1810] 


There is real difficulty of distinguishing a property (or, 

properties) from the Atman which is said to be possessed of 

the same and, it is known, the Atman does not have (i.c. is 
not possessed of) any property. 

2 This argument leads to the idea of infinite regress in respect 
o the seer. Read SP for clarification of this, thus: drastrapeksayd 
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drsyatvdd eva nipaghatddisu dharmadharmisambandho drslo na 
catmadhamidnam tad drsyatvam dtmano ’pi talprasaiigan na ca 
svenaiva svasya drsyatvam na ca drastrantaram ato drstyddmam 
ndtmadhannateti bhavah. 

atari) °l u 4cl ||?e;??|| 

The seer is, like water, pure and also non-altached (to anything 
else) and non-dual—it is described/mentioned in the Srutis; 
therefore, any sense which is opposed (to that sense of the 
Srutis) is, (one has to observe,) presented (or understood) 
in this matter by (only) the shameless. [1811] 

d-Mjpiccj *[Ht: | 

(Any statement) about the Atman as having differences (i.e. 
being discrete objects) and not having differences (in it) would 
be like stating that darkness is a part of the existent sun, 
though that (viz. darkness) is not existent as a part (of the 
same) or that the sky (which is formless) has a form. [1812] 

^TRTHccll^ ||?=:^|| 

° O 

Since it has been said earlier, again and again, viz. ala iirdhvam 
vimoksaya ... (BU 4.3.14-16), therefore, the sage has (now) 
said, esa ..., for liberation has been (already) obtained (now). 

[1813] 

1 BU 4.3.32 itself and also 4.4.23. 
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The word esa is (used) with reference to the Atman, because 
of the individual’s (power of) seeing not being covcr- 
ed/concealed and also because of the (real) thing, i.e. the 
Atman, being directly perceptible. So also is there a Sruti 
statement yat sdksat [1814] 

‘Cf. BU 3.4.1. 

37°qT^TFFFRi : | ' 

The (real) thing is expressed by the Sruti here (in this sentence) 
by the word bralwta in its primary sense, 1 it is neither 
distinguished from nor similar to (any other thing), owing to 
its not having in any way (nis) generality (or, general nature) 
and particularity (or, particular nature). |1815] 

SP sets aside that, in the word brahmaloka, the constituent 

brahma{n) does not signify the god Brahmadeva who has his 
seal in a lotus. 

'Literally with its primary function. 

< H) c b'MdL||cj)49MI^5cc(^dd.' I 

H'fdcqidSfT <^c<dl c bd 11^^8,11 

So also the word loka is staled (lit. uttered by the Sruti), 
for the reason that the meaning of the verbal root lok ‘to 
see’ is in view and since that (meaning) is what is intended 
(by that expression); (therefore) it is (the power of) seeing 
(which is) called loka. [18161 

This sets aside the commonly accepted view about the meaning 
f the word loka, ‘(some) region’ (which is the support) for 
njoyment (or experiences, of pleasure and pain). 


erses 1817-1827 explain why the word bramaloka is a Karma- 
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dhdraya compound and not sasthitat-purusa. 

^ cl fanl‘KMNRHfed: ll^^ll 

O 

Therefore, to understand here (in the word brahmaloka) 
Karmadharaya compound is reasonable, and (til) not a genitive 
(Tatpurusa) compound, because any division (of the Brahman) 
is not known. [1817] 

The first constituent of a genitive Tatpurusa compound is 
(usually) connected with the subsequent by the genitive suffix 
which shows the latter to belong to the former. Therefore, since 
the Brahman cannot have anything else belonging to it, the word 
brahman cannot be a cosntituent of ‘any’ genitive Tatpurusa 
compound. 

SR! f^Mfddcci Wi I 

>3 O O 

It is proper to hold (in the word brahmaloka) heard (to have 
its two components to be) having the same case and not (to 
entertain) the notion of what is not heard. Since there is 
absence of any cause of (some/an) imagining and ( tatha ) what 
is heard is independent of (or, does not expect) anything else, 

[1818] 

therefore, it is stated (by us) that here (i.e. in the compound 
word brahmaloka) it is not proper (to accept) the thought 
of the genitive suffix etc. * [1819ab] 

^ faSlquifdSlmdl ll^mi 

cT*H cdtopKI d^drcWk^lMc-ISR^ I 
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(And it is proper to hold the components of the word to 
be) in the relation of a substantive and its adjective, [1819cd] 
and, further, the relation of what is to be qualified and what 
qualifies (it) obtains between the (two) nouns brahman and 
loka\ so also the real nature of the (individual) Atman, as 
it is, is but (being) the Brahman is (thereby) indicated and 
not expressed. [1820] 

In the same way (tatha) as of popular speech is indicated 
the (individual) Atman to be (having) the nature of the 
Brahman. Thus (would be (understood) oneness of the 
meanings (signified by the two) words, brahman and loka. 

[ 1821 ] 

^ % ^ifdi^l | 


II is, indeed, not reasonable (i.e. it does not at all stand to 
reason) that the existence (lit. nature) of the Brahman is beside 
(what is signified by the word) loka. So also, the nature of 
the inner self is not beside (i.e. other than that of) the 
Brahman. [1822] 


^'diCb’M'Hdl Hl^'dnf^aid] Id-M^ddl 11^3311 

O o 


In holding the notion of these two, (the worldly being’s self 
and the Atman) as not being directly perceptible, on account 
of the complete delusion in respect of the oneness of.the 
two (viz. brahman and loka), leads to (being in) this 
transmigralory existence. Therefore, when there is removal (lit. 
destruction) of (that) delusion, (there results) the stale of 
liberation. [1823] 
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^ Sc^lfeclldM'lRM: ^W^N3FTFI n^yn 

Therefore, for ovecoming (lit. abandoning) the delusion (i.e. 
ignorance), which is the cause of the greatly undesired (i.e. 
transmigration), there is stated the (Vedanlic) sentence esa 
... in order that it gives rise to (one’s having/acquiring) right 
knowledge (as the means to liberation). [1824] 

The word iti is to serve the function, viz. to refer to (or, 
to signify) the matter stated (earlier). The words tatha hi serve 
the purport of signifying what has (already) occurred. The 
word samrat (in the vocative) is just a call. [1825] 

These are the meanings of the different words in the sentence 
samrat .... 

ScMdcH JTOSi l#(: I 

^ r o o o O 

In this manner, which is stated (herebefore), the sage imparted 
instruction to Janaka, who was desirous of (acquiring) 
liberation, so that there should be removal of ignorance (on 
the part of the latter) which causes all the undesired (sorrows 
etc., i.e. effects of transmigration). [1826] 

• = f: I 

Having risen above (i.e. abandoned) the narrative, the Sruti 
has said this to us; ‘(If a question is asked here:) ‘How 1 
did the wise (sage) instruct the king?’, (the answer is:) ‘Well, 
then, listen’. [1827] 
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Or, what? That is, what is the meaning/purpose of the 
Latement esa brahmalokali .... 

erses 1828-1833 clarify the meaning of esdsya paramagatih. 

^ifcK <41**4 T TOFcTTOEnfflcl: ||<(c;3c;|| 

Whal has been declared earlier (by the wise) as the final 
goal lor this person, who is given to specific particular 
knowledge, 1 is this one for this individual, after the other 
(intermediate) goals (have been reached). [1828] 

'SP refers to those final goals which have been mentioned 
sentences referring to statements about Aticchanda etc., cf. 

U 4.21. 

srf£F9t5# % TO *lfel^o| TOTO ll^^ll 

All goals other than this are only transitory (or, beset with 
an end) on account of their dependence on (or, basis in) 
transitory (i.e. temporary) means (i.e. those beset with 
limitations on them). Therefore, indeed only this is the final 
goal (for him), there is no other (goal for him to seek). [1829] 

3lfqsii4HM^c1<rc|kcbW'^4lI^'ei£RI: I 

O 

TOlbM-Wl: T(TO II^om 

(These other) goals are not the final ones, because they have 
for their cause ignorance alone and have as means (for 
achieving them) desire(s), activity etc. — they are all but a magic 
show (tndya) just as is movement (or any goal) in the dream 

> late - [1830] 
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Cv 

Only (his one is the highest bliss (or, pleasure), since other 
joys (or, pleasures) are rooted in (i.e. arising from) delusion. 
(And, therefore) the excellence in (an individual’s) progress 
(or, rising to an eminent slate/stalus) is described as excellence 


11831) 


in bliss. 


^5^1 WTl &tR^ u i c h I 

11^3311 

O ^ 

This is for this (individual) the highest goal {loka) and/but 
the other goals are liable to perish, since they are obtained 
by temporary (or destructible) means. This one is not, 
nevertheless, (liable to perish), since it does not depend on 


[1832] 


any means (that is temporary). 


d^fcl&llP-Rlffa 11^3311 

o ^ 

Being by his .nature the Brahman itself, the individual merges 
into the Brahman by his acquiring the knowledge (about the 
nature of it). His liberation results from (or, is caused by) 
the removal of ignorance (and) not from/by any other means. 


[1833] 


Verses 1834-1843 emphasise that the word loka used here refers 
to the Brahman alone. 

£|^5«$ McRcTcf: I 

^tfj) ofcbisfal 11^3811 

o o ^ 

Since the principal/primary meaning of the word loka is (thus) 
the very (immutable) Atman, iherelore, in the case of (other 
lokas ‘regions or stages’), which are reached by means (lit. 
the causes) viz. activity etc., there would be the sense of (the 
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word) /oka in the secondary/metaphorical sense. 
c t''4' J ll c( r | ^[FcKTcTFT: i 


[1834j 


There is nol acquired any lower status through action (i.c. 
ritual), nor is there (from it) any excellence (or, reaching to 
higher status); this does not happen to the inner Atman—thus 

a (loud) proclamation has been made by the Vedanta text 
as if by raising the (right) arm. M „ 


This verse refers to rise in the worldly status. 




This is the highest bliss for this (individual), owing to (his) 
having acquired the excellence of happiness and on account 
of its excelling all (other) happiness which will be said 1 thus. 

11836] 

This has in view sa yo manusyandm ... (BU 4.3.33). 

^nsHHfc|E|Hcl: I 

3||^-qqrq<:q|TIToil|^:^fefc| t^cf % 

On the other hand,) the joys which originate from (lit. are 
produced by) contact/connection with (external) objects, since 
hey have conformity with (or, similarity in nature to) the means 
of deriving them) and are of the nature of having a beginning 
nd (also) an end—they are only the causes of misery. [1837] 

ifcT: 11^3^11 

As against them, the joy/bliss) which, being the (very) nature 
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of (he immutable Atman, does not depend on (lit. not expect) 
every (lit. all) the (known) means (of achieving joy/plcasure) 
and thus has the nature of excelling (lit. being above) all (other) 
joys, is considered (or, known) as the highest. [183 





In order to prove/eslablish what is so far (or, earlier) said, 
viz. ‘This is the highest joy/bliss for this (individual),’ there 
is then stated the proper (lit. strong) reason, which justifies 


it, in the statement etasyaiva 


[1839] 


This is lully explained in the next verse. 


Vfc#[ n^you 

^ O "V 

All beings enjoy (lit. live on) the surge (lit. drop) of the joy 
ol (knowing the nature of) the Brahman, 1 which has been 
(thus) described (lit. staled), (and the one) which surpasses 
all (other) joys. [ 1840 ] 

*Or, alternatively, of becoming one with the Brahman. 

vSince this (joy) is of this nature, therefore, it is the highest 
and it excels all other joys, on account of the fullness- 
/complcteness of this one (viz. individual). 1 [1841] 

That is to say, because the individual has become whole 
or full/complete ( piinia ) on attaining the nature of the Brahman’. 

























604 


SureSvara s Varlika on Jyotis Brahmana 

And the whole of this (i.e. worldly) joy is but the product 
of (or, is produced by) mere ignorance about (the nature of) 
that (reality, viz. the inner self) and it is described as (derive,d) 
by the knower as only caused by the limitation(s) on it of 
the limiting adjuncts such as the intellect. [1842j 

<Hq u llf®£I T(qj c1gV<?iqv||qqc)Rt5 

(Therefore, like a person who informs another) about the salty 
sea by (introducing to the latter the information about) its 
parts, i.e. the salt (etc. in it), (this sage) who was desirous 
of enlightening this one (i.e. king Janaka about the Brahman), 
with respect (or, carefully) by way of (mentioning as consisting 
of) the parts (viz. the agent etc.) of it (i.e. Brahman). [1843] 

Now, in verses 1844-1896 follows the discussion on BU 4.3.34 . 

TO srfcT: II?^yy|| 

c o 

Therefore has the subsequent Sruti proceeded for enlightening 
in respect of the highest joy/bliss, (by pointing out) the higher 
and the higher of every subsequent (of the joys of) human 
beings. [1844] 

Verses 1845-1849 discuss in general the nature of human joys. 

o > 

Whosoever amongst men is fully developed with his firm limbs 
and has all his person become handsome, is the man 
prepared/fully fit ( raddha ) and capable for enjoyment(s). [1845] 
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qiltkiEA[||e4-m.cj ^1E^<P-C)d: 'JRH ll^a&,|| 
cl^lfgqf^%f} H U II^S|S Eft | 

Cm ^ 

foj^^rl ||^c;y\9|| 


In these words (here atrd) is meant (lit. mentioned) (a man) 
who is possessed ol all means (of enjoyments); similarly, a 
man who is possessed of the external and internal means (of 
enjoyment of various joys), [1846] 

so also, who is the lord of other men (i.e. the best of them), 
as it were (that is to say:) he should be understood as an 
independent master (of them) and that he is not obstructed 
(lit. harmed) by (other) men. [1847] 


This is the explanation of anyesam .... 


^qp) H j Pfuji| 


Therefore, he who is rich (or enriched) by his enjoyment of 
the enriched joys of human beings, is (known as) the best 
enriched among the (joy-)enriched (men). [1848] 


This is significance of sarvaih .... 

3TFF^ ^ 4-|Hb^|u||lt(^|-c>^^ ||?e;y^|| 

(He is) one, who is enriched by all joys of human beings, 
but not by the divine (joys). And this joy is (mentioned in 
this Sruti) as the highest among the joys of men. [184 


This is the purport of (he adjective tnanusyakaih 
Verses 1850-1853 discuss the joy of Pitrs. 
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Sure6vara s Vartika on Jyotis Drahmana 


-qf&RT^ q: | 

3TFF^fa ^l^WFRT: n^oii 

& o 


That joy of human beings, which is multiplied a hundredfold, 
becomes one joy of the Pilrs, (compared to it) in respect 
of measure. [18501 


This is the meaning of at ha .... 


3H^<HIER W ||^^|| 

o > 

Whatever happiness is dependent on its means (for its deriving) 
is to be called (i.e. to be understood as) but misery. Therefore, 
that happiness/joy which does not have (i.e. depend on) any 
means (for its deriving) and which rests on one’s self is the 
highest happiness/joy. [1851 

d^^i^icHMR^H Ic^l4^M^qif^T: I 
RK<raiRpi*iM'-4 )RfNt ll^y.^|| 

Therefore, (i.e. lor that reason), the decision in this respect 
is: There occurs that joy, which has surpassed (or, is above) 
all excellent (of known joys), the one arises from a complcle/full 
(j)ari-) knowledge (about the nature) of the Atman and which 
has surpassed every other (joy to be produced or to be known). 

[1852] 

TF3 cRd*-i ll^y.?|| 

Since there is gradation among the means (of deriving 
joy/pleasurc), therefore, there is stated the purification 1 in 
respect of knowledge with (the use of adjectives ending with 
the suffixes) -(map and -tamap? So also, because there is 
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gradation in respect of (that) purification, 
therefrom) would also be expressed in 
sul fixes) -tarup and -tamap. 


happiness (resulting 
(words having the 

[1853] 


1 This refers to the effect in one’s understanding of the various 
joys. 

2 

These Paninian suffixes signify the higher and the highest 
(of measures). 


* 

Verses 1854-1858 slate the gradation in respect of plea¬ 
sure /happiness. 


qiqtiiqfe^ aiqqiqcwqtnfd: ll^^yn 

To the extent, to which impurity of (one’s) intellect disappears 
(i.e. is removed), by having collected (more and more of) 
mer *l lo that extent results the good (and better) state 
of (one s) intellect and also to that extent is there (higher 
and higher) rise in happiness. [185 

This is further exposition of the dhildratamya mentioned in 
the preceding verse. 


o 

dlqqiqfeqbtqKS.'q ciqi ii^y.vui 

O CN 

To the extent to which there is the obscurity (lit. thickening) 
of (one s) intellect on account of its association (or, connection) 
with sins etc., to that extent is the want in the (good) state 
of (one’s) intellect and accordingly (i.e. in the same measure) 
is there the experience (of more and more) of misery. [1855] 


facfafaRcl fard ||? 
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Sure6vara s Vartika on Jyotis Drahmana 


They are called the Pitrs, also the enjoyers ot divine joys — they 
who have won the loka of Pitrs by means of the perlormances 
of rituals like Pilryajna; * also (they are called) jitalokas 
‘winners of the worlds’. [1856] 


This explains the Sruli passage referring to jitalokas. 
1 This refers to the Sraddhas. 


^54 "nfuTcT: II^Kvsil 

This one, i.e. the goal, on the way to the south, is called 
the Pitrloka. This one has, in comparison with the joys of 
human beings, (a joy) that is multiplied a hundred times more. 

[ 1857] 

This is to explain the Pitrloka and its joy. 

Cv O 

In the (case of) the subsequent sentences (of Sruti) also, (an 
interpreter) should expound what is (earlier) stated; viz. this 
joy is greater by hundred, thus each subsequent joy in the 
order is greater than its preceding. [1858] 

Verses 1859-1865 discuss the nature of the joys of gods . 

CS C\ 

Those, who were mentioned earlier by the word naksatraloka, 
are (themselves) mentioned here by the word devu, (only with 
this change that they are) having subtle forms/bodies. [1859] 

In this verse, Suresvara refers to the Madhyandina recension 
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of BU: ye satani gandharvaloka dnandah sa eko devaloka dnandah 
and explains the meaning of devaloka. 


^FFfRT^ ^q<:q ^ VIMRR | 

^Miq^qK^taq u^^om 

O Cv CN CN ’ ’ 

They are to be (i.e. should be) understood here as Ajanadevas, 
who have attained godhead, at the time of the birth of creation; 
they are, in comparison with those mentioned before (viz. 
devas ), more subtle in their forms/bodies. [186 

0< Mih1Ri ctaT ^18F*#T ^RKlPl I 

TtfFFRT: ||?=;S^|| 


The bodies of those great ones (lit. great Atmans) are subtle, 
pervasive and, therelorc, the joy of these is considered/accepted 
as greater 1 than (all) the joys (mentioned) earlier. [1861] 

Actually there should have been used the comparative form 
mahatlaram instead of the positive form mahdn. 

HMlg-SIHqidl^ddi ®R5<Hcok1: I 

Because the causes for destroying various pairs * (in the 
sorrows, lit. calamities that belall) have multiplicity, therefore, 
the joy of Ajanadeva(-/o/<a) is greater by a hundred than (all) 
the earlier (mentioned human joys). [1862] 

1 These refer to the various causes of sukha and duhkha. Cf. 
Gita 15.5: dvandvair vinuiktdh sukhaduhkhasamjnaih 

^ctq^f^d^iRcqir<H 4 MIMlo|cif^jc 1 : 11^5,311 

✓ 

A Srolriya is one who has studied (lit. recited) the Veda text 
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Suretivara's Vartika on Jyotis Brahmana 


and also (if he) has understood the meaning of the Veda. 1 
He is devoid of (i.e. has separated himself from) all (kinds 
of) sins/blemishes by being a performer of all (activities) 
enjoined (by the Sruti). 2 [1863] 

*SP has clarified Suresvara’s idea of a Srotriya thus: artha- 
inantam adhyayanam ekasakhavisayam yasya. 

2 This is the significance of the word avrjina. 

O O C o > 

(This refers to) a human being whose thought is unaffected 
by any desire (for joy which is) greater than (that of) 
Ajanadeva(-/o/a7) — and, thus, that human being, who has 
become thirsty (i.e. has a longing) for (even greater) joy(s). 

[1864] 

rhis is to indicate the absence of any other and greater joy. 

o c 

Whatever be the happiness of him as equal to the joy of 
Ajanadeva(-/o/«7) is stated here as the (great) excellence of 
lappiness, because of this person’s becoming of a mind which 
s unaffected by desire(s). [1865] 

rses 1866-1873 explain the nature of the cause for gradation 
joys. 


^ 3FR ^qilqPvR-eid: I 

C ^ 

rhe nature of being a Srotriya and that of one free from 
every) sin 1 are equal of each other till (i.e. up to) when 



















Brhadaranyakopanisad-Bhasya-Vartika 


611 


he becomes one with Virinci; for his rising to a higher status 
(vrdd/iau) and acquiring bliss only increases (or keeps on 
increasing) owing to (or, because of) his being unalfectcd by 
(any) desire(s) whatever. [1866] 

1 srotriydvrjinatva should be read for srolriyaivdvrjinatve . 

0 _ 

This is for Hiranyagarbha. 

M[c;4||c|f3c^ | 

o o 

Desire of a human being keeps on increasing as long as he 
keeps on turning away from every earlier enjoyment; so also 
does there continue for him pleasure during that while. [1867] 

The argument is: One after another, enjoyments keep on luring 
him and he has ever-increasing pursuit of them. 

Since the increase in happiness for a man is only dependent 
on the decrease (or, loss of) one’s desire (leading to the pursuit 
of another desire), therefore, being unaffected by desire alone 
is such a means to happiness as is the best (lit. the highest). 

[1868] 


Even if the nature of the means 1 is (just) the same for all 

'y 

of the three (van t as), there is in this respect (atra) the greater 
measure ( prakarsa ) of the loss of desire the (best) means 
of the best of joys. [1869] 

1 This is akamahatata mentioned in just a little before, i.e. 
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!, 


in verse 1866. 

2 ^ 

Cf. SP: alrety adhikrlapumsoktih, this refers to various desires 

o the different persons in different castes, Brahmana, Ksatriya 
and Vaisya. • 

^ l-H|J|fq | 

There is not here even a little of an intention to speak about 
combination (of knowledge and action) to be entertained; since, 
here (in the pursuit of the knowledge of the Brahman) only 
(that) knowledge which destroys (the notions of) agency etc. 
is the support (or basis, of the ensuing matchless joy). (1870J 

The argument/reason (nyaya) for the rejection of (any of the) 
combinations is also mentioned (i.e. pointed out) earlier; 1 
therefore, those who see (this matter of, i.e. in relation to 
liberation) should carefully keep from entertaining any hope 
foi (the support of any of the) combinations. [1871] 

'For example, in the SV, 

Cf. SP: iheti mukter uktih. 

^TSRcci | 

^ c!cf; ||?t;\£>3|| 

(Then) since being a Srotriya and being free from (any) sin 
have similarity in respect of being the means to (the highest) 
happiness, therefore, there does not lie in (other) lower means 
the highest happiness. ^ [1872J 

Hereby is averted even the combination of these means (SP). 
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•dKa^-dicHd’cdd: I 

%WI *T^l 11^311 


Thus, with the idea of gradation (among various means) in 
view, the state of one's being unaffected by any desire here 
(alia) 1 understood as the best, the means of the best happiness 
owing to variety 2 (in joys). [1873J 


] Cf. note 2 on verse 1869 above. 
2 

That is, various measures. 


Verses 1874-1879 point to srotriyalvavrjnatve as supported by 
the Taittinya’s scriptures. 

^ ^3 O o 

^fsrarr ll?d\ean 

On the basis of the statement in the Taitlirlya Sruli: yuva 
sddhuyuvd ..., l this, viz. Srotriya etc., is intended to be stated 
in subsequent sentences also. [1874] 

clarifies: sddhuyuvd as avrjina and adhyayaka (which 
follows that word in the Taittirlya) as Srotriya; cf. Taitti- 
nyopanisad 2.8, in the same context (i.e. of joys). 

9l^iid cl^fT ^^Mpi'O'O'Md ii?dvsy.ii 

Prajapati (mentioned here) is to be taken for Viraj, the one 
that supports the body in the form(s) of the three worlds; 
in the word brahman is mentioned Hiranyagarbha, the 
Brahman. [1875] 


This answers the doubt if prajapatiloka and brahmaloka convey 
the same meaning. 
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3Tcl: qi4-H-dccj^fiJ|d I 

o 

Since (this) calculation now, alter this (i.e. the statement about 
gradation in joys), recedes (i.e. is given up), therefore, the 
Sruti has stated for/to us athaisa eva .... [1876] 

rhis begins the explanation of athaisa .... 

3Wkdild?i^M^ I!^\9v9|| 

3y (i.e. From) this happiness, which has (such) excellence 
md which is within our experience, is understood (lit. inferred) 
lere 1 (the highest truth, the Atman) which has surpassed 1 
even the most) excellent joy. [1877] 

>P clarifies ilia as anumdnabhwni . This anumdna is explained 
the statement of the related vyapti in the next verse. 

1 Literally, given up or set aside. 

mm \\k 

o > 

lince, in the world, what is most excellent in nature rests 
>n (i.e. has a basis in) what has destroyed (all other) 
xcellences, therefore, (here) is understood an unsurpassed 
lappiness by (the qualifier) alisayavat ‘possessing (the highest 
xcellence)’ (of the state of the Atman). [1878] 

P and NKL (ms. p.704) state it thus: sukhotkarsataratamyam 
cid visrantam tarataniabhdvatvdt pahndmataratamyavat. 

d-HtcIlPl fd^6l dlP-cl M<Ic-hPi I 
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Here (among all graded joys), there is, in this highest Atman, 
the highest joy wherein all (happinesses) reach their acme, 
because it has surpassed all of (those) joys. [1879] 

Verses 1880-1885 stale in the inference about the most excellent 
joy in the Brahman from the greater excellence of measure of 
joy. 


f^si dd<ld<dfed: ll*!^°ll 

That joy, which is stated in eso ’sya ..., is brought to its acme 
by inference (which is invoked) by the rise (of every joy) in 
every later one (of the joys). [1880] 

^T8^5lldlc4drdHi m II^MII 

This inference is taken to be referring to the highest of joys 
coming from what was not known (before, viz. the Atman 
within); this is the most directly perceptible (happening) in 
the case of those who have a direct perception of the truth 
of the Atman. [1881] 

f 

SP cites in support: aktam hi— sa esa paramdnando 
vilrsnasrotriyapratyakso \lhigata id (possibly a remark of Bhar- 
trprapanca). 

3WRSd#FR siPF?: NcRMIcRld I 

R: R ^ TO: 4:dldd-dd: II^TO 

That joy, which is to be experienced in (the knowledge of) 
the inner self by those who are unaffected by desire(s), is 
alone the highest, (as compared to those resulting) from them 
which are stated (so far). [1882] 




















Surefvara's Vartika on Jyvtis Drahmana 
Ic ^ 11V c^c; ^ || 


So has the revered Vyasa, Ihc knower of the meaning of the 
entire Veda, said, on his own, (his very thought in order that 
Ihe undcsired resulting from desirc(s) be abandoned (by his 

l,SI “ C,S >- |1»3| 


The next two verses are Vyasa’s verses. 


'N 1 1 

Whatever be the happiness from (the fulfilment of) desires 
and so also whatever be the great joy of divine nature, they 
do not (i.e. cannot) deserve (to become, or to be equal of 
even) a sixteenth part of (he pleasure (resulting) from the 
loss (or, overcoming/destruction) of hankering. [188 

This is Mahdbhdruta 12.168.36. 


fdddd dd<;dd) | 

fHdddlfe ^3 ^.^TCfTTcrfq H^r^M 

o 

A person is freed from every one (of the desires) from 
whichever he desists (or, moves away). (Indeed) by desisting 
(or, moving away) from all (of the desires) it is that he docs 
not experience even a very small misery, or unhappiness. [1885] 

rhis is Mahdbhdrala 5.36.14. 


rses 1886-1894 conclude the thoughts on etasyaivdnandasva 
tram. 


^wifepKi qnfer i 

^W'taii-dqictMd TTfl^LpH^fd: n^gji 
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What thought was earlier enunciated in its entirety by the 
statement (of the Sruti) that began with (the words) s alii a 
has its conclusion in (i.e. has been concluded by) the statement 
ending with the sentence about Brahmaloka. [1886] 

qq: I 

C\ O C 

gjeg #5 WR n?^v9ii 

O O Cv > 

Even if this matter under question was thus completed (i.e. 
completely explained), the king demanded of the sage, (even) 
as before, ‘Now, alter this, you should say what is a greater 
(means) for (achieving) liberation’. [1887] 

^ Cv 

ccl-HW^WJIId 

Yajiiavalkya, on his part (api), when thus asked by the king 
as belore, felt fear 1 —(but), for some other reason and not 
owing to his inability (to answer). [1888] 

i * 

The editor of the AnSS edition reports that, while he read 
in the verse the verbal lorm abibhet , he has ignored the reading 
abibhyat which occurred in the three manuscripts consulted and 
which is a grammatical error. NKL ms. does not offer any help 
with regards to this. 

'O CN *\ 

qjRui repaid) H^sil 

o 

Because of the sage’s omniscience, therefore, (it is to be 
remembered that) he did not feel fear (which would arise) 
Irom ignorance about the thought (about which the king) 
questioned—there was altogether (til ... eva) a different reason 
from that (viz. fear etc.), as the Sruti has declared 
(subsequently). [1889] 
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SureSvaia s Vartika on Jyotis Brahniana 


IR^qlfdRcRqi-iifcqqisRTri qq : qq : ||^ 0 || 
31xcqK°qqi tqsfcq I 

• L qMfqifq^CqR|u‘iIRi: 4id|q];><-tq3|qci: ||?t;^^|| 


(The vSruti had this in view:) ‘May the king not ask me, who 
am not now wishing to say (i.e. answer), the (same) questions 
such as kimjyolir ..., again and again, emboldened by (or, lit. 
gathering strength Irom) being told to ask (whatever was) his 
desrire (to ask). [1890] 

Indeed, the matter (which the king asked) is not to be 
overlooked (or, lit. discarded), since the truth has invariably 
io be maintained. Therefore, there is (already) given a decision, 
viz. (The Atman has) the nature of being self-illuminating, 
without leaving anything to be said’. [ 189 !] 


Before giving the answer which is stated as coming from the 
ruti, Suresvara provides some introductory to it in verse 18901T. 


Rl'hlctaoqtq jji ^jvj|| I 

S^IRId Pki R|<>u|,gC| 0 | 


When (thus the matter has been fully) decided, the king has 
asked me again and again, viz. the king does again hold me 
by the words ata urdhvam ....’ [1892] 


In verses 1892-1893, there is the statement as to why the sage 
It fear. 

} Sui ysvara uses atah in the place and sense of allia. Read 

alha ™bdo 'taliparyayo nirunaddhTty asmdt piirvam sam- 
dhyale. 


^bll-i^-iigpi^q rf] cRj'iqicq | 

Rb'Sto 5IH IMildqRsd: ||?=;^?|| 
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‘The king, (who is) so highly learned, wishes to draw (lit. 
take) out of me the entire knowledge which I possess dit. 
which obtains in myself), after winning me over by the goad 
(in the form) of the question(s) (to be asked) at will (or, 
to the full extent of his desire).’ [1893] 

O 

^sicciKWoira n^an 

Thus, this is the reason for the fear of Yajnavalkya; (there 
is) not (any other fear) from elsewhere. This is (to be so 
understood), since there is no possibility of existence of the 
cause ol (any possible) fear (in him), viz. ignorance, owing 
to (or, because of) his omniscience. [1894] 

Verses 1895-1896 point out that the sage's fear was justified 
by the thought about not revealing the lore *of the Brahman , 
so suddenly. 

Mfusobob-M I 

Not once (i.e. several times) was the decision given in respect 
of the full matter (which was put) under question. And, yet, 
this king has held me (by further questioning) with a desire 
to draw (lit. take) out of me all my belonging (viz. knowledge); 

[1895] 

therefore, this king who is intelligent and (highly) learned, 
lor the purpose of taking (out) all my wealth, (in the form 
ol) the knowledge of the Brahman. Since (thus) he does not 
entertain any fear, therefore, I should be very much afraid 
of Janaka. [1896] 

These verses reiterate what was in the mind of the sage. SP 
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concludes the comment on this verse thus: yogye ’pi 
muknphalam jtlanam sahasd nopadestavyam Hi vdkydrthlh 


palre 


diS , CUSSl . he thm,ght BU 4333 Y *t, in verses 
097-1901, it ,s explained as to Iww the sentence sa vd esa '... 

is expiessive of some objection, and in verses 1902-1909 of 
l,ansnugration from one world to another. ’ J 


^5 | 

^ h?^,, 

(A question is asked:) ‘Indeed, if the questions have already, 
menhoned in earher statements (and) the malters/thoughts in 
m (or relevant matters/thoughls) decided (fully); with what 
undecided (matter) in view, did the king ask the sage again?’ 

[1897 

,?° ,ntS t0 What is a,read y sta led; the questions beginning 
th kimjyolih ... and the answers adilyajyotih 


fifcrfaFTcT: ||?t;^,| 


What was already told, viz. the movemenls/activilies of the 
(individual) A, man in the dleam and Ihe waking Males by 

Z ali^r a ° nS “ a11 ° f “ i! ^ 

[189) 


qiq^igjipf | 

q cnefei 7J3n n^^,, 

^ ^P-dcf) ^ , 

II? <^oo II 


(So) tin when the matter for which illustrations are 
(da,slantika) is not directly expressed/stated (in the 


given 

sage’s 
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replies), the king did (lit. does) not wish to give up (asking 
questions), for the reason that there was yet some remainder 
in (the answer to) question(s); [1899] 

for, (the sage) did not mention (lit. sing) the darstdntika for 
the illustration of the deep sleep state; viz. the consequent 

knowledge arising from the illustration of the deep sleep state 
as (< aham ) brahmdsmi— which is the darstdntika matter for 
the illustration of Prajna (form of the Atman) and, also 
(therefore), as its remainder (to be said or explained). [1900] 

These two verses explain the meaning of athakamayamanah 

• • 

1 Or, he would not leave the sage. 

o o 

Since there is completion of the matter under question when 
the darstdntika has been pointed out; therefore, now is stated 
that matter whereby everything should have become stated 

(lit. said). [1901] 

^!°kck: ^ cjddod qn sfa: im°3ll 

As (this inner self), being under the control of its own becomes 
inclined towards within ( pratyan ) 1 united with the dream and 
the waking stales, one after another, together with its desire 
and activity etc., like a great fish (with both the banks of 
a river/stream); so, [1902] 

is the transmigration of this (one) between/in this and the 
other lokas — it has to be narrated in details; therefore, the 
subsequent Sruti is for the purpose of staling the same [1903] 
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qtsre ci^c) ^ | 

Bondage and Ihe cause of bondage as also liberation and the 
cause of it have to be told in details; for staling the same 
(therefore) has proceeded (he subsequent Sruti. [190 

qcf I 

^ n^ovui 


Then, according to what is intended by the ddrstmtika, (he 
Atman is first introduced from the waking state (moving) to 
the dream state, it is (later) to be taken to the waking stale 

agal "' [1905] 


This is the purport of the sentence sa va esah 

qistsfq ^ ct^rq qf qfefadiqqcl: imov<>|| 


As the statement about the deep sleep state has at its end 

the explanation of (the nature of) joy, so also for concluding 

the same to (the state) which is the subject matter of the 
proposition, [ 1906 , 

namely, this Atman has its (power of) seeing never lost, as 
this is stated in the dream and the waking states; so also 
is this one even in Prajfia state (to be understood) from the 
sentence tad vai .... [1907] 


The argument in the above is briefly thus: As in the two 
fates of dream and waking, in the deep sleep state also the 
Vtman docs not lose its power of seeing. 

SlRwmcp^dS-d qqTcqiq q quH : i 
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^cfHS)4|£Wl: II?^oc;|| 

As, owing to its having only the immutable (power of) seeing, 
this Atman is in the deep sleep state above (every) cause 
of activity, so it is in the dream and the waking states also. 

[1908] 

m 4R|^5^ fn‘IHI«l tpiibH: I 

^ o 

5=| rf II^o^h 

O 

Thus,- it is to be known that there is once again the statement 
sa va ... for concluding what has been earlier argued (lit. 
proved) and (tu) not owing to a doubt about the perishing 
(°f it). 1 [ 1909] 

NKL (ms. p.706) states this neatly thus: suplo mrtavan naslo 
desantaram gato veti sahkanirasartham kim na syad ity aha na 
tv iti.' 

Verses 1910-1925 discuss the thought of BU 4.3.36', there is yet 

the beginning of the description of transmigration in verses 
1910-1920. 

trt: ||?^?o|| 

f^oifg^ ||? , ???|| 

^ O 

Now, beginning with this (or, from this verse) is presented 
the description of the Atman’s transmigration. 1 (Thus: The 
Atman) has moved from this world to another as in (getting 
or moving) from the dream state to the waking state (and 
vice versa)— [1910] 

to explain/convey this happening (artha), there is here stated 
the illustration, so that there is secured (thereby) an easy 
understanding of the listener in respect of the matter intended 
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for conveying. 

This explains tad yalhanah ... (BU 4.3.34). 

lin ^ 3II 

^ 9 >rMk><i T r£^cqf^f ^ | 

^tcpy ^q^i^Ici li?^?yn 

^^'■Hrqii’-d i^rasrqra I 

cTgcdi^citiif^^q^fjq Ii^^n 


As a cart, well-laden with various means (for producing 
Happiness for, or for serving various purposes of, men) and 
producing different kinds of sounds owing to the damage 
caused by heavy weight 119121 

would move/go to another place (lit. region), driven (lit. 
occupied) by the cart driver, i.e. by a cart driver bearing/having 
a body quite different in nature from the cart (itself) and 
the (burden/weighl of) things (on it), M 9 13 ] 

laden with things of its own (it) would move on the way—only 
thus is the connection of the drstanta ‘illustration’ (with the 
ddistanlika in hand); only thus it is said: [1914] 

this subtle body moves on to another region (or, loka), departed 
upwards as it has from the body (earlier) enjoyed, because 
there is (now) the loss/perishing of (its) enjoyment (of 
experiences) and (at this time) laden with (the effects of) 
activity, (specific) knowledge etc. in the same way (as the 

Car,) ' [1915] 

f^J^T ^qdlfa: ’Hrq-iH^Vfirrj^jq ( 

(The above is to 


mean:) Separated from the deities, 1 laden 
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with the burden of good activities, like the cart, the subtle 
body moves on for securing (its end), viz. merging (only) into 
the inner self. [1916] 

1 This is said for emphasising karmavidyddisambhrtam in the 
preceding verse. 


Further, (it should be noted) here it is only the subtle body 
meant by the word sarira , because it had (earlier) a support 
in the whole of the body and not because of its remaining 
apart from (lit. of its not being joint with) the inner self. 

[1917] 


vSP points out the purpose of this verse thus: almaikadasa 
ityudav atmasabdasya Huge 5 pi prayogdt tad evdtra gatiyogyam 
vivaksitam ily arthah. 

(The subtle body) would move on (the way), occupied by 
Prajna who has assumed the form of the things etc. on it, 
viz. who is the master of that chariot, 1 for it is occupied 
by the Atman even like (i.e. with) the (higher and higher) 
rise of the knowledge about (the nature of) the inner self; 

[1918] 

the Atman (which is associated with the subtle body) is 
mentioned here as occupied by Prajna; for there cannot be 
any rising (higher) by/of the' Atman as (it cannot be there 
in the case where) a pot filled water has (in it the occupying 
of it, the rise) by the sun. 1 [1919] 
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'This refers lo the reflection of the sun in a pot filled with 
water and the popular way of calling it as the occupying of 
it by the sun. 


ofcf; I 

37TcTfH Tf^Ft STciFcR cf^: ||^^o|| 

O 


And already a statement has been made: dtnianaivdyam jyotisa 
so also is there in another Sruti the statement atmdnam 
rathinam viddhi. 2 [1920] 


4.3.6. 

This is Kathopanisad 3.3. 


Verses 1921-1930 specify the movement ( gamcma ) as caused by 
vairagya. But, in verse 1926 , there begins the exposition on the 
thought content of by 4.3.37 ; it runs up to verse 1971. 

-dc^yifd fcpf 5fcq&l‘IM J : | 
cfe ’SlcTTT qnt %FTT3Fq^ ||^^^|| 

o o 


It is the direct object of everyone’s experience that the subtle 
body' moves on (i.e. departs from a body), leaving it when 
the time of death has come, (producing) strenuous breathing 
sound and when a person’s manas is afflicted by the painful 
feeling caused by the tearing vitals—this is (so) slated in order 


that there is produced (lit. rise of) aversion (for world life) 
in human beings. [1921-1922] 


'This is the Atman associated with the subtle body. Or, SP 
stales: (alliiigam ili sabhasapranoktah 


Tt^qiqpftsi gfefq | 

^ C -DO o o 
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o cn >3 o o o 

Let it those who wish to achieve liberation remember the 
misery/pain experienced by a person, who is about to die, 
when his vitals are being torn and his joints (in the body) 
are becoming loose (lit. are leaving their normal built). [1923] 

5F^t: Rbfdfad ^ i 
q^t TF4bddl44 

(Now) follows the subsequent portion of the Sruti in order 
that a person comes to understand when (lit. at what period 
of time in the life) this 1 comes to a person (that wa^ born) 
and why it is caused. [1924] 

lr The word ‘this’ refers to what is stated in the preceding 
verse, viz. duhkha. 

eWHdl4l q^dc^kyy^d: I 

> O c 

When this would occur in the case of a person, who is about 
to die, while/when the Udana wind has become stronger and 
then the person would have his breath going upwards 1 —what 
is (thus) stated happens at (the time of) death. [1925] 

This is in answer to the first question in the preceding verse, 
^hat is, when he is breathing his last. 

Now follows the discussion on BU 43.36. 

3FTnvx45d- L d?l I 
d^dlMlP-ddl cfl qfdqsict 

When the body (lit. lump of a person) becomes thin, 1 as 
it is affected by old age, or (in other words) a person becomes 
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afflicted by heal, then he comes to have (or to suffer) the 
condition as stated. (19261 

This answers the second question in verse 1924 above. Also, 

i * i * am - in Ihe Sruli. And this is further 

explained in the next few verses. 

This is explained by BUB as ‘assuming the state of a subtle 
body. 


. TFTTl ’'blsriNI cRT 

When this body (of a person) becomes emaciated (or, thin). 
i.c. it comes to have the nature of an atom, viz. (extreme) 

thinness, (either) by old age or by the (person’s) disease, then 
he would be breathing his last. [ 192 

fotwilHc, | 


On account of old age or disease, there comes to this (dying 

person) uneven (condition of) fire/heat 1 (within him) and there 

does not result proper digestion of food by (that) weakened 
heat. 

c i • I , I 1928 l 

bo also, in the absence of the collection of (digestion-)juiccs 

and essences, the person, becoming weak, falls down, like 

a dilapidated temple, on the ground. [ 192 9] 


^That is, impaired digestion. 

That’is, constituent elements in the body. 
































Brhadaranyakopanisad-Bhasya- Vavtika 


629 


Or, (to explain this otherwise:) then, the condition, which occurs 
in the (person s) thinned body, is staled with an illustration, 
with an effort (so as to make it) directly perceptible. [1930) 


This points to the purport of tad yathdmram .... 


Verses 1931-1934 explain the thought in tad yathdmram vodum- 
baram .... 


fair 

o 

As a mango Iruit becomes loose from ils stem, when its juice 
has become thinned (i.e. has lessened); so also docs the subtle 
body become separated from this person’s (gross/visible) body, 
when the digestive juices of the food (that is eaten) have 
become less. 11931] 

■FI T3Tt ^ER ?R) ^ER TFW II? 

That juice (in the fruit), whereby the fruit is held at (lit. kept 
firmly tied to) the stem, up to ils purification, is known as 
its bond (to the tree); or the stem is understood as its bond. 

[1932] 

vSP clarifies thus: karanaiyutpallyd rasa vddhikaranaxyutpattyd 
vrntam vd bandhanam. 

qg^cj 

The connection of the mango Iruil with the stem is lirm in 
its early state of development (lit. its young state) and 
(continues to be so) till it has completely purified; (but it) 
does not remain so when the juice has fully ripened. [1933] 
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qi cfrcfrM I 

3TPt( SfKpdd ll^38|| 

When il is lime of purification, the juice in the fruit, 
becoming/remaining (only) moist, becomes weak and is unable 
to hold il here (i.e. to the stem). [1934] 

Verses 1935-1939 point out the significance of more than one 
illustration. 

** O 

m 

The fruit is then separated from the stem, viz. the bond, on 
account of its becoming heavy or its purified juice. [1935] 

HidtiaqiHid'trd '-bdKd | 

There is here the statement of many example of various types 
in order that one understands the fall of a fruit having various 
factors as the causc(s) of its fall. [ 1935] 

Mdcq^qc^Mlatd M? <^n 

Here (i.e. among these Tails) the fall of a mango fruit is from 

ils stem, whereas an Udumbara Iruil falls off together with 

its stem. But (he tail ol an Asvallha Iruil is on account of 
sonic other C3usc(s). j |(^yj 

^^4jId>>f||ryiruHi ny^n 

Here the utterance of the particle ra 1 is for establishing various 
kinds (ol falls) this is so done for the purpose of showing 
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thal (in the durslantika) death of beings in the world has 
for it many causes. 2 [1938] 

The particle does not show here, as on other occasion, the 

idea ol an alternative. 

2 

SP adds finally: tasmdt tatra na vivaditaxyam. 

o C o V 

Wit 11^3^11 

As this example (of the mango fruit) is (thus) staled, so also 
does a human being (become separated from his body). Here 
(in the text) one has to understand by the word piuu.su the 
Atman in the subtle body, because ol its non-connection (i.e. 
non-presence) here (in this body). [1939] 

Verses 1940-1943 lead to one s understanding arigebhyah to -have 
as its sense the limbs such as ears. 

Ears, skin etc. and veins are meant here by (the use of) the 
word ariga ‘limb’; since, being bound with/in them, docs the 
Atman in the subtle body become capable of (accomplishing) 
its activity. (19401 


^ o * 

ima?n 

A juice ol the (digested) food would become the cause for 
(he connection (ol the Atman in the subtle body) with the 
limbs, viz. the black pupil ol the eye ( krsnasdra ) and (every 
other) organ (of activity). [1941] 

3T?f ^[rl ^IWTcf T^ll[^Mp. u l|l-ld: I 
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^Fnwyld*-^i4l w rmifc'cil 'to im»?n 

^otfo O^F^TOfOcOOlfo 000 00 lK?<*o|i 

”\ 


In lhe same way ( tathaiva ), the subtle form of the Atman 
comes to the inner body ol the dream stale from the external 
body (of the waking state). As the words ydlhdnydya and 
pratinyaya have been stated there earlier, (19491 

so also should one mention (them) in connection with the 
movement Irom one body to another—i.e. pratiyoni in the 
sense ol yathasthana. [1950] 


Read SP: sa vd esa etasmin samprasdde ratvetyadau drstante' 
atinydyasabdo yallidnydyasabdas ca iydkhyeya\ydkhydnatayd 
(hokum tathaivdlrdpi lau vdcydv ity art hah. praliyonisabdartham 
a ... \atha pun am praliyonisabdo yathasthdnam ityarthe 
dkhydtas (athaivdtrdpi darstdntike tadvydkhya drastavyety art hah. 


5 Hd c T>'HN^M u l O^OKOTOO: I 

Ofoolfo OOF0 Hh 1 5 °t c II? ^ V. ^ II 


In conformity with (one’s acquired) knowledge and acts (in 

[his life), and also with the eye etc., does (the Atman in the 

subtle body) move on for a birth 1 in pratiyoni, i.e. yathasthana, 
Tianncr. ' (1951| 


n the earlier verses were pointed out the meanings of the 
rds pratinyaya and pratiyoni in the Sruli statement. This verse 
jlains the meaning of the whole of the Sruti statement. 

This is (he meaning of prdndya in the text; it is explained 
the next verse. 


ses 1952-1958 explain the word mar ana death’ as suggestive 
muiarjanma \rebirth \ 
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5#FTT wi tra: I 


Since, in the case of living beings, there is death for 
another body (later); therefore does the Sruti state 
there is no death if there is riot (another) birth. 


assuming 
prandya ; 
[1952] 


This has reference to the accepted notion of transmigration 
of beings who have not sought liberation; Cf. jatasya hi dhruvo 
ntrtyuh dJimvam janma mrtasya ca (Gita 2.27). 

5H u |o^( 5|^ ^cj|q4Hl9tci<:q-q^ci: I 

7^1 ^| C cb4u) TJR: 


And this one (viz. the Atman with the subtle body) moves 
from another (i.e. earlier) body for (assuming another) shape 
of pi alias, since it would not be able for (performing) any 
action, unless it has its organs placed in their places (in the 
body to be taken up later). [295 

^ ^ Wt wm foiKHtl | 


(Now, or, in this connection) it is doubled ; ‘How does it occur 
in the case of this one (i.e. Atman in a transmigratory body), 
to give arrangement/shape to prdnasT ‘(This is said as an 
answer:) because, being without properly placed/shaped organs, 
it would not be able to have a body (which is necessary for 
performing actions)’. [1954] 

There cannot be for a king (any) servants, unless they have 


occupied other bodies; 1 since he would go all 
(i.e. in death), aided only by his karmati. 2 


alone here 
[1955] 
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That is: unless they exist as possessed of different bodies, 
or,^ unless they exist apart from the king. 

That is to say: the servants continue to exist even after the 
king s death and have thus a separate existence. 


L|R5K|S5 | 

For answering away this (doubt), there is an example given 
here (i.e. the Sruti). A person has secured the whole of the 
world for his own enjoyment, 1 through his own karman. [1956] 

This precludes the need of the king’s having some servants 


o accompany him at death. 

Read SP: atrapi srulir uktd. yat tu 
antfti. 


nasya bhrtyasthaniyah 


qi qiq ||?^Vf\9|| 

(That jagat) waits for his (other) body for his enjoyment of 

the results of his karman, be that auspicious or ill, in 

accordance with his knowledge and performance (of ritual) 
acts. j 1957 j 

This argument of Suresvara is properly based on the statement: 

dbhdvitdh prapadyante tasmdt tat tasya locate in Kurina Parana 

? .S (12./); Markandeya Parana 48.40 and Brahmanda Purana 
4.32. 

c b+HlHiqiPi triiR dotqcfdiRi | 

cF^f <l3lh>it*li ||?^y.e;|| 

The various elements which are acquired by a person (and) 
employed by him, assume a different body that is suitable 
(for his next body) and wait (for him to be born with that), 
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like the harbingers of a king (wait for him). [1958] 

Verses 1959-1966 show the connection of tat yathd ... with the 
matter under discussion. 

As to what is stated (earlier), in this regard, there is stated 
an example also; that is: with the idea as to how there could 
be established the particular knowledge of the intended matter. 

[1959] 


This is given in the next verse. 

<Mh-WWI*-d ! 

w^it: SRI: im&,o|| 

o C Cv 

(This is like) the persons of mixed castes, viz. the charioteer 
and others, keep waiting for a king, on having known that 
he is coming, with various means such as a good abode (for 
him), drinks and others (well) kept (ready for his welcome). 

[1960] 


^ Ihm=KII: mqcblRq I 

O o 

literal ctifasn to ime^ii 

Those persons are described as ugras (lit. cruel) who are 
appointed by the king in the violent act against sinning persons. 
Or this name could refer to (those people) of mixed castes * 
by their births. [1961] 

*A child born of a ksatriya man and a s'lidra woman is called 
ugra. He is ferocious in his manners and takes delight in cruelty. 
Refer to Manusmrti 10.9. 

w 
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^ ^ ^ | 
yc^-i4is^ % #rm ^cnfsm^i: im&,Rii 

They should be known here (i.e. in this context) as pralyenas 
who are appointed by kings in connection with this or that 
sin; or (perhaps) those who have swerved from their own duites. 

[ 1962] 

T^cii^p-ct TRTT: | 

ifTTFlcTK: TRlfeiqcTqt TTcTT: 


Sulas are those who drive chariots, viz. those who are well 
conversant with (the act of) driving the chariots. Gramanis 
are known to be the leaders of clans, i.e. leaders of armies. 

[ 1963] 

^ SfSfl c bH u i) L llrll <l5t: !hi*]c( ^pTRTcl I 

TRWtfSFT: I 

** c 

^TCnfr«TcTT: ll^&,»|| 


As they are employed by king, because of tradition (or, because 
of his own knowledge about them)—they keep on waiting for 
the king, having kept ready (for his welcome) food, drinks, 
good abode (for him), etc. and are making (every) effort (for 
his comfort) on knowing Here is the king coming’. [196 

^faqi^fcld ^ cM ims,tin 

cl?5nfHcT: TWI Tk1lc(4) W( | 

||?^6,g,|| 


As this is (known, so) are all the elements earned (i.e. 
mastered) by an enjoyer through the means of activity etc., 
md also a body fit for enjoyment by the enjoyer. [196 

iVhen (the enjoyer) would have effected that first, do the 
:harioteer etc. (in the example above) keep on waiting for 




































Brliadavanyakopanisad-Bhasya-Vartika 


639 


the king, (do the activities of a person in his earlier life), 
with (ever ready) effort (on their part to welcome him 
properly), wait (for him) to be with the wish that he attains 
to the Brahman. [ 1966] 

Verses 1967-1971 explain why the word brahman here refers 
to the individual self {i.e. the inner self). 

% 

What is mentioned here as the Brahman, (when a person) 
having thus attained (i.e. clearly understood the nature of) 
the particular Brahman (i.e. the inner self), he has become 
the Brahman by himself (i.e. attained oneness with it)-but 
(the continued) nature of him as that of a transmigratory being 
is only through ignorance. [1967] 

This explains the meaningfulness of the word brahman in idam 
brahmayati. 

wJcqitS im^n 

In order to explain as to how that human being would come 
to entertain the thought ‘I am the Brahman,’ that is, for his 
getting to know the truth, has the Sruti used the word brahman 
as referring to him. [1968] 

This is an alternative way of understanding the significance 
o! the word brahman. 

3 H°n < ^ ^ ^ II? || 

Hi-iofic?: 'b-llPrqqi n^v9o|| 
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In what is stated, there is a restatement, but not an injunetion, 
viz. evamvidam ..., [1%9] 

since it pertains to all (human) beings, without being any 
particular attribute (or, qualification) of some one in particular, 
or, rather, the statement evamvidam ... is not a restatement; 
or, it is the statement about the consequence/result (of knowing 
...), with reference to one who knows the meaning/signilicanee 
ol verbs (i.e. one who understands that as an injunction). [1970] 

i _ CN o CN 

c J )(:c N ^ 11^ 11 

Also, (he elements in the body of a person, who is about 
to die, his organs, and which have favoured (him earlier), 
assume another form,/body (for him) and wail for him, just 
as men, belonging to him, (wail for him) after making a suitable 
abode (etc.) for him. [19711 

This is the meaning of sarvdni bhutdni pralikalpayanti. 

Now follows the discussion on BU 4.3.38; also these verses 
1972-1975 state another alternative for the above. 

^ fcFlfM ^ cT efCf I 

‘I t TcTTT qj im^RII 

(Here arise some questions:) ‘Who are they that follow him? 
-who is about to go?, with what (kind of) movement are they 
going?, on their own or through (the movement) of the Atman?’ 

[1972] 

qq: | 

W- II?|| 

qpn: | 

O Cv 

^MHHW^lfrd y^lKaS'-^Hdl ||?^v98ll 
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✓ 

Sdrfraka Brdhmana 


Verses 1-62 discuss BU 4.4.1, with an introductory remark on 
the relation between 4.3 and 4.4. » 

O O 

Now that (lit. since, yatali ) thus far ( iyant ) is discussed (lit. 
staled) the departure (of the Atman, i.e. JIva), owing to its 
association with (some) specific resull(s) (of action) and as 
non-dislinguished (in the case) of all (the Jlvas), 1 therefore 
is now (re-)slaled sa yalra .... [ 

Read SP: adliund moksasyaiva susuptiddrstdntikasya sistatvdt 
tasmin vaktavye punah samsdroklir ayukld punarukler ity dsankya 
brahman an l aram avaldrayati. Also NKL (ms. p. 710): jdgral- 
svapnasamcdrdkhyadrsldntasyehalokaparalokasamcarah samsaro 
ddi slant ik ah svapnadrstdntasya mokso ddrsianlikah. lalra samsara- 
rupaddrstdntikasya varnitatvat ... ucyate. 

Cf. evamvidam sarvani bhutani pratikalpanle (BU 4.3.37 
above). 


^ U IMI ^ I 

SH‘J=td tidied IRII 


It is already staled 1 that the departure of (all) the organs 
and that (lit. the movement (out of the body)) of the two 2 
is similar (or, the same, i.e. together); here is now stated only 
that which was not staled (earlier). 3 [2] 
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Surc£vaffl*s VUrtika on Satirnka Brohni3n3 


*Cf. tad yathd rajaitam prayiydsantam ... (BU 4.3.38 above). 

2 This refers to JIva and Prana (i.e. mukhya prana). 

3 That is, tejomdtrdddnadi ‘taking up particles of light etc.’, 
referring to the powers of other organs. 

^ 3m>T| tro: II3II 

o 

It is accepted that this topic of transmigration (of JIva) 
(continues) up to the mention of the verse (later in Kandika 
6); 1 therefore, beginning with sa yatra ...» (there occurs) the 
description of the transmigration of an individual being. [3] 

This verse sets aside the idea that the whole of BU 4.4 pertains 
to transmigration. 

!cf. tad esa sloko bhavati. tad eva saktah saha karmana ... 
before atho ’kdmayainano yo ’kamali ... in BU 2.6. This is to 
convey that, after there is description of the transmigration of 
the JIva, there will follow discussion on liberation. 

2 pwn refers to an individual JIva which is subjected to 

transmigration. 

qetcTo q TO 11*11 

Or, (possibly,) there is now to be described in full extent 
what was earlier told in brief, viz. the transmigration of an 
individual being and therefore (now begins) the subsequent 
(part of the) Sruti to convey that sense. l 4 l 

It seems that, in the first two verses of this Brahmana (i.e. 
4.4), Suresvara has explained the connection between 4.3 and 
4.4 in two ways—this is his own view. In this verse, he follows 
the thought of BUB — cf. bhasyad bahir eva sambandhoktyd 
punaniklim samadhaya bhdsyoklasambandham amisrtya tain 
samddhatte (SP). Read BUB: ... savistaram samsaranam vama - 
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yitavyam ily drabhyate. 

I 

u ilnq J Jcl IIVJI 

At what time does that detachment of the individual being 
occur (from the organs) and in what manner (or, how), etc. 
is the matter that is described here in full extent. [- 

lr The word ‘etc.’ refers to the other body, other activities 
etc. of the newly acquired organs of the individual and the other 
means; cf. SP: adipadena dehdntaropdddnopakarandrambhddi 

grhyate. 

cIhRcH: ||6J| 

The word sail ‘that’ intends to convey the reference to the 
Atman 1 which is the topic of the discussion, in o^rder that 
there follows a complete understanding ( vijndna ) oi the 
relationship with the undesired transmigration of (the self) 
overpowered by (lit. having) darkness. I 


The verse refers to BU 4.3.35; anali susaniahitani .... 

1 This is an individual self, i.e. really ignorant (ajna). 

2 Namely, complete knowledge. 

cpi^Tj VllM^l Mqjq^Jr,|*JMlRdnRb ll^ll 

The Atman which is mentioned as the subject matter of the 
discussion is the non-knowing self (i avidval ); and that brings 
this insignificant body ( sariraka ) to a reduced size by the earlier 
stated causes, viz. old age, disease etc. I 

This explains the meaning of abalyani ny etya .... 
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SureSvara s Vavlika on SarTvaka Brahmana 


SP adds yadd sammoham iva ydti tadainam vdgddayah 
samayantili sambandhah. Therefore, we have to understand that 
as the remainder of the sentence and then the organs vac etc. 
fall in stupour, as it were. 

<Cl4^£|cj qqjcq tn?qq ||r;|| 

Or (it could be understood in another way:) (that Atman) 
itself, because of its non-distinction * from the body, thus attains 
to weakness and then 2 falls in a stupour, as it were. [8] 

This is another explanation of the sentence abalyam ... and 
clarifies the meaning of kdrsyam prdpayya in the preceding 
verse. 

1 This is the result of the absence of udliigati ‘I ain Brahman’, 
i.e. ignorance. 

2 

This refers to alha in the sense of nairanlarya ‘immediately 
following’. 

C\ o C\ 

In this (moment) also, this Atman becomes unconscious, as 
in stupour, and, since this one, owing to its having the real 
nature of being one who is the knowing only, it docs not 
fall in a stupour and looks like * one in stupour on account 
of its being the witness of the intellect which is overpowered 
by ignorance ( sammoha ). [ 9 ] 

We should note the use of sammoha in two different senses; 

(i) physical stupour, referring to individual being, (ii) being 
ignorant, referring to the intellect. 

*This is to justify the use of the word iva in the Sruti sentence. 
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3|chl4^K»i *Wdc1 ||?o|| 

o o 

It is accepted that an eltecl which has ignorance lor its cause 
is also of the nature of ignorance. How can the inner light 
( pratyagjyotih ), which, is neither an effect nor a cause, fall 
in slupour? [10] 

The first line refers to the oneness in the nature(s) of cause 
and effect and the second line to what is neither a cause nor 
an effect and, therefore, does not have ignorance (lit. slupour) 
associated with it. What appears as transmigration of the self 
is really not transmigration at all. 

^ TO l 

IlC? || 

O "s 

Since this one does not have by/in its own nature any 
connection with a reduced size and/or a slupour, therefore, 

there is the use ol the word iva (in the Sruti sentence), owing 

to the association (of the Atman) with a body, the intellect 
etc., which have arisen from ignorance. (11] 

Refer to note on verse 9. 

Verses 12-14 state another meaning of the word sammoha. 

Wi ^qFfRT^5|^T I 

ll^ll 

What is in the case of organs, 1 at the moment of their 
departure (from the worldly body), viz. incapacity with 
reference to their objects, which has resulted from their 

unslability in their support (lit. abode, i.e. body),^ is here 

the slupour, which is taken as that of the Atman. [12] 
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Sure£vara *s Vartika on San taka Drahmana 


This explains the significance of the word sammoha which 
has been so far mentioned in these verses. This refers to the 
basic ignorance. 

*See verse 16 below for pranas as organs. 

2 Refer to verse 18 below. 

mOhiMhP-Wi: ||^|| 

o o 

As burning and/or cutting etc. in the case of the embodied 
Atman, which is in reality what cannot be burnt and what 
cannot be cut, are having a cause in the delimiting adjuncts 
of the highest self, so also are weakness etc. (said to be of 
the Atman). [13] 

Refer to Gild 2.24. sammoha really belongs to the body with 
which the inner self identifies itself through ignorance. 

PP dlclfcM 5 IPFITcFR: I 

P SlfagT IKSIl 

Thus far is explained the external modification (lit. functioning) 
of the inner self, which has been known in this world to be 
thus having the nature of being reduced in size and falling 
in slupour. [14] 

This is a brief statement of what is earlier discussed with 
a view to introducing the Sruti alhainam .... 

In verses 15-18 , is explained the same (i.e. the word sammoha) 
as the internal functioning. 

fcPJFPTCipd *1P ll?y.|| 

*N 

That which is the internal modification (lit. functioning) of 
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this one, who is about to die, 1 is now stated. And so also 
(is stated) the withdrawal of those which are of the nature 
of organs in the abode, viz. the heart. (15] 

The word vrlti conveys at just one lime both external and 
internal modifications which can be taken as the functioning. 

1 This refers to the inner self identified with the body. 

Then, when this specifically knowing Alman (vijiiwwlimm), 
the lord, is about to depart (from the body); the organs, viz. 
vac etc. merge into it in their entirely. [16] 

This verse explains the different words in the sentence athainam 

] This qualification of the vijndndtman has in view its capacity 
to control the activities of the organs. 

2 This adverb, viz. krtsnatali , seeks to distinguish the cessation 
of the (existence of) organs and their activities in the final sense 
and not as in sleep. 

3fcis.T$ ll^ll 

■v 

The preposition abhi has the sense of ‘being prone towards’, 
and (til) the preposition sam is accepted in the sense of 
wholeness/fullness; and so also the preposition an (= d ) is in 
the sense of the limit — (all these) are modifiers of the verb 
yanti. [ 17) 

This is the grammatical explanation of the form abhisainayanti. 
Thus, Suresvara sees the significance in each of the prepositions 
which was normally noticeable in early Vedic language. 
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SureSvara s Vavtika on Sani*aka Drahmana 


?Tfmtci g n^n 

O 

When the organs seek to go from their own abodes to the 
lord in the heart only then is the release (i.e. separation) 1 
ol these from their abodes. [j 

The Upanisad has the intention of comparing the departure 
of the organs from the body into the lord in the heart with 
the release or gelling loose of the horses of a chariot at the 
final destination. 

SP points out the cessation of the activities of the organs 
as not temporary like that in a dream, sleep etc.; the same 
is the final one, as at the lime of death, for, otherwise, there 
would not be proper understanding of death. 

In verses 19-21 is mentioned the departure of the organs. 

^jPIKlPi TffcfT TlxTR ll^ll 

O "N 

II (or, when) it is asked as to how they (i.e. the organs) 
move into that ( vijndndtman ), the Sruli clearly stales that vac 
etc. move into the Atman. [19 

This clarifies the Sruli sentence sa eta ... together with a 
question that could be asked. 

vSuresvara has dropped the preposition a which was used in 
the original, perhaps for the sake of metre. 

By the word sa (in the sentence of the Sruli) is introduced 
the Atman and (tu) (the Atman lakes) 2 these portions 3 
ol lustre etc. which are known (or characterized) as the eye. 
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ihe ear etc. from their respective regions at the lime of death. 

[ 20 ] 

'This refers to the avidvdn at man as mentioned in verse 7 
above. 

2 This refers to the use of the word samabhyadaddnah with 
reference to the Atman which conveys the sense of ddhdya 
mrtikale gacclwti. 

This is to convey the idea of various organs which are the 
modifications ( vikaras ) of lustre etc. This is the meaning of mdtrd 
in this verse; for this explanation see verse 24 below. 

dgcll^dfasllH) Sfo SRI cRI | 

^it-Kcl |R?|| 

CS O 

When (this vijndndtman) has a specific awareness of the 
intention with reference to death, then the organs also become 
prone to activities in accordance with its intention. [21] 

This verse brings out the significance of the word fsvara for 
the individual self (verses 16 and 18 above) and the relation 
of the organs to it as being the followers of the Same. 

Verses 22-24 explain the meaning of ddana as specific awareness 
of the form. 

*3l'bdHlo|S[|fqccj XRRT I 

CN O •*N 

IR3II 

When following of the intention of the individual self 1 is 
mentioned by what have the nature of the organs; then there 
would be the nature of the agent of their activities in the 
case of the individual self — this is conveyed by the word 
abhyadaddnah. [22] 

1 This is the meaning of the word sva in the verse, i.e. the 
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SurcSvara’s Variika on San taka Brahmana 


non-knowing individual self which is about to die. 

3?vqR{JH #T cl i^M|: ^%51cl: |R?|| 

Having this capacity of the individual self’s being the agent, 
the Sruti thus employs the word abhyddaddnah (and has for 
its object) the portions of lustre etc. from their respective 
regions. [23] 

Suresvara has in mind the words dhydyativa (BU 4.3.7) and, 
therefore, the capacity of the individual self as the agent is to 
be understood only metaphorically. 

3'j)lf^frcl|dcgicl^HMI4'c| cn: ^Rc!T: iRtfll 

The organs (i.e. those* mdtras ), viz. the eye etc., are those 
by which (various) objects become known; and because they 
are modifications of lustre (etc.) they are known as portions 
of lustre (etc.). 1 [24] 

A This explains the meaning of tejomdtrdli. This is but the 
result of ignorance and, therefore, there is reference to modifi¬ 
cations like lustre etc. Refer to Gild 2.14 and Sankara’s ex¬ 
planation of the word mdtrd there. 

irviii 

Here (i.e. in this context) lustre is to be understood as Saliva 
which has differentiated (itself) in the form of (various) organs 
owing to its revealing such objects as sound, touch etc. [25] 

Suresvara brings out the sense of the word tejas, viz. sattva 
as mentioned by the Samkhyas. Cf. satlvam laghuprakasakam 
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in Samkhyakarika 13. 

cn tq^p3i^5iiT^SKi^q: i 

>D 

wiifa irs.ii 

Or, tejas can be what is called pitta ‘bile’ and its portions 
are the eye etc. — thus do the knowers of Ayurveda explain 
(the nature of) the organs. [26] 

SP supports this saying: tiklant hi - agnir eva same 
piltdnlaragalah kiipitdkupildni s'ttb It as'ub Haiti karoliti and also anyo 
’ pya/ta 

dinasaydsrayain pittam ranjakam rasarahjandt / 
biidclliimedlidbhimdnddyair abhipretarthasadhandt I I 
sddhakam hrdgatam pittam tup aloe anal all smrtam / 
drkstham dlocakam tvakstham bhrdjakam bhrdjandt tvacah // 

(.Astdiigahrdaya 1.12.13-14). 

For further clarification, read SP with profit. 

Sures'vara’s siddhanta in this regard is slated in verses 27-28. 

■q?T l|o-M|c(faG6“cl 5IF#I TFTOI W l 

IRvsil 

v o 

The Sruti has declared (lit. sung) the nature of the organs 
being only the light in the passage yada pancdvalislhante jndndni 
inanasa saha .... [27] 

Suresvara has taken the support of Kathopanisad 6.3.1 and 
Maitrdyanyupanisad 6.30. 

smarts*} I 

SF?\qo|?f *(c|vqt ^ IR^II 


And (lit) this light is the product of the elements, since it 
reveals (to view) the objects which (also) are the products 
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Su ref vara s Vartika on SarTraka Brahmana 


WPI^: ||33ll 

Also, there is another statement in the Sruti: asya lokasya 
... (BU 2.1.17) and yet (ca) another statement: stikram ... (BU 
4.3.11). In all these regions (i.e. stales) there is in the Sruti 
the understanding ol portions (i.e. the organs) of the elements. 

[33] 

V: q<bci|c( 3lfgcf: | 

^ ||?!<|| 


Since there is not noticeable (na iksyate) 1 any object of the 
Atman other than the elements; [34J 

therefore, there is distinctly the manifestation (viveka) of the 
elements which is beyond (visible organs) and extremely pure 
in nature and that alone is expressed here by the word lejo- 

[35] 


matrd} 


1 According to the variant reading, ‘accepted’ (isyate). 
^This refers to lejomdlrdh samabhyddaddnah .... 


Verses 36-72 refute the notion of the organs being the 
modifications of the Atman. 

^ fdcbK: I 

^ ||3SJ| 

The organs and the objects of the organs are not 
modifications 1 of the highest self; (this is understood) from 
the rejection of the modification(s) of the same (j)aramdlman) 
in the Sruti at ah ..., 2 na jay ate .... 3 [3 

vikdrah is singular for vikarah (plural) — jdtdv ekavacanam. 
2 BU 3.4.2; 3.6.1: 3.7.23. 
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3 Kathopanisad 2.18; cp. also Gita 2.20. 

^fc-Milqqiq-qq: II^^H 

The group of the six modifications, beginning with birth, cannot 
be directly (understood as) of the Atman, (as this is clear 
from) the statement (about it) as apiirvam anapqram ...* (and 
also from) the sentence neti neti ...} [3 

* BU 2.5.19: lad etad brahmapiirvam anaparam ananlaram 

abahyam ...; and BU (Madhyandina) 3.8.8: apiirvam anaparam 
... abahyam. 

2 BU 2.3.6; 3.9.23; 4.4.22; 4.5.15.' 


^ TO4kflllcR<4>c|: I 

fe=W<o|Sl^ ||?t;|| 

And, in Ihc doctrine of Vedanta, there is not accepted anything 
that undergoes modifications and is beside the highest Atman, 
as there it is in the doctrine of Kapila . 1 [3 

The verse refers to the Samkhya doctrine which accepts isvara 
and various modifications as distinct objects of reality. 


(It follows) that there is acceptance (or, postulation) of the 
group of six modifications beginning with birth in association 
wit the highest Atman as (coming) from the absence of 
knowledge of that which in itself has the nature of immutable 


SP cites Syelasvataropanisad 4.10 to support this argument 
mayam lu prakrtim .... B 
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SuveSvava’s Vartika on SavTraka Drahmana 


^ cl 1180II 

This being accepted thus, this doctrine of the Atman as the 
(supposed) cause (of the organs etc.) 1 becomes reasonable; 

but indeed not when there is (the mere statement about it) 

* 

as being the cause of all the removal of (the notions of) birth, 
destruction etc. [40] 

The first line states the reason when and why knowledge of 
dtnwkdrcuiavdda is necessary for liberation. The mere mention 
of the nature of tha Atman is not sufficient. 

*Cf. verse 29 above. 

*01^4)14 5Flfq si# ||8? II 

There is, therefore, everywhere else .than in the highest Atman, 
all elemental lustre. And that has been stated earlier also 
in the Sruti in the context of the self-shining (Atman). 1 [41] 

1 This refers to contents of Jyotis Brahmana. 

4lRw»l^d cITlcT ffelSFl: II83II 

So also, the lustres such as the sun etc. which pertain to 
the bodies and the elements, are but the products of the 
elements and the inner self is (altogether of another form) 
distinct from theirs. [42] 

?IT HM: ymc1l4-Ml|vW<°Mc1: I 

II8?II 

The Atman, taking up in their entirety all these portions of 
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lustre and being their master , 1 enters into the abode of the 
heart. [ 43 j 

This is the meaning of sa ... and hrdayam .... 

^ TRFTrl ^ clfcifd iiy^n 

(Thus) this lord, taking up (these portions of lustre), enters 
into (the subtle form); but it does not step on the same and 
takes them (i.e. the portions of lustre) how that is explained 
(in the following verses ). 1 ( 44 j 

This verse explains the relation of the form ubhyudadchuili , 
with the addition of the sulfix -sdiwc to the verb in the sentence. 
This indicates the simultaneity of the two actions, as clarified 
in the second line and also in the following verses again. 

m 

lltfy.ll 

lltf^n 

Since, for this one (Atman), there is acquisition of specific 
knowledge by entering into what has the nature of the subtle 
form, there is the inclusion of the specifically knowing Atman 
by this entering; | 45 j 

and by pervading that (subtle form), there is complete pervasion 
from head to foot (of the subtle form) —for the highest Atman 
is, by its very nature, without any activity of pervading and 
collecting (various properties etc.). [ 46 ] 

SP makes a relevant observation: lirigasarikocavikasav era 
tadupadher atmanas tav iti. 
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qn wrawfa navsii 

o 

As the water which is pervaded by the taste of salt etc. being 
drunk, there is drinking of sally (water), there is similarly 
the action of the Atman of entering into the subtle form. 

[47] 

This gives an example of the entry of the Atman into the 
subtle form as similar to the taste of salt which is entering into 
the water that is being drunk. 

That Atman, which is the agent of activities of taking up (those 
forms), is here the one who thinks, ‘I am this subtle form 
(i litiga )’; and the one, entering into the subtle form, i.e. the 
heart, is mentioned as one entering into it, as it were. [48] 

This is once again to stress the real absence of any action 
on the part of the Atman. 

So also, the word hrdaya is expressive of the intellect which 
resides in it. 1 And the specification with the use of the word 
eva here results in the warding off of the self, in both the 
dream and the deep sleep slates. [49] 

1 This refers to the intellect as having its abode in the heart, 
as mentioned earlier in BU 4.1.35 which begins with the 
discussion about transmigration of an individual. 

qRRi fqxrcnqqq u«.o|| 
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^1% WMk^di qd: U^KW 

The individual, resting in the abode ol the dream state, Hows 
out from the organs (srot as) which bear particular effects (of 
activity etc. due to ignorance) unto some particular (objects) 
and then proceeds 1 to its (own) support, i.c. the heart, 2 [50J 
(and) that into the body having punt at (nddf) as prominent 
(among nddt s), in its general form * and having become the 
nature of pranas (i.e. winds) remains there, occupying it, as 
(heal) resides in a hot piece .of iron. [511 

l yalva is for yali. 

•V 

This stands for the intellect. 

This is in the form of impressions. Cf. BU 4.3. 

o > 

In this (world) here, there is complete withdrawal (of the 
organs) in the subtle form; (for) it is reasonable (to understand) 
the going back (i.e. withdrawal) from all particulars (and) 
non-particulars. 1 [ 52 | 

This indicates withdrawal in the subtle form of particular 
(i.e. individual) effects of ignorance and the Atman which is 
not an effect. 

Vetses 53-55 conclude the thought in hrdayam anvavakrdmali. 

liy.311 

Therefore, the Sruti has made specification, 1 by the use of 
the word eva, to convey that (after death) there should not 
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be a stale like dream clc.^ and, whatever it be, general or 
particular in nature, it does not remain here (i.e. in the body); 
(since,) from this (body), it becomes wholly as a lump in the 
heart. [53J 

This is the sense of the Sruti statement hrdayam .... 

1 Suresvara uses the Atmanepada form significantly, i.c. to 
indicate that this situation is not for the service of any other 
body. 

This refers to deep sleep state. 

ny.an 

o cs 

So far is mentioned the manner in which there is withdrawal 
(i akarsana ) 1 in relation ( dsraya ) to the portions of lustre. And 
then there is staled here the manner of non-knowing on the 
part of the individual who is about to die. 1541 


The first line refers to the gist of the entire sentence sa yalra 
... and the second line explains how, at the time of death, the 
individual self ceases to have the knowledge of word etc. (which 
is being discussed later). 

1 This is for apakarsa in verse 48 above. 

3^k-h nyyii 

"3 O C > 

Whatever portion of the sun, which is of general nature, is 
(located) in the eye with respect to the body. It is controlled 
by the activity of the enjoyer and accomplishes/effects operation 
of the eye. [5 

This is to explain the meaning of the word caksusa in sa 
cakfusah. 
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Verses 56-61 explain the withdrawal of the portions of divinities 
(in the organs) which have favoured them. 

mRP^: I 

Rtlrq: wfFqtcmfq wf*:: iiv-sji 

o 

Therefore, though the sun is of general nature (i.e. the 
pervadcr), that (portion of lustre) is to be known as cdksusa 
‘what belongs to the eye’, whieh is limited by that individual 
self’s eye lor effecting the enjoyment (of the result) of its 
activity. [56] 

Suresvara points to Ailareyopanisad 1.3.4: ddityas caksur 
bhiitvdksuu pravisal (ep. Jaimimyopanisad 8.11.12) for explaining 
the significance of the word cdksusa. 

^ ^ 'TS# m I 

o c 

When ( yalra) there is cessation of the activity of the impeller 
(i.e. the force) of that (i.e. the eye), it is this Purusa who 
resides in the Atman, away from the objects 1 for the knower 
of the field. [57] 

The verse explains the meaning of arupajno bhavati. 

1 This refers to nip a. 

qqRicR-w-ciRl ||y.c;|| 

*it5^ q54smn?CT: ffe innii 

By the word paryavartana is expressed the character of this 
one 1 as not being a favouring (deity of an organ). [58] 

Whatever portion (of the lustre), whieh has been in the eye, 
for (an individual’s) experience or enjoyment and has proceeded 
to the subtle form, viz. heart, 2 and (this is to mean:) it, owing 
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to the cessation of the activity of this one, has turned away 
from the eye 3 to the heart. [ 59 j 

Y\rsw 58 explains the word paryaval tale in the preceding verse. 
Verse 59 explains in detail the process called p ary dv art ana. 

^ This means, not being associated with the objects. 

stands for the intellect in the subtle form. 

This relers to the abode in the body of lustre. 

qr^u]: armq j 

When, alter the cessation of the activity (of the eye), that 
Purusa (i.e. the individual sell), residing in the eye, has 
returned, (the superintending) deity also becomes the deity 
(ol general nature) and the organ also becomes one with liiiga 
‘the subtle form’ (i.e. heart, i.e. the intellect). [60] 

The word avrlla stands for par axilla', ‘to the heart’ is to 
be supplied. 

When this is so, 1 the individual self itself is thus the 
non-knower of the lorm of the objecl(s) ^ on account of (its) 
being deviated Irom deity and organ. This process has to be 
understood in the case of all the pranas ‘organs’ whether 
mentioned or non-mentioned. [ 61 j 

This refers to the mention of caksus, which has to be taken 
as indicative of other organs and their superintending deities. 
alha here stands for l ad a. 

This is ceasing to favour the activity of knowing 
(i anugrdhakanivrtti ). 

Literally, it means ‘has to be used’, or ‘connected with (an 
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organ)’. 

Verses 62-66 argue the non-noticing of any activity in an insentient 
(object/organ) from which the sentient (deity) has withdawn itself. 

#£5# ^ ne^n 

It is seen in the world that there is an activity of organs 
etc., which are (lit. is) insentient in nature, (only) as controlled 
by the support of what has sentience, and this is not (noticed) 
where there is the opposite of it. 1 [62] 

Cp. the argument with BSB 2.2.2 (p.492-493): na hi mrdddayo 
vd svayam ace t audit ... drsyanle ; and also SP points a statement 
in BU 3.4.1 yah prdnena prdniti 

*And, when not supported by any sentient individual. 

Now follows the discussion on BU 4.4.2 in verses 63-125. 

3RM3fce%: 35 ScMIOI&JM 3^: I 

us^n 

O C\ 

The subsequent statement of the Sruli (has proceeded), having 
in view the objection, viz. ‘what would be the cause of (the 
individual self’s) nol-knowing the form?’ It slates what is 
popularly known in the case of a dying person, in the words 
eki(bhavali ...). [63] 

SP slates the lokaprasiddhi . as: devaldkaranacyutir evdrupa- 
jnalvahetuh. 

Rl1i'RI3-3lS?3l II&.8II 

O Cv 

The portion of Savitr (i.e. Adilya), one residing in the eye 
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becomes one with Savitr and so also the portion of the subtle 
form which is limited by * Aditya (i.e. superintended over by 
the sun) becomes one with the subtle form. [64] 

1 vyiidha stands for avacchinna ‘limited by’. 

tj: nsyn 

Cn C\ *N 

Thus, when the deity and the portion of the deity have become 
one with the subtle form, that one who was formerly a knowcr 
of forms etc. becomes a non-knower of forms. [65] 

qi$4*ii: Tjgqcj: i 

Then, at this lime, the relations around this dying individual 
say this sentence: 1 ekibliavati , having become hopeless about 
(the continuity of) his life. [66] 

1 That is, ‘he is now a non-knower of form’. 


Verses 67-70 point to the absence of any indication of the order 
in the cessation of the activities of the organs — though that of 
the eye is mentioned. 

^ C\ O o ^ 

wi iis^h 

There occurs the cessation of the activity of that organ first, 
in the case of which the deity gives up its favouring (or 
superintending over) it first. [6' 

In this verse is not mentioned any specific order of the 
cessation of activities of various organs. The reference is only 
to what is experienced in this order or another of the cessation 
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of activilies of the organs. 

c#?Tf $c(dlrtHW ll&,q|| 

(This is so said,) because the cessation of activity is seen first 
in any one of the organs. With respect to the non-simultaneous 
departure of what has the nature of the deity (of the organ), 
that (viz. cessation of activity) is an indication. 1 [68] 


J The word liriga here does not refer to the subtle form of 
organ/deity, but it conveys the sense of or an indication of 
departure of the same. The singular means the plural (i.e. all 
the organs in general). 


g qnFvtict us^n 

33lc^Rtf fcMIHlMI-my) I 


When a person stops becoming a proper seer (lit. discriminator) 
of form etc., when there is merely noticing by the eye etc. 
in the case of form etc.; [69] 

then should one know that the deity of manas has departed 
from this (his body); and so also (should one know) the deity 
of the intellect only from indication, viz. (mere) seeing. [70] 


Verses 71-72 explain the intended meaning of ekibhavati. 

^ W): I 

it *T 'JlHIcikicWl^cIs}! ^3RI: ||\»? II 

Thus, when the deities of those (organs) have departed, i.e. 
when they have been understood as associated together 
(i ekibhdvena ), the people say, no manute ‘he does not know’. 1 

[71] 
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'Cp. BU 4.3.28. 


SKifq^iMcii ^dWai -Mln^fd: li^^n 

Thus is staled in the beginning (i (aval ) the release of the organs 
Irom their abodes (in the body) and so also is explained the 
stale ol having no knowledge whatever and the withdrawal 
(ol the organs and the sentience) in the heart. [7 

fn verses 73-76 are staled some thoughts on the Atman’s 
movements from region to region. 

Now is being staled as to how there is a departure to other 
worlds of this individual self which has withdrawn (itself) from 
all of the organs. 

This refers to the shining (or ellulgence) at the opening of 
the heart for another world. 

||vs8|| 


Now, when there is withdrawing from ail the pranas of this 
Atman, as has been stated earlier, the lip of the vein of the 
heart begins to shine exceedingly. [7 

The verse is a fuller explanation of the word at ha in the 
preceding verse. 


pilFJ R-hMKHcl: IW|| 
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Then, when all the organs together with (all the live types 
of) winds, are withdrawn, 1 then the lip of the intellect 2 which 
is the heart of (the Atman) that is about to move out of 
the body, begins to shine. |7 

*Thal is to say: have been abandoned by the individual self. 

The words ‘of the intellect' is the paraphrase/explanation 
of ‘of the heart’. 

^ W cj#: WRTl TJ# I 

This then is the effulgence of the intellect, produced from 
the activity (of the individual being); 1 this becomes visible 
(lit. born) at the lime of death; (this is so said) since this 
individual self sees well the (other) world which is produced 
by the activity (or activities) of itself. [7C 

This is the explanation of the word prudyotci which occurs 
in verse 80 below. 

Verses 77-82 describe how ego ’ of the next body comes into 
being. 


O 

By the very activity of this one (i.e. the individual self) specific 
knowledge (of it) is turned into (lit. brought to the stage of) 
oneness with (the specific knowledge of the individual self). 1 
And then later (the individual self) having obtained the nature 
(bhdva) of that 2 gives up this (present) body. [7 

SP clarifies that the awareness of a dying individual of what 
is going to be in the next birth is identified with the individual 
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sell' ilself (i Idddtmya ). 

*SP points to the awareness of this specific knowledge on 
the part of the individual, since six months before its death this 
is the individual’s awareness ‘I am going to be so and so’ and 
that is called pradyota. 

“This is related to verses 96 and 102 (= GFta 8.6) below. 
ciRFtcfioER: ii^ii 

O ^ 

That desire, which is said to have been reflected in the 
sentience of that individual self and has the nature of the 
ensuing world or form, is itself staled clearly by the word 
pradyota. [781 

'‘TO! I 

O 

cjgfefrfq imii 

As the Sruli has staled earlier (that there is awareness of 
the individual self of) its own semblance, owing to its assuming 
in the dreaming state the various portions of lustre (or various 
organs) by its own light, so is it to be understood here also. 1 

[79] 


The verse refers to BU 4.3. 

1 In BU 4.3, reference is to the dream slate and here in this 
verse to conditions at death. 

■ u^on 

Then (at the time of death) this one (i.e. the individual self) 
moves out of the heart happily or unhappily (yathasukham ),* 
after it has accomplished all its activities and intended results 
in the way which is illuminated (or shown) by the effulgent 
light mentioned earlier. [80] 
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This refers lo verse 79 above. 

*This can be dissolved as yathd and sukham or yalhd and 
asukham (SP). 

w 5#RFii3 T iftm ii^ii 

Cv ^ 

The wise one should do well his aclivilies with every effort, 
on knowing ‘such is the movement of the living beings (after 
death) as rooted in the activities (of themselves)’. [811 

3TIcJqT -Lc^uilMM ytilcH I 

"N 

sfcp tWWR IR3II 

Then, the individual self (Atman), seeing, with the help of 
(this) pradyota , the (next) world which is suitable lo what 
is achieved through its (own) activities, moves out of its own 
heart accordingly. [82] 

Verses 83-86 state what controls the movement of the individual 
self. 


c?i 4 v i 

IR3II 

Or, it moves out from (or through) the eye, or from (or 
through) the head lo whichever world it is to go; that is going 
out through that way, it is nowhere obstructed. [83] 

This verse clarifies the word yathayatham in the preceding 
verse (SP). 

Pi'Rsifa u^aii 

This (individual self) goes out from (or through) the eye in 
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order to reach the world of the sun and it moves out from 
(or through) the head, when it is to reach the world of the 
Brahman. [84] 

In the preceding verse, two alternatives caksustali or nulrdlmah 
were staled; the reason for this is given in this verse. 

o o > 

fWfRritfiqfei snroi iro^fci ii^vui 

The individual self moves out of this body (itah) through veins 
that have proceeded from the heart, or from other (organs) 
accordingly and following the activity (accomplished by it) 
and/or the knowledge (acquired by it). [85] 

fair ^ i 

C\ o > 

This (individual self) going out from all these (organs) to 
the subtle form is not anywhere obstructed, owing to its having 
extremely subtle nature or form, even if it (viz. the subtle 
form) belonged to the ocean or iron. 1 [86] 

*The meaning of the word lohasamudraga which qualifies linga 
is not clear. One could see the variant reading lohani 
samudgatam , but that would not be very useful. However, SP 
states: abhedyad api lohadeh samudgacchet tenalpratihatani 
lihgam ! 


TO>fal I 

to wt wtitosh qt: ii^ii 

C\ 

Prana ‘the principal wind’ follows it, i.e. that individual self 
which is departing (from the body) in the way that is stated 1 
here; and then the other pranas ‘organs’ follow that Prana. 

[87] 
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✓ 

This is the explanation of the Sruti lam ulkrdmantam .... 

*Cf. yathoktena hrdaydgrapradyotaprakdsilena pallid (SP). 

In verses 88-93 are staled the objection on the basis of srutakrama 
and its answer. 

'N 

(An objection is raised:) ‘But indeed how can there be the 
departure of these, i.e. of the individual self, Prana, and the 
organs like vac etc., for the reason that they are mixed with 
one another and also that there is the mixture of time, place 
etc.?’ [88] 


qob-Hhi faqlsraR 

(The answer is:) ‘There is not a fault in this, since it is not 
intended here to state the sequence in point of time; but 
it is intended to stale the relation of these as what are to 
be incited (to depart) and what incite (the others to depart)’. 

[89] 


^ qmiycqiiquFq ^ u^ou 

In this context (illa), that which is the desire of this (individual 
self) for departure, resulting. from (lit. resting in) the nature 
of the specific knowledge on the part of it, is what causes 
the departure of Prana and that is, in consequence, (the cause 
of) the departure of vac etc. [90] 


The verse explains the thought of the preceding verse. 
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VllcHiMl: SSIFrai ll'UII 

That departure of the principal Prana itself is the cause (of 
the departure of vdc etc.) and not any other (can be the 
cause); there is here the principal role of the impression which 
is resting in what is of the nature of the specific knowledge 
of the individual self, viz. that which is of (i.e. identified with) 
the intellect. [91] 

The second line of the verse is for introducing the Sruti 
statement savijndnah .... 

ft I 

cWI Wfct: 5PIHRFI ll^ll 

O 

Indeed, that is the one which leads the way of the individual 
self for reaching (or attaining to) another body; and, therefore, 
impelled by that one, this Prana moves out taking with it 
the other organs. [92] 

This verse explains how bhdvana becomes the leading or 
principal force in the departure of Prana etc. 

VT53l<aqmiqic|g!ft: | 

IIS3II 

(The individual self) not becoming different from itself, departs 
from the body like the sun moving out of a pot filled with 
water, 1 according to its activity and (at that time) becoming 
possessed of that specific knowledge. [93] 

J The simile points to the fact that the reflection of the sun 
going away from a pot of water does not mean the real movement 
of the sun. In this same way, we have to understand the individual 
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self which seems to move out of body, as not really (so doing) 
or different from sentience, i.e. the Atman. 

Verses 94-106 explain the intention of the Madhyandina reading 
samjndno bhavati. 

IIS8II 

CN o o o 

(An objection is raised:) ‘But indeed since this Purusa (i.e. 
the individual self), who has withdrawn itself from all the 
organs is, therefore, without any knowledge, how could there 
be slated in the case of prana etc. their becoming subordinate 
to the intention (or desire) of that (Purusa)?’ [94] 

In verses 94-99 Suresvara has taken up the statement of the 
Madhyandina recension of BU: sainjiidnam evdnvavakrdniali ... 
sa esa j/iah savijndno bhavati as the basis of the objection. 

feiPt qgqfiisiRqWl i 
g cwlgqfastH 3TFrm tiiitrn^# iksji 

(The answer is given:) ‘Knowledge, which is of the nature 
of specific awareness, is slated by the word samjnana, as the 
one which is revealed by the illumination at the opening of 
the heart, as stated earlier. [95] 

Specifc knowledge of what is going to result in future is slated 
(here) as pratyabhijndna ‘specific awareness’. Then that 
individual self moves out of the body, in which that specific 
knowledge has been produced in that way’. i%] 


tig: i 

wi tfpgt qfg ii^ii 
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(An objection is raised:) ‘How can there be the movement 

to another body (of the individual self) which is without any 

% 

knowledge even as it has gone out of one body through the 
force of the illumination at the opening of the heart?’ [97) 

^ ^ 5l: qfeuqt qqcqq ll^ll 

Therefore, in order to answer away this objection, there is 
the subsequent statement of the Sruti, beginning with sa, viz. 
sa esa jiiah paro derail ‘this is the knower, the highest divine 
being,’ and he becomes possessed of that specific knowledge. 

[98] 


g<Mlc*l-dldM)kqci n^ll 

(The individual self) which has withdrawn itself from all the 
organs becomes possessed of the specific knowledge for the 
reason that there is the activity proceeding from desire; as 
this (happens) in the dream state, so is it accepted (to happen) 
also in (the movement of this final) departure. [99] 

q 3 n?oon 

O 

The relation of this one (i.e. the individual self) to the specific 
knowledge here (i.e. on death) is only for one reason, viz. 
(the cessation of) its own activity; that (relation) cannot be 
effected (lit. obtained by it) independently, since there is no 
possibility of any independence on the part of it. [100] 

q^c-Hdl IdSldstH^lId: I 

q q <Fl«n ^ II? o?|| 

4 4 qiiq l 

q li?o5ii 
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Every person (i.e. individual self) who has done all the duties 
to be performed conies to have association with (that kind 
of) specific knowledge; if that (association ...) is (to be obtained 
by it) independently; but it is not to be so obtained — and 

(the Lord) said: I 10 *! 

“A person who, at the lime of death, leaves the body, 
remembering whatever stales he has been in, comes to attain 
that, O son of Kuntl. (It is even so) becoming what he had 
always cherished as his desire.” [ 102] 

Verse 102 is Gitd 8.6. 

NKL (ms. p.716) states patliadvaye ’pi vakyartham upasamharati 
evam id. atha kannavasdd id ydvat. 

^cp-iKL|l I 

idM-^Wd 11*0311 

Thus, the individual self, being possessed of the specific 
knowledge and having the specific knowledge in the form of 
itself, that moves out from this body unto that goal (i.e. region 
to be attained to), which is secured (by it) earlier (through 
activities). 1^1 

NKL (ms. p.716): yasmat karmamiila gads tasmdn mrdkdle 
subhadelie visayajiianartham pwiyam eva vivekibhih anupeyam 
ity alia at a id. 

ilei 4oWcl: qfa: wedd: | 

quWErq: ||*o«|| 

o 

Since this is so, therefore, men (i.e. the individual selves) have 
to make an effort to accumulate (i.e. make a collection^ of) 
merit and to lake to repeated practice 1 of yoga etc.; in 
order that (they secure) independence. 3 [104] 

Alternatively, sadhana can stand for (the pursuit of) the 
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means to liberation. 

2 This ‘ete.’ indicates various up asanas. 

2 Cf. verse 100 above. SP puts it thus: mrlikdle kala- 
vasya 13 >avrt t) 'arl ham. 

o o 

In this regard, 1 it is greatly important to take to the study 
of all Sastric texts, and also for conveying various means (of 
achieving independence) such as those which can be 
accomplished by means of speech, nutrias and body. [1051 

'That is, svalanlryarlham mentioned in the preceding verse. 

'jcrraFt^ 11?o&.n 

O 

Similarly, (there is in the Sastric texts) the rejection of (the 
pursuing or adopting of) the means for securing what are 

undesirable (effects). Only this (lit. this much) is the meaning 

/ 

of the Sastric texts; it (viz. the teaching of the means of that) 
is related to (or dependent on) the person who practises (i.e. 
adopts the means) in order to acquire happiness. [106] 

SP sums up the thought thus: svalanlryarlham dharmo ’nuslheyo 
’dhannas ca tyajyah. 

In verses 107-111, there is explained the intention in lam 
vijnanakarmam. 

C -\ 

^ 11^ OV9II 

o 

As the dream state is effected (for an individual self) after 
it has taken up (the organs etc.) characterized as the portions 
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(of luslres clc.), there is not notieed here (at the time of 
death) any adopting of any organs (by the individual self). 

[107] 


tci^rrcii q tqrcictm nu^ii 

O "N 

When, as the subtle form, which is bereft of the (various) 
deities (of the organs), has thus gone out of the body, 1 the 
question is asked as to what is the cause for the movement 
unto another world, or for the activities in (the newly acquired) 
world. [108] 

The verse explains the purpose of some of the following verses. 

1 This means dehdnlaragatydrambha. 

VIWI q qqq q WW II^ o ^|| 

O ** 

falfFiq I# I 

Trqqf q HUo|| 

Let it be said (as to) what would be the reason for the 
individual self’s moving towards the other world and what 
it experiences on reaching there and what is the cause of 
the activities of that body [109] 

(that is) for this (individual self) which has a vehicle in (the 
form of) the subtle body, while it is going from this body 
to another, and what are its belongings ( sambhdra ) for the 
journey (lit. movement— galyartha) arid activities in (the other) 
body. [110] 

Verses 108-110 have raised some questions which are answered 
in the verses to follow , i.e. 111-116. 

ci qiFqrcvRt % m qractferaqi limn 

Cv Cv 
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(In answer it is to be pointed out:) ‘When that (individual 
self) is about , to go from this world (to another world), 1 
knowledge and activities which were secured by it earlier, follow 
it and also what was the impression (effected on the intellect 
of it) earlier’. [Ill] 

The verse conveys in brief the thought that the knowledge 
and activity of the previous life become the Cause of the next 
world. 

^hat is, from this body to a future body. 

The meaning of the word vidyd is stated in verses 112-114. 

w i » i <ibMHi u ngi ^ 

Specific knowledge, knowledge which is (beset with) some 
doubt, or even false knowledge, which is obtained through 
the use of valid means or invalid means; all is understood 
(lit. expressed) by the word vidyd. [112] 

SP puts it succintly as jndnamatram alia vidyety arthali. 

wwie#i tow i 

^ MRyi5i limit 

Bul/And (lu) that knowledge pertaining to the highest Atman 
which destroys the cause of transmigration and removes all 
the causes of misery, has not to be understood here (i.e. by 
the word vidyd). [113] 

This specific knowledge does not have in view (brahma)vidyd. 
On the contrary, it has a reference to the destruction of the 
transmigratory existence, i.e. movement from one body to another. 
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<-WK c bK u i rRUKIcUMHlfoOfa m I 

-s 

3iWTO=n«^T«5 fcrqfaran iiuhii 

C 

Therefore, the cause of transmigration is only that knowledge 
which is not opposed to the ignorance about the (highest) 
Atman, 1 (and) that which cannot have secured the highest 
reality - that is here intended to be expressed (or, understood). 

[114] 

1 AnSS edition notes a variant reading tasmdd dlniajndnavirodlii 
..., but the reading also would yield the same sense (as staled 
above); therefore, we have ignored it. 

Verses 115-121 explain what is karman. 

nuy.ll 

It is understood (here) that action is what can be accomplished 
through (the use of) speech, ntanas , bodily organs, and which 
is learnt from scripture or some other sources (of knowledge) 
and which has for/as its purpose what is seen or unseen. [115] 


IIU^II 

o o 

These knowledge and action, as are stated, follow the departing 
individual self, since these two, by their own nature, follow 
the one in the moment of its moving out. Therefore, the 
word/preposilion anil here (in the word anvarabhete) is used 
in the sense of following the movement of going. [116] 

This is merely an explanation of tam sainanvdrabhete . 

Suresvara takes anvarabhete for gacchantam anu and arabliete , 
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i.e. he takes the word anil as a preposition governing the 
accusative form gacclwnlam (as a kamwpravacanfyam). 

dhHlfcfasft TO II? ^11 

TOR: fqTORTOI TOfflTt ^ ife f*TO I 
cTcTOTOI ^ ll^^ll 

o cv 

Knowledge acquired earlier (by the individual self) in its act 
of going out unto (another body) is (in other words) the 
impression of the act which is being perlormed and which 
is becoming (a means) for transmigration, and also of the 
result of which is enjoyed. That (impression) has found a 
support in the heart. [117-118] 

See the next two verses and also verses 95-96 above. 

III?? ^11 

^R1 I 

fqq* ii?^°m 

Cv ° 

That (‘(specific) awareness acquired before’) is produced from 
the causes in the form ol the impressions acquired (by the 
intellect of a transmigratory being) in the previous life; [119] 
and the desire which is produced in the person who is going 
to die as a remainder of (the preceding) slx months for moving 
unto another body is known as ‘(specific) awareness acquired 
before’, [120] 

^im^ 4 u ?1 I 

toto W - ii?^h 

Only that is capable of conveying the knowledge and action 
of a man (i.e. a transmigratory being who is about to die) 
which are mentioned separately from ‘specific awarenness 

acquired before’, since it is more prominent (than the two). 

[ 121 ] 
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In the Upanisadic sentence knowledge and action arc 
mentioned together in a compound and ‘specific awarenness 
acquired before’ is also mentioned separately and for this reason, 
Suresvara has mentioned them here and the same thought is 
explained in the next verse. 

Verses 122-125 stale the reason as to why vidydkarmanf is 
expressed in a compound whereas there is a separate mention 
of piirvaprajna. 

*Hc£|^3 5lM c fiH u 7l 

q%(5M qg: | 

an-Tfl q im?n 

Here, knowledge and action are mentioned by the Sruti in 
a compound only, because both of them do not have a cause 
which is distinct (in the case of each), and because each is 
the cause of the other. [122] 

Since the rise of knowledge and (also) action is from the 
‘specific awareness acquired before’; therefore, there is, as 
said before, the rise of the two from impression {bhavana)} 

[123] 

1 This is for piirvaprajna. 

Cv 

The remainder (of the result) of an action, which is enjoyed, 
is bhavana ‘impression’ (and), since it is the root cause of 
what is being born, it is described as prominent. [124] 


RIhRi# fen i 

fe^ ^ limil 

C "N Cv cv 
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Indeed, knowledge is the delimiter and the creator of the 
other world (i.e. birth), and it is the ‘specific awareness 
acquired before’ which is the performer of modifying action 
for the first two. 1 [125] 

This refers to knowledge and action. 

Now follows the discussion on BU 4.3.3 in verses 126-136. 

qata cisnfc?; n^&.n 

Since there are various notions (among thinkers) about the 
movement (of the individual self from one body to another), 
there may arise a doubt: (i) Does this one, being delimited, 
move (to another body) like a bird from one tree to another? 1 

[126] 

SP points out the holders of these views; they are: (i)Digambara 

Jainas, (ii)Devatavadins, (iii)Samkhyas, (iv)Vaisesikas, and 

(v)Vedanlins. 

« 

A This simile is adduced by Digambara Jainas. 

Verses 127-136 are explanation of BU 4.4.3. 

'iRiRwskwi- 41 i 

(ii) Does it move to another body with the help of some 
another body as its carrier? 1 (iii) Or, is the movement of 
this one but the expansion or contraction like (the light) of 
one lamp (put) in different pitchers? 2 (iv) Or, is it considered 
to be only ntanas which goes from one body to another? 3 

[127] 

















Brhadaranyakopanisad-Bhasya-Vartika 


43 


SP stales devata yena de/iena visistau jlvam paralokain nayali 

so ’yam alivahiko dehah. 

2 

SP states this as Samkhya view. 

3 This is, as SP points out, the view of Vaisesika. 

ft ^K'KulHirmsicHPl I 

5 ^a c r'-HM'Ci£H qRigi'-'Msql ii*:?c;|| 

(v) Or, could it be that there is here * the origination and 
destruction at some time,^ of all the organs belonging to all 
transmigratory beings in the (highest) Atman in accordance 
with knowledge and action? [12! 

l This refers to what is held by the Siddhantin. 

This refers to the time of death in the case of some 
transmigratory beings and the moment of liberation of some 
others. 


SFFcTI: ||?^|| 

Thus, there being various notions in this context, i.e. bhiimi 
(the moment of transmigration of a being from one life to 
another), the Siddhanta is to be stated now. Indeed, all these 
beings, which are characterized by speech, manas and pranas 
are innumerable. [12 

In verses 130-136 is staled the final opinion as given by the 
Sruti. 

O O 

(Now) in accordance wi(h the action of (different) living beings, 
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there is their being possessed of magnitude, such as (that 
of) a gnat this is from the statement (of this) in the Sruti. 
Here is the mention oi their slates (viz. goals) 2 in accordance 
with their thoughts at the end of (the earlier) life, in accordance 

with their actions as also (atlw) their delimitations and their 

11301 

expanse. 1 1 

‘O'. BU 1.3.22; BUBV 1.3.205. 

2 The singular form in the original is indicative of the plural 
form (jatdv ekavacanam). 

cfKUIHlffcR ^ 

Be it dependence or independence (of them), or (having) the 
characteristics of being minute etc., or being the lord of these 
organs, it is all but caused by jriana 1 and action etc. [131] 

Regarding movement to the state of animals etc. and attainment 
of aisvarya , some commonly known injunction is given. 

,r rhat is, vidyd. 

2 This refers to various modifications of three gwws of various 
Jivas. 


As in our case, so also in the case of non-Atman, 1 there 
is infiniteness (in number) in accordance with its knowledge 
and action. But it is not existent, in its own right, like the 

(highest) Atman. ^ 

1 This distinguishes living beings from those bodies which have 
no life in them (i.e. things). 

\\v$%\\ 
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WimW W^{ I 

c CN c ^ 

^nra hush 

Having resorted to this view (of Vedanta) has the Sruli 
expressed an example: [133] 

The case is like that of a leech, which is sitting on the tip 
of some blade of grass, contracts itself ( = dlmand equal to 
svdvayavas) and, from that earlier (body), gradually moves unto 
another blade of grass in its new body (atmanam). [134] 

cfjTfni: 8FRM I 

IK3y.ll 

WImccII Rbq^knfqqq | 

3^db-q4-ilT>H W^i | 

M43^WkHH W<kHkHHkHfd IK3SJI 

Cv 

As it happens in this way, so also does this one individual 
self strike down the body, owing to the loss of its action. 
Through the withdrawal of the characteristic signs of its own 
body (that is, from the organs, into the subtle body) it attains 
inactive (state) and by bringing about the'loss of knowledge, 
inactivity and lifelessness and then attaining to another state, 
i.e. body, and being tainted with bHavana, it enters into another 
body, taking itself away from the earlier body. [135-136] 

This explains the darstantika ‘exemplified’ of the drstanta 
‘example’ in verse 133. 

Now follows the discussion on the example in BU 4.44 in verses 
137-146. 




This is (thus) presented as an exposition on the individual 
self’s movement to another state as that of a gnat. [i37ab] 
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'3MWH IVlk4H: limil 

iHcMlMKj I 

qq: limil 

O O Cv 

(A question is asked:) ‘There, in that coming into another 
body, what is the material 1 for this individual sell?’ [137cd] 
(The question continues:) ‘What is accepted (as the material 
cause) (by that individual self) ever for creating another body, 
i.e. by repeatedly crushing it again and again? and whether 
it is some new (material cause)?’ [138] 

SP, while explaining the verse 137cd, gives some more details: 
whether or not there is any material cause which the individual 
self has as the means and, if there is none, there would not 
be produced another body, which is a positive entity, and, if 
there is any material means, that requires to be stated. 

Under verse 138 also, SP supplies yet more details involving 
this explanation which can be useful for a clearer understanding 
of the thought. 

l This is material cause. 

sfa fH | j|Mb' L 4iM^ u 4a nmn 

jqjpj qcfi ||?8o|| 

Hel i aeicK *4 3 | 

^ II?II 

This (i.e. the number of questions above) is decided with the 
statement of an example: [139] 

A goldsmith takes from gold a little piece and, after crushing 
the earlier shape of it, creates another shape, [140] 

thus .creating a newer and newer and more and more beautiful 
form of it than which it had earlier — this is the example. As 
it is there, * so it is here 2 also. [141] 

On verse 140 SP states: nilyopdliam eva bhiilapancakam 
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drambhakam ily asydrihasya drsldntena ninuiyo na ca mdyd- 
vddavirodhah pralyakcailanydsriiamdydvivarlablmtaparicakapari- 
ndmo jagad ili slhiter ili bhdvali. See verse 149 below which 
is the basis of this explanation. 

*ln the action of the goldsmith. 

2 In the case of the creation of a new body. 

3TAsF^ HcWlSH "dc^l4 I 

With this in view, viz. the (individual’s or the organs’) taking 
up (of their materials), 1 the effect (i.e. product) of them is 
described by the Sruti as new; and (every) newer form is 
(indeed) more blissful. [142] 

1 This refers to the five elements, as stated in just the next 
verse. 


farqiqraifa qqifq *Kunfq q i 
t qra stpn! ^ q^qqifeqq imasn 

CN 'V 

And thus are the various elements always taken (as the material 
for creating another body), and the various organs of a living 
being. And I have already stated 1 that there are indeed two 
forms of the Brahman. [14 

A Cf. BU 2.3.1. This explains the subtle form of the five 
elements as also the gross form of the same which are related 
to the two forms of the Brahman. 

Here also SP gives a detailed note which can be read with 
profit. 


qqcin)' qq: i 

o > 

(This means:) In repeatedly crushing earlier shape, the 
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individual self creates another shape, in accordance with the 
action and in accordance with the knowledge (of the earlier 
life). [ 144] 


fiMifcyi'ti ii?y«.n 

O N 

%^5TTcnf^T ll?«&.ll 

O C\ 

This individual self creates (lit. extends the net ol) various 
bodies which have different forms owing to its ignorance thus: 
viz. those of the fathers etc. which are suitable for the 
forefathers etc., varying as the best, less and lowest in the 
worlds of the manes, in accordance with the action and 
knowledge (sruta) (of the earlier life). [145-146] 

Now follows , in verses 147-234, the discussion on BU 4.4.5. 

W3-. ll?Su|| 

But/And (tu) this transmigration of this individual self is not 
held to be, in its own right, directly perceptible, as is sentience; 
(then) in order to expand this (particular) thought, there now 
follows every later statement (of the Sruli). [147] 

Verses 148-152 explain the two forms of the Atman, viz. the 
real and the other which is imagined. 

ctregci I 

^ <si fctnfeqi fVw f¥£R)5£fn i 

dfau|qKi|iPi u lTcl: •frMlc‘t>4 II?8^11 

Now there is a decision made in the Sruti statement sa vai 
... as regards: the real form (or nature) of this individual self 
and that which has arisen from ignorance, but, the words 
katham nu indicate the question: How is the whole thought 
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not decided by the decision of that? 1 [148] 

1 This refers to what is mentioned earlier in as regards .... 

^ II?8^11 

The word sail in this sentence is for including 1 in the 
discussion (the individual self) which is described as a 
transmigralory being in the statement already made; and so 
also the word vai is used for reminding one of the thought 
of that. [149] 

*This is for ‘referring to’. 

ll?y.o|| 

This individual self reveals itself (i.e. appears) in this 
transmigralory existence which is the non-Atman by nature 
characterized by effects and their causes,* it is not to be 
grasped by any other means, (other than the Sruti). [150] 

*Cp. BUBV 4.3.1154, and also verses 153 and 155 below, 
but SP explains karyakarana as avidya and tatkarya. 

qsMhcRM nTctrar# sfes-m- i 

limil 

o 

^ wife 13^ i 

^q^ej-vp^: p^il 

That one, on whose being the witness, are established existence 
and non-existence of the already mentioned things 1 of the 
transmigralory world is stated (in the words) ‘This one is the 
Atman’ [151] 

and it does not change even while all (the transmigralory 
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things) arc changing because their changcableness becomes 
established ever through their dependence on that (Atman). 

(152] 


[ -vaslu is for -vastiini— viewed severally. 

Verses 153-161 pertain to the propriety in referring to the 
individual self as ‘ this \ 

clcl: iimn 

Therefore, this one is mentioned as ay am because it is inside 
(every other being or thing), directly perceptible, and is not 
of the nature of any instrument of activity and because it 
has only the knowledge (from the Sruti) as the means of 
knowing (it). [153] 

This explains why the Atman is referred to by the demonstrative 
pronoun idain which yields the form ayw?i , i.e. directly 
perceptible, not beyond the ken of the means of perception. 

aiicnebwicm: f4s.4ni-M$lfcWHk^<w iimn 

The nature of the individual self of being the Atman gets 
established by way of the removal of (the notion/acceptance 
of) the entire non-Atman (things) and their cause(s); it is 
not dependent on any other thing as is every non-Atman. [154] 

The verse points to the real non-delimited character of the 
individual self. 


3MSIK«|R|«|3c| failr: | 

c w4 c t>K t *|ci^'Ji‘ra |i?u.u.ll 

'N 
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Since the thing called the Atman would get established only 
by the uncommon (means of) establishing (it); 1 therefore, the 
thing called the Atman is itself this world which is made up 
of (what are called) effects and causes. [155] 

This is to emphasise the nature of the transmigratory world 
as the result of adhyasa. 

^That is, by the Sruti. 

’afaeqfe n?y.^n 

This (world) does not come to have any abode (or support, 
or place) for itself elsewhere than in the Atman; since the 
non-Atman (which is identified with the world) gets established 
as being non-different from the Atman, i.e. not without it. 

[156] 

This supports the nature of the transmigratory world as the 
result of adhyasa. 

^ ^I5#I I 

And (tu) that Atman cannot be (mentioned as) being distinct 
(from the non-Atman), because of its being within the inner 
part of it. (This is) as there cannot be established in a garland 
the existence of a serpent or a stick etc. which is a thing 
arising out of non-cognition of the garland, as it cannot be 
elsewhere (than in that garland etc. 1 ) as apart from being 
the real thing, viz. garland. [157] 

1 This word ‘etc.’ is demanded by adi in sarpadandadeh. 


^ vftotcra i 

"s 






















52 


SureSvara's Vartika on Sanraka Brahmana 


Also the non-existence of this (world) does not end in 
non-existence just like the existence of the same, because its 
true nature is being one with the inner sentience alone; because 
it is not so heard (or, known) and not because (there exists) 
another object. [158] 

SP supports the last statement by citing the Sruli, neti neti. 

3FJH Infad I 

u?>mi 

(This is so, also) because it is heard citmaiva ... after there 
was the statement made about the entire world with a view 
to the exposition of the nature of that Atman; therefore, there 
is nothing else than that which is accepted. [159] 

The reference in this verse to the Sruti passage is for setting 
aside every posssible notion of the existence of anything other 
than the Atman. 

°^RR'Kcrmck c ii?iifa Ris,-qRi n^on 

Further, the non-Atman does not have any distinct existence 
apart from (or beside) being the Atman; similarly, it does 
not get established, while there exists only the Atman, owing 
to its having a nature distinct from that of the Atman. [ 160 ] 

The thought in this verese is: The world, being insentient, 
cannot exist while there exists only the sentient Atman; so also 
for the same reason, it cannot come from any non-sentient thing. 


<h4^Ic 4R| % oqRRttf RpteRt IIWII 
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Therefore, the Sruti denies the existence (of) all, (while there 
exists only) the Atman, by the words neti\ also, (the Sruti) 
denies (the existence of any object) distinct (from it) by the 
words sarvam alma .... [161) 

Verses 162-166 explain the meaning of the word brahman in 
the Mantra. 

=ra: IKS,311 

The definition of the Brahman is (staled as what is) apilrva , 
anapara, anantara and abahya\ 1 therefore, because of having 
that nature of the real thing, the Atman as stated, the Atman 
(i.e. the individual self) is described as the Brahman. [162] 

*Cf. BU 3.8.8; apilrva ‘having nothing prior to it’, anapara 
‘having nothing posterior to it’, anantara ‘ having nothing inside 
it’, and abahya ‘having nothing outside it’. 

iks,?m 

The true nature of the Brahman is being within (every living 
being); similarly, (that of) the Atman (individual self) is being 
of the nature of the Brahman itself^ — thus, by the rejection 
of (being) imperceptible and duality, the Atman (individual 
self) is made known to be the Brahman. [163] 

The first line points to the direct perception of the Brahman 
as the individual self and also the non-existence of anything else 
than the Atman — this is paroksa-dvaya-hana. 


'iiW'ib'-M’i 1IW-IICHI IKS,8II 
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It is accepted that the thing signified by the word brahman 
is what is not distinguished from another and what is not 
similar to any other thing; and that cannot be perceived (lit. 
obtained) elsewhere than the Atman and the Atman also is 
not found elsewhere than (i.e. apart from) the Brahman. [164] 

sticTRisfq 'TOSTrct wpiTisferm ^ i 

sIpJTtsfa II?6^11 

As there is non-perceptibility of the Atman (within an individual 
being) owing to its non-knowing of the Brahman (through 
ignorance), so also is my self i.e. the Atman (in me 1 ) 
accompanied by a second (i.e. the objective world) and the 
Brahman also is likewise. [165] 

l This sudden reference to me (i.e. myself) indicates an 
individual’s awareness of a distinct existence. 

qsM|cKcc|cH')Era: | 

anew s#* n?a&.n 

Therefore, when there is the destruction of ignorance that 
results from knowing of the real thing as the Atman (of an 
individual) being one with the Brahman, (that individual) attains 
(the nature of) the Brahman, which is in its own right without 
any second. [166] 

Verses 167-169 explain the words vijnanamaya , manomaya etc. 

n?&.\9ii 

Owing to the absence of that knowledge which is mentioned 
(earlier) there is, for this individual self, a series of (causes 
of the) undesired results and also the association with the 


















Brhadaram’akopanisad-Bhasya-Vartika 


55 


specific knowledge etc.- how that is explained now. [167] 

This begins the exposition of the supposed transmigratory stale 
of the Atman which is mentioned in vijndnamaya. 

I 

^4% dcewKHd: iks^ii 

This Atman of an individual, being just one with the Brahman, 
keeps on transmigrating owing to (its association with) 
ignorance, being possessed of whatever properties (seen or 
assumed by it) — that is described here in brief. [168] 

This is an explanation of BUB yasya .... 

?RtcKdMk^d<Wlc l -1w4: IHSAII 

's O 

Since, while there is a connection (adaption or applicability 
of an individual self) with ignorance, there is connection 
(saiigati) with the entire mass of the undesired (results of) 
the transmigratory world; therefore, the (highest) end of human 
life is obtained for that Atman (i.e. the individual self) when 
that ignorance is destroyed. [169] 

Verses 170-174 point out: the subsequent portion of the Upanisad 
is for conveying that all the undesired effect is produced from 
ignorance. 

11^0 n 

Indeed the connection of the Atman (of an individual being) 
with the undesired (results) arises only from ignorance. 
Therefore, to convey this thought, there is now introduced 
the subsequent (portion of) the Sruti. [170] 
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'-idqlkRa ^qk^'yiRccj I 

O 


This beginning of the Sastra is for acquiring the knowledge 
ol the true nature of the Atman; this is understandable only 
if the Atman (within an individual being) is (taken as) 
transmigratory owing to mere ignorance, not otherwise. [171] 


yi u iicHcciiRrcn# m i 





Since Prana is produced (or impelled) while it identifies itself 
as being of the nature of Prana, then, even though being the 
vitality or power of pranas, on account of delusion or ignorance 
it comes to have (the activities of) breathing etc. [17 

This is the explanation here of the word prcinaniaya, even 
il it is mentioned in the text later after vijridnamaya etc. — this 
is setting aside the pathakrama in the Sruti. SP supports the 
argument in this verse by citing Mundakopanisad 2.1.3; 
Prasnopanisad 6.4 and BU 4.4.18. There is notable a play on 
the word prana. 

fenwraiiifti swyiRwdiRici 11^311 


Then, at the time of the creation of the intellect, it becomes 
mostly of the nature of specific knowledge ( vijnana ), owing 
to its having the impression, ‘I am vijnana ( = buddhi ),’ as 
a garland comes to have mostly the nature of a serpent.* 

[173] 

*Here the suffix -mayat is in the sense of pracurya ‘mostly 
consisting of’. 
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iprat w>i i 

srasist *ral tci n^aii 

O O C\ > 

And, here, the mention of the word memos is indicative of 
the modification iyrtti) of the intellect; (this is so,) since Prana 
and the intellect are the cause (i.e. origin) of all of them 
which have the nature of the organs. [174] 

^l«rhi 5PI: ,cf>KU|y^ | 

O > 

It is said that Prana is the cause (i.e, origin) of the various 
organs of action together with the objects of them; and that 
itself, when dominated by. the intellect, becomes the cause 
of the ear etc. [175] 

Prana itself becomes the intellect and then that becomes 
modified as the ear and its objects etc. 

SP refers to some Atharvana Sruti dtmd hi ... srjati (not traced) 
as the support for the argument in the verse. 

Verses 176-182 state that the cause of transmigration is the 
ignorance about the Atman. 

ccflVTTRlVllc^Hidb-L-M I 

W>TI ll^Sdl 

o o 

Prana, the intellect, manas, eye, ear etc. are produced (lit. 
become born) of this ignorant individual self on account of 
its own accumulated conceptions/apprehensions in accordance 
with its (worldly) knowledge (sruta) and action. [176] 

A product of the organs in a (new) body is owing to the 
knowledge and action of the self in its previous life—that is, 
it is the material cause of the same. 
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^ |5WKi$lHt|ERra i 

fe^rd qKcqsNa: n?v9vs>n 

The sulfix -mayat is to be underslood in the sense of pray a 
‘mostly consisting in', since there is a denial of modification 
etc.; 1 or let it be understood, without involving any fault, as 
the modification of the Atman whose nature has not been 
known. [177] 

In the case of the Atman, there cannot be any modification — it 
is clear. But, in the case of the Atman affected by ignorance, 
modification can be accepted. SP supports the argument in I his 
verse by citing the rejection in Mundakopanisad 2.2 and 
Kalhopanisad 2.1.10. 

1 This refers (very possibly) to the six modifications (bliava- 
vikdras ) and also to their consequent effect. 

yMKM) f^Kl: I 

As there can be the modifications such as a serpent etc. 
(underslood) of a rope, owing to the ignorance (of its real 
nature), similarly there can be the modificalion(s) into fire, 
water, food etc. of the Atman, owing to the ignorance about 
it. [178] 


^ ^Idlc-MlfcRcbcl: I 

Indeed, in the doctrine of Vedanta there is not noticed any 
cause other than the unknown Atman as there is (or, are) 
noticed some other cause (or causes) (than Prakrti) in (the 
doctrine of) Samkhyas. 1 [179] 

The word hi ‘indeed’ in the verse points to the suppporl of 
the Sruli, the Smrti and the reason for the Vedanta doctrine 
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to be in contrast with that which has the support of Sage Kapila 
for Samkhyas. Cp. the smrli-adhikarana of BS. 

l This refers to mahal, pradhana etc. which are the causes 
of every subsequent modification. 

yiuiifewdi rtcrt i 

3)icnra>dilM ctrat n^oii 

C o 

The individual self, though a non-agent (of any action) comes 
to have agentship (of the same), when they (i.e. various actions) 
appear, on account of the non-knowing ( abodhatah ) of its 
having become mostly as Prana etc. and as (performing) their 
functions. [180] 

In verses 172-175 references are made to the Atman becoming 
its modifications Prana etc.; this is not a real happening— it 
is this that this verse points to. SP adds: iiklam hi- 
kar attain purusas lasmat karanajnair uddhrtah / 
na cel kdranam alma sydt khdday'ali syur ahetukdh // 

(not traced). 

RcRMIcRR: IIWII 

Thus, (the Atman) is the eye (i.e. the eye-sight or power) 
of the eye (the organ). As it is of the nature of the eye, 
so also its being of the nature of the ear etc. is to be explained 
in the case of the inner self. [181] 

This explains the meaning of caksurmaya and srotradimaya 


r Rl^R i 

That individual self considers itself through its ignorance, (to 
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be possessed of) the specific knowledge (of itself as) being 
manas, Prana, eye, ear etc., which are the products of 
ignorance, but this (does) not belong to it, by its own nature. 

1182] 

This is to point to the effect of ignorance ( bhrdnti ) on the 
part of the individual self. SP supports this argument by citing 
iiklam hi- avyaklam alma kselrajnah sasvalo vibhur avyayah ili 
(not traced). 


In verses 183-185 , it is staled that Atman which has the nature 
of Virdj, consists mostly of the five elements. 


The Atman, though not consisting of word etc., 1 becomes 
through ignorance (as it were) what consists mostly of them, 
i.e. the five elements, in their totality or in each one of them 
individually. 2 [ 183 ] 


*SP supports this by citing Kathopanisad 4.3.15. 

2 SP clarifies this thus: avidyaya prthivyddibhiTldni virdddtmana 
siilrdtmana ca samaslyena vaiyastyena ca pralyekam abhimanya- 
mdno bhulamayaivam dpnolTly arthah. 


r - Cv C\ 


Thus, both of these two, i.e. the subtle form 1 and the gross 
one, 2 are made up of five elements, one of them being the 
principal in relation to the subsequent as its subordinate and 
also as divided into the subtle and the gross (forms). [ 184] 


1 This is mentioned in the BU sentence vijnanamayah ... before 
prthivimayah . 
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2 This is mentioned in the subsequent part of sentence, i.e. 
prlhivfniayali ... kdmamayah. 

xttdMklcHHk-cUfcM nicHWMM I 
WlfeTOIW? dfedIHl ||?t;V.|| 

Now is explained here what are the forms of (he two atmans, 
mentioned in the statement of its becoming inside (the body) 
(and) mostly of the nature of desire etc., which is product 
of bhavana. [185] 

lr This stands for ‘bodies’. 

Verses 186-187 explain the intention of kamamaya. 

TO flsj Eri erfsTSg ^ I 

The Atman, imagining desire, anger and also merit and its 
opposite to be existent in the inner self attains the nature 
of them through its ignorance. [186] 

<^H:WraiERJ: I 
TO5RI: TO3ct( g ll^\9|| 

o o 

Impressions of individual beings are known to be as many 
as there are noticed their activities having vac, inanas and 
body as their instruments. [187] 

Verses 188-194 are explanation of idammaya and adomaya. 

3Kk°i)i(l ||?^<^|| 

These and many others are (he sheaths 1 (of the Atman), 
consisting of bhavanas since they are many, rather uncountable; 
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SureSvara's Vartika on Sanvaka Drahniana 


there is here the mention of them 

1 This refers to the entire mass 
effects. 


in brief. [188] 

of the worldly causes and 




By the word idani is conveyed (i upalaksyate ) 1 some action 
which is directly perceptible; therefore, the form of 
impression(s), which is beyond perception (jiaroksa), is 
considered to have the nature of what can be (signified by 
the word) adomaya. [18 

l In the case of the directly perceptible thing, ‘conveying’ means 
directly referring to it and in the case of the other, that word 
means ‘indicated (suggested) by that’. 

t(«u gsDp^ifq II?|| 


This thing which is of the nature of adomaya has its connection 
with that which is of the nature of idammaya; 1 as this is 
understood in the case of the directly perceptible body, so 
is it inferred elsewhere 2 also. [19 

! This means: whatever regarding the body etc. of the directly 
perceptible thing is mentioned can be mentioned of what are 
signified by the word adomaya. 

2 That is, when not directly perceptible. 

&WI'-MlRc| 5 1 T? hR| | 

=tiwilc(4l*ici: 

O 

MT||Hd4b|4l | 

ll^^n 

o 
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The relation between the two (viz. idammaya and adomaya) 
is seen (as obtaining) here in (lie Atman 1 as (is that obtaining) 
between smoke and lire, beeause of their connections with 
the absence of desire as the principal (among them) and, in 
the same way, with desire etc. [191] 

Having (first) become possessed of 2 merit and demerit, this 
man (i.e. the transmigratory being) then becomes possessed 
of all, since all (that exists in/belongs to this) world is effected 
(or, caused) only by merit and demerit. 3 [192] 

^Thal is, with referenee to the two subtle and gross bodies 
which the Atman is said to be possessed of. 

“Literally, mostly consisting of. 

Alternatively, has only merit and demerit as its cause. 

O 

imsu 

CN o 

By the subtle body, which has the nature of idammaya , there 
can be (indicated) the subtle form as having the nature of 
adomaya} Thus, since there is much variety in respect of 
the impressions, actions and knowledges, in the way stated 
so lar, it is not possible to stale (i.e. enumerate) the forms 
in their entirely. [193] 

I his is the meaning of the sentence tad yad etad. 

This refers to the impressions on the intellect. 

Here Suresvara uses the word liriga in two senses: (i) lingam— 
subtle form of the Atman which is suggested. Thus the word 
liriga stands for what is li/igin ‘having some characteristic’ for 
its inference, and (ii) lingena which is mentioned in idanunaya 
is a characteristic for inference of the subtle form. Cf. the first 
line of verse 190 above. 












64 


SureSvava's Varlika on Sanraka Drahmana 


ft WFiH4^«n3>rct WcMi-W I 

o 

■qsiFEtrfl ^ #^5fe=FcT^r^l V|c|c^ ll^y|| 

(A question is asked:) ‘What could be the reason for which 
this individual self becomes yathakdrin ‘doing as told’ and also 
yathacarin ‘behaving as seen in this world’?—that is, why does 
he become so?’ [194] 

In verses 195-197 the two karana and carana are distinguished. 

c b< u l Ptm ddb'-i^'cKuj | 

"S 

karana is what is laid down (for one by scripture etc.) and 
(that which is) other than that is carana. Or, karana refers 
to the eligibility or capacity (of a person) for doing (some 
action) and carana is of the nature of what is experienced 
(in the case of) a person’s behaviour (or doing at his will). 

[195] 

qrfpq: i 

fWFfc)4lc(l<*) limil 

An individual being is called a good man, if he does what 
is good; 1 then, he (becomes born among) pitrs, gandharvas, 
devas etc., owing to his being possessed of the means for 
good (slates of various lives). 2 [196] 

1 This refers to dharnta and dharmakarana. 

2 

Being born as a god is also the stage of transmigration of 
a being—this is particularly noticeable in Jaina writings in 
numerous details. 


'TOFBM =r> 4 u ii II? ^11 

CN O O 
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A sinful man, who does sinful actions, becomes born among 
immovables (like trees) etc., having his nature predominantly 
consisting of desire, anger, etc.—on account of his fearful 
act(s). [197] 


Verses 198-208 state the exposition of BUB on the suffix 
conveying tendency of an individual (i taccilya ). 

c\ ^ 

tot im^n 

O 

The Sruli has made a statement punyah ..., (as is clear) from 
the repeated use of (the words) sadliu etc. and also the hearing 
of the suffix conveying the idea of taccilya , (having to convey) 
the result. [198] 

gq|: |R^|| 

c o 


In respect of obtaining the result of merit or sin, there is 
not any relation to the expectation of repetitive performance; 
doing either of the two, even once, a person acquires the 
result of the two. [199] 


TOTWTt: | 

clO-h^M ^ XU ^nfq: H |Roo|| 


From the repetitive performance of merit or sin there arises 
excellence in respect of the result; so far as the obtaining 
of the result is concerned, that occurs even by a single 
performance (of the same). [20 

WPPtetlfetjtg =J)^1 TOTTOtff: | 

TO: qqnqcqtq ffcl: iRcRil 

(Thus) agenlship of an individual self in respect of merit and 
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S 

SuveSvara's Varlika on SaiTraka Brahmana 


sin is necessarily (eva) preceded by desire, anger etc. That 
would be the cause of its being made up of all and also 
the cause of transmigration. [201] 

This is the purport of BU sentence yathakarf ... before atho 
khalv ahuh. 

|RcRI1 

Action consisting in dhanna and adhanna is the cause of 
undesired transmigration. Thereby the Vedic scriptures having 
the (same) subject matter (regarding rituals) are studied (by 
them). [202] 

^ rRra: IRo3|| 

o o o 

Since, in this Vedic scripture, it is action alone which is decided 
to be (of) principal importance; therefore, the action relating 
to that ( tat = vedasdstravihila) is to be avoided with respect 
to (acquiring) worldly prosperity (and averting) the experience 
of misery. [203] 

This is clarified in the next verse. 

mq ci irosh 

O O c 'N 

Only good action has to be performed by one who desires 
worldly prosperity (to last) for long and ( (u ) sinful action has 
ever to be avoided (lit. abandoned) by one who very much 
fears miseries. [204] 


SIKTVRJM IRoV.ll 
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clSTOt? SUfewlcW ^E(l: I 
c^4 *?>4 yOl'Jt'tifl IRoS.ll 

'ER^ftcTfj l 

5(#3R5 IRovsn 

qrci ^mfeor^TI | 

^TtflqRIpi |cpn IRo^ll 

In respect of the occurrence (lit. coming into being) of the 
transmigratory existence, which is the undesired, all actions 
which begin to produce a result, there it is vijndna ‘specific 
knowledge’ etc. 1 that are not peculiar to an individual self. 

[205] 

Even if this is so, wise ones have considered (lit. desired) 
action consisting of dharma and adharma as the principal one, 
since action is productive (lit. inciter) of (a result); [206] 

everything else is what is to be produced (lit. incited), viz. 
that which is described as specific knowledge etc.; and (that 
action) is productive; therefore, it is decided that what produces 
(an action) is more prominent than what one has to produce, 

[207] 

by the statement punyali ..., which asserts predominance of 
activity, has the Sruti completed the statement of (or, briefly 
stated) that activity, together with (that of) the reason, as 
is already stated. 2 [208] 

The second line of verse 207 reaffirms what is stated in 
205-207ab. 

1 This refers to buddhi , bltdvana, karma, 
yathokta stands for prayojakatva. 

Verses 209-213 state the decision in atlio khalu. 


^4 TOHfactW I 

Rwm: iro^ii 

C\ O 
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SureSvara s Vartika on Sanraka Brahmana 


Thus has the Sruti directly (or, expressedly) stated that action 
is the principal one this is by way of (the statement of) 
the prima facie view and the answer to it (i.e. the Siddhanla) 
is then stated in the words alho khalv ahull. [209] 

^ Wt qrfF^TO: |R?o|| 

o o 

C\ "N 

5lHl4lHi 5T#WR IRHII 
misled’•MRclHi I 

dcWd ^ IR^II 

In the sentence, which is earlier staled in the word atho khalu 
..., the wise ones have (already) intensely stated that ‘this 
individual being is not made up of (only) action’, ‘Then why 
is it called sarvamayaV [210] 

Since this one, having first become full of desire, has later 
become of the nature of one full of all (activity etc.); therefore, 
the state of being what produces and what is to be produced 
become productive of knowledge etc. [211] 

As it is only action that is specified, so also it is desire that 
is productive of all as ending in action — this is very clear, 
as it is noticed in (the use of) the word yatlia .... [212] 

^ IR^II 

o 

In the case of action etc., being productive (of others), there 
is conveyed the notion of desire as the principal one, but 
desire is not intended to be firmly rooted in what are 
productive (of transmigration etc.). [213] 

Verses 214-217 state adliyasa as the cause of all desire. 


wreenfq i 

o O o 
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4 


« * 









♦ 




V\ § vrcfe cHHIiilWRlilfa siRqfa IRWI 

cs 

In the case of desire also, absence of complete knowledge 
( prajndna ) of the thing (i.e. reality) is productive of it, because 
the thing, i.e. the Atman has the nature of what has obtained 
every kind of happiness and thrown away every kind of misery. 

12141 

There is not any happiness which is not obtained (by the 
Atman) and so also there is not any happiness which is not 
thrown away (by it) — this is on the basis of the Sruti statement 
yo vai bhiimd ... and also yo sandyd ... in respect of the 
Atman. [215] 

*CU 8.3.1. I 
2 BU 3.5.1. 

^ tTcjfgg I 

IRCSJI 

C\ > 

Since the thing (i.e. reality) is, in its own right, of this nature; 
therefore, owing to the ignorance about it, i.e. for the reason 
of its being false knowledge, there is the rise of desire, hatred 
etc. [216] 


3?wi 3^3 I 

W3RT SFjfa: IR?v9|| 

In order to know the truth about a thing which was unknown 
earlier means of right knowledge begins their activity, not 
otherwise. [217] 

This verse states the purpose of what are called pramanas. 
This is to lead to that the Sruti is the means of knowing the 
nature of the Atman which was unknown earlier. 
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Sure$vara's Vartika on Sanraka Drahmana 


Verses 218-220 state that ignorance is the cause of any worldly 
activity of an/the individual self. 

C o 

Even if indeed, this ignorance has not been heard 1 getting 
to know other things (in respect of) its being productive (of 
desire etc.), this is yet positively taken as the basis here (i.e. 
in respect of them), because of its being the cause of any 
so-called knowing activity. [218] 

TTT^TP=n 5TRF? mjt | 

|Rmi 

Among all the means of knowing, the highest (lit. final) is 
the Sruli, on account of its giving rise to the knowledge of 
the true nature of the Atman which is beyond all objects 
to be known (by any other means). |219] 

|R3°II 

z> c c 

Since the Atman, which has been not known (before as thus), 
is productive of desire etc.; for when the destruction of the 
absence of knowledge is achieved this consists in, for an 
individual being, the slate of accomplishment of what has to 
be achieved. [220] 

Verses 221-225 explain the words sa yatliakamah. 

*1 >?#): IR^II 

o o 

The subsequent Sruti begins with the words sa yatliakamah 
for giving rise to the knowledge that every activity, which is 
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to be accomplished by means of vdc, numas and body, has 
its root in desire. [22 

C\ O o 

^ ir^^ii 

o 


Even if merit and demerit have been mentioned here 
the two causes of the entire world, the ultimate (jrara) 
of the same, viz. the two, is desire alone. 


to be 
cause 


[ 222 ] 


IR3 3II 


There is not noticed any activity in the case of one who is 
without any desire; (for, it is said:) whatever a being does 
is the doing of desire. [223] 


This was earlier referred to in BUBV 1.4.1816 and 2.1.578; 
cp. Manusmrti 2.4. 


STTOE^Nccj ^ M^b^cpiHd: IR^tfll 

^ ^ o 

Every activity would be fruitless, were it not prompted by 
desire; (for,) in the case of a person, there is noticed (or 
recorded) mitigation of an offense, if (he has done an act) 
without a desire. [22 

vSP states for the gist of the fault as stated in Dhannasdstra 
thus: 

canddldnnam prarnddena yadi bhwljita yo dvijali / 
latas candrdyanam kuryan mdsam ekarn vralam caret // 

{Pardsarasntrli 11.1); Kiinnapurana 2.34 conveys the same. 


Slk^Rifd Pri ^dcyi'IMlRcW lR3y.il 
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Suretvara's Vartika on Samaka Brahmana 


Indeed, a person, prompted by desire, collects (or acquires) 
the auspicious and inauspicious (results) — this has been already 
stated by the Sruli in the words dtmaivedam agra asid eka 
eva , so ’kamayata} [225] 

l BU 1.4.17. 

The meaning of kama is explained in verses 226-234. 

ihtowc ^rcrwirofTTOt utosji 

Desire, greed, longing and thirst are (all words) expressive 
of (but) one meaning, viz. that desire is preceded by some 
attachment (to objects); that, i.e. desire, cannot be without 
any attachment. [226] 

tTtra# ^TOFTO ^^TOWc) I 

w) ir^ii 

In the case of a man, who is thinking about the objects (of 
desire), there arises his attachment to them; from that 
attachment arises (further) desire — this is learnt from the 
preaching 1 by the all-knower. 2 [227] 

1 Gita 2.62. 

Suresvara uses the word sarvajna for Krsna, not for Buddha. 

to) sir fwnferoi ^) qro ife toto) i 

TOtSfros^ IR^II 

The desire of a person for taking up an object, is called kama 
and the desire of a person goes on increasing owing to the 
repealed memory of the excellence (of that object). [228] 
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pKi'txS *T q cTcT: ifa ^^iP=icl IR^^II 

Then (i.e. in that state) a person does not like any other 
(object) than the desired object and it is not possible that 
the person is warded off from that (i.e. from pursuing that) 
by anyone (or anything). [22 

VlRlHSIci I 

|R3o|| 

o 


Thus, (ever) increasing, it comes to be (an individual’s) thought 
(kratu), because that desire, viz. longing, comes to be called 
kratu only after that being there. [230] 


O C o o 

ctr^i ^4 |R^?|| 

o c 


Having that kind of thought, i.e. by that kind of thought, this 
individual being in this world (being possessed, i.e. overcome) 
does that kind of activity by means of vac , mafias and body. 

[231] 


q<rq>4 qi qfc qremq I 

Wyfoq qUMUH |R?q|| 


Whatever action, be it auspicious or inauspicious, this individ¬ 
ual self performs, the person becomes that itself, because of 
its attaining the nature of the same. [232] 


wiwqq 5n^cRqqfSicm ir??h 

And this would be called apilrva or it is also called adrsta— 
which has already been described as consisting of merit and 
demerit. m 
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Suretvara's Vartika on SarTraka Drahivana 


qqi TF^tS 1 ^ fawt IR3SII 

O O 

An individual being, only full of desire, would be the cause 
(prayojaka ) of inciting (i.e. performing) of action etc. As that 
is said here in the Sruti, so also by the Mantra. 1 [234J 

1 This refers to what follows as a Mantra at BU 4.4.6. 

Verses 235-254 are the discussion on BU 4.4.6 : In verses 235-237, 
Suresvara slates the explanation of the Mantra lad eva ... and 
later verses 238-252 follow BUB. 

3TTcFI fcrw w IR3V.II 

In the verse lad eva, (it is staled that) the individual self 
goes to where his manas has always clung to; the Atman has 
clung to this subtle body together with its actions. [235] 

This means, according to SP, that sentience thus becomes 
affected by desire and activity and therefore becomes 
transmigratory. 

'd^d 3TcTpfI IR3&4I 

Here, the subtle form of the body is an indication (lihga) 
of the individual self owing to its function ol indicating 
(lingana)’, (for,) the Atman, which is (by its nature) without 
any attachment, becomes attached to the reflection of its own 
sentience (in the subtle body). [236] 


S^Wd^td ^ d*JI rdfdld ^dt dfd: 
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This movemenl of (.he Atman is understood (really) from 
non-movement in the same way as the (supposed) movement 
of the sun from a walerful pot. So is it that the movement 
of the Atman, by itself, 1 is denied (lit. rejected) (by the Sruli) 
in the words dhydyatfva. 2 [23 

^p. the preceding verse. This is to stress the idea of adhyasa 
to be the basis of the self’s movement. 

2 Cf. BU 4.3.7. 


Verses 238-253 explain the meaning of BUB sentence tad eva 


c o 

Or perhaps by the words tad evaiti is mentioned the goal 
of the self’s movement and thus there follows the self’s having 
desire as its prominent impelling force and that is in accordance 
with the matter in hand. [238] 

Read SP: purvavydkhydnad asya sdksdt prakrlopayogitvena 
yuktataratvam is understood from the second line. 

^ |R?^n 

Since here are mentioned the properties of ntanas of the self, 
viz. desire etc.; therefore, they are to be often understood 
also of the Atman which has identified itself with them, and 
not because of its own nature (svatah)} [239] 

Once again, there is a stress on adhyasa of the self on a 
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TOf?l | 

TO: TO<*4“ll TOSTOcMIcTO TO^: TOW IR8°II 

Individual self is said as clung (to the subtle body) under 
the influence of its attachment to the subtle body; and (saying 
that) the self has clung to (the subtle body) together with 
its action, is but the result of action (in the earlier 
transmigralory existence). [240] 

mlfascffcm: tot: I 

cfrlTOriira: TOTOWTOcTOT^: IRS?II 

Since it moves (out from a body) together with its own action, 
having been under the influence of its identification with manas; 
that indicates the prominence ( pradhanatva ) of desire, which 
is (or, has resulted) from the self’s transmigration caused by 

it. [241] 


fcrf tot fffcro) i 

■qfe TO frowroT %^T TRt falfftflcTOT: IRTRII 

In this context, manas is called liriga, on account ol manas 
being the prominent 1 (among the seventeen constituents of) 
the subtle body or because the self is indicated, i.e. is realised 2 
by manas— thus manas is mentioned here as an indication 
of the self? 3 [242] 

* Here Suresvara uses the word liiiga in the sense of 
conglomeration of seventeen Samkhya principles. Cf. verse 48 
above, and SP on it: saptadasakaliiigatmany ahamabhimaiu sail. 

2 BUB (p. 628): liiigyate agamy ate ’vagacchali yena talliiigam. 
3 This is the word of BUB atha va .... 


to4to tos( d4^4lf4 TOifro irssii 
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The mind goes, together with (its) action, to that object, to 
which it has clung together with (he self by its resolve 
(niscaya) this is the connection. [243] 

Thus 1 is the conclusion of (the statement) of the doctrine 
of Vedanta about the prominence of desire (in transmigration). 

[244ab] 

'This is with reference to the word hi in the Mantra (BU 
4.4.6) under discussion. 

H|U| qq?qi 

c ph u I ^ C'Mq-q efifq: IR8VII 

PbH^l sfaqycl I 

'*HrHI<rri|cr>i(t;.H yqtfd cb4u) IR8&.II 

(That is to say:) ‘Having attained to the end, i.e. the result 
of action, and having enjoyed it in its fullness, [244cd| 

(result) of which action, if it is asked the answer is whatever 
is here (in this world). (Also) that (self) goes to this (another) 

. l ransmi gratory existence’ from that (earlier) world—(this 
is an answer to what is asked, lit. said) what does it become 
a ter the exhaustion ( avasdna ) of the enjoyment of the result?’ 

[245-246] 

J efSe , 245 refers 10 aclion by the word kin, ca and verse 
^46 explains the words tasmad ... in BUB, preceded by the 
question implied. J 

IcifanqfTSFgt qq: qq: (Rav9|| 

(U goes) unto this world, i.e. the body (deha) and the 
connection with the body is (for performance of) action; thus 
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does (this transmigratory being) repeatedly keep on wandering 
without getting tired. [247] 

This explanation is offered after dividing asmai lokaya and 
karmane in the sentence. 

The idea of this verse is amplified in the next verse. 

IRtf^ll 

A human being ever keeps on moving without getting tired, 
just like a wheel for drawing water, without having known 
the (true) nature of the Atman and bound by a rope in the 
form of desire. [248] 

IRtf^ll 

(Now the word) ili (in the BU passage) is used for referring 
to {paramarsa ) what was stated (earlier) and (the word) nil 
is used in the sense of sorrow and pity. Thus, (remaining) 
ignorant, (the individual self) moves to (i.e. is born in) various 
species under the influence of desire. [249] 

What is meant by sorrow and pity is explained in the next 
verse. 


cbWI^||<fs£t |RRo|| 

The ignorant self, dragged/impelled by the goad in the form 
of desire becomes born many times and (also) dies, moving 
from this world to that and from that to this (world). [250] 

Reference to two different worlds for a transmigratory being 
evokes the sense of sorrow and feeling of compassion. 
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Sfa W75F1FFT1 ^FTKFFFFTftfR I 

•N 

3WrciI pi |p.i/V|| 

o "s 

Having thus described the association with the undesired 

transmigration (of the individual self), overpowered by desire 
( kdmapradhdna ), the Sruti made the concluding remark 

pertaining to that (description of the self’s association) by 
using the word iti. [251] 

This explains the connection between the two words uktvd 
iti with alra. 

MWII 

Thus entertaining desires, this person transmigrates, remaining 
unknowing and thus moving from the other world to this world, 
as a person moves from the state of dream to the stale of 
waking (and vice versa). [252] 

3TC cI^|o|^cm4 I 

iRy.311 

Now, the Sruti has slated earlier about the form of that self 
which is without desire etc., when it has come to the state 
of deep sleep, as similar to the stale at the lime of (a man’s) 
embracing a woman. 1 [253] 

*This refers to BU 4.3.21. The point of similarity is here 
not being aware of anything else than happiness’. 

ciin snw’gcsn ylcimfecw i 

cjirzRt |RH8|| 

The Sruti has already explained earlier the nature of this stale 
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in the words tad va asyaitad .... Now here is described 
liberation, which is the matter to be exemplified by this 
example. J25 

The second line connects the BUB explanation yasmdt ... with 
what has been staled earlier in verses 252-253. 

In verses 255-263 there is explanation of the BUB passage yasmdt 


c bl J -^ c l IRVUOI 

Here the word atha is to express the sense of the cause on 
which it depends, or what is already slated: since (this self) 
is merely full of desire and therefore it continuously undergoes 
transmigration, being ignorant (lit. non-discriminator) (of its 
true nature). [25 


From here starts the discussion in BU on the stale of liberation 
of an individual self. This has a reference to what is said earlier 
about the portion of BU in the beginning with BU 4.4. 

From this (bodily stale), a human being, who is (now) 1 without 
any desire, is released on account of his (earlier body) being 
the cause of what he is going to be, on account of the existence 
of that (i.e. earlier desire). It would be without any desire, 
since the cause of desires has been removed. 1 [25< 

*The state of being without any desire, at the time of liberation, 
is distinguished from the slate of desirelessness in the deep sleep 
state—for, there in that slate, the causes of desires have not 
been destroyed/removed. 
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^ feqife: |Ry.v9|| 

And (yet) there is (i.e. can be) the reversal (of desirelessness) 
owing to the ignorance on the part of the Atman itself, when 
in its own nature, it has obtained the nature of being full 
of all bliss and also become one that has thrown away the 
entire (mass of) miseries. [ 257 ] 

This verse explains why the desireless Atman proceeds to 
manifest itself in the worldly relation of beings and objects. 

if IRV^n 

o 

Considering misery as excellen( happiness which has nol (really) 
come lo it, a non-knowing (man), i.e. the individual self desires, 

‘let there be happiness for ine\ [2581 

This is another expression of the same sense of viparyoya in 
the preceding verse. 

_ o 

^ WkMol IRV^n 

In that way, the individual self (or, being), though by its very 
nature, the cause of (the slate wherein) all miseries have been 
removed ever thinks, ‘let there no misery befall me’, on account 
of the ignorance (jddya). ^ 59 ] 

IR&.OII 

o 

Further, non-obtainmem of lhe enlire bliss and a|so oblainment 
o a miseries does a human being experience nol considering 
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in accordance with the (real) thing, viz. the Atman, (but) on 
account of not knowing (the true nature) of it. [260] 

This explains the state of a human being as a product of 
ignorance. 

nSfgsn ^ i 

3TctT IRUII 

c 

Any specific knowledge would depend on the (real) thing, 
viz. the Atman; the activity (of a human being) depends on 
it as the agent; therefore, the slate (of an individual) of having 
a desire depends on its being the agent through ignorance. 

[261] 


^ cfJK^nq |R&R|| 

Knowledge 1 destroys various means of activity in the same 
way as a barren land destroys the seed (of any crop); there 
does not exist any means of activity, since (that knowledge) 
is, by its very rise (lit. birth), capable of destroying the cause 
of that, i.e. ignorance. [262] 

*This refers to the knowledge of the Brahman and not 
piirvavidyd which had been under reference earlier. 

Cn 

Since this is so, therefore, a knower (of the nature of the 
Atman), by destroying the cause, i.e. desires, becomes devoid 
of them, and here (in acquiring liberation) a non-knowing 
person is not eligible in any way. [263] 


Verses 264-270 slate that desirelessness consists in the absence 
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of ignorance. 

o 

Cn O 

If one asked ‘Why is that individual self not having any 
desires?’, there is an answer to the question in the statement 
yo ’ kantah . [264] 

3>mi to ^ i 

• Co 

It is to be understood that one (individual self) is without 
any desire when in its case there are not seen the desires 
(for activity in response to the statement in) the Sruti (lit. 
seen text) and the hearing (of the tradition or Smrti), 1 since 
there is complete abandoning of all activities. [265] 

lr The word drstanusravika reminds one of Sdmkhyakarikd 2. 

fwPTt qqi qro | 

As desire, being pursued (or accomplished) gives rise to 
(prasiiyale ) thought etc., so also, being abandoned, it comes 
to remain in the state of liberation (lit. state of being devoid 
of any activity). 1 [266] 

^uresvara uses the word naiskannya principally in the sense 
of abandonment of activity, thereby indicating the state .of 
liberation, which is the subject matter of his work 
Naiskarmyasiddhi. So also, prasilyate is not understood passively; 
cf. its paraphrase in SP as ddhatte. 


swrcftsfa fnbcp|j-i H3&,v9u 

Smto'blcWjl: Wl I 
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^ Inbehiql IRS^II 

If one were to ask ‘And who is this one devoid of desires?’, 
it is stated (in answer), niskama ‘the one who has discarded 
desires’. [267] 

That one is described by the wise as ‘one who has discarded 
desires’, i.e. from whose intellect have gone away desires which 
have the nature of being the promoters (of activities), and 
also the sense organs. 1 [268] 

1 This refers to BU 3.2. 

^ c bl4 c bK u l^11 ftw I 

Further, (the desires) which are (noticeable) outside the body, 
and which are inside the same (i.e. are imperceptible), have 
the relation of being causes and effects mutually; they become 
the cause of ignorance about (the nature of) the inner self; 
but that 1 does not remain there when that, i.e. the cause 
(pratyagajnanahetu), is destroyed. [269] 

1 This refers to karyakdranata. 

Therefore, when that (karyakdranata) is destroyed, there arises 
(it is said) the knowledge of the true nature of the inner 
self by the statement about aptakama ...} which brings about 
the cognition of the (real) thing as it is. [270] 

1 BU 4.4.6; 4.3.21. 

Verses 271-281 are the statement as to why the knower of the 
nature of Atman comes to have attained all desires. Among 
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these, verses 271-272 stale first that the knower has virtually 
obtained liberation. 

3TTHT: ^ W ^ | 

ir^ii 

For this one (i.e. the knower), all these desires, which have 
external means (for their fulfilment), are themselves obtained, 
therefore, this one (the individual self) becomes the one, who 
has obtained all his desires, owing to its being of the nature 
of the highest delight. [271] 

|Rv93|| 

(The experience of) the highest delight is described (in the 
Sruti statement) as beginning from human delight, which goes 
on increasing one after another, as conveyed by the statement 
about its being thousandfold, tenfold etc. 1 [272] 

1 Refer to Taittiriyopanisad 2.8. 

Verses 273-282 point out that desirelessness leads to obtainment 
of liberation. 

’HcMkWW SctkWk^l^ ^ ^ W** H^?ll 

In -the context of the difference between desire and those 
who have desires, it is said that they are indeed only the 
Atman i.e. not different from it as staled by the Sruti, by 
the word atmakama. 1273] 

^4!ik£|oi IRV98II 

SMPTTFcK: cpcFT: VIsIHfcHHWW I 

^cj IR^II 





























86 


✓ 

Suretvara’s Vartika on SarTraka Brahmana 


^ cp# |g|: Wit: ^HlWiqfNq: IR^SJI 

O o 

In the case of cognition, the state of this one in having obtained 
all the desires is stated in the words dtmaiva sarvam} [274] 

So also, knowledge arises, in the case of this individual self, 
from the Vedanta sentences as abahyabhyantarali krtsnah 
prajndnaghanamdtrabhdk, [275] 

and since that (individual) is one who has the entire ignorance 
of him destroyed and (in whom) there has been the rise of 
right (or, exact) knowledge, 2 then one would say, ‘Tell me 
this, owing to which cause does there arise in this one desire 
etc.’ [276] 

'cu 7 . 25 . 1 . 

'J _ 

Add: of the nature of the Atman. 

-m cn wqqisTR | 

slldsiMlfedi cWlEcRgl ^ IR\a\s>ll 

Such being the case, (the answer is:) ‘The Sruti has indeed 
stated ignorance in (the words, viz.) yatra vd anyat ...} Also 
it has stated with reference to the distinctions of the knower, 
the object of knowing etc. And, therefore, when ignorance 
is removed, that (distinction) does not remain any more (or, 
thereafter)’. [277] 

*BU 4.3.31. 

m ccHrikqd: W VcRcllcUciqR:! qfe: I 

|R\9t;|| 

Therefore, has the Sruti itself stated, in respect of the one 
who has destroyed darkness on the part of itself, yatra tv 
asya ..} and together with (or followed by) tat kena kam 
.... 2 [278] 
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‘BU 4.5.15. 

2 BU 2.4.14; 4.5.14. 

C 

How could there be any existence possible of the dealings 1 
in terms of knower, means of knowing, activity of knowing, 
and object of knowing after the final attainment of the 
knowledge of the immutable (sell) revealing merely the 
singleness of the Atman? [279] 

lr The singular in the original is taken in plural sense. 

fleet er ^ IR^°II 

How indeed would the individual self have a desire when it 
is not knowing (any object of) desire to be known? (This 
is asked.) Indeed (hi), every person in the world desires various 
objects only after knowing about them. [280] 

IR^II 

W: ^ STToR^t |R«|| 

Thus, having obtained (the fulfilment of) the desires of its 
own (dtmakdma), the one, who has here become one of desires 
fulfilled (aptakama), [281] 

attains the state of desirelessness (niskamatva) through having 
all the desires fulfilled; therefore, being one without any desire, 
for all of its desires have disappeared, and thus a knower 
of the Atman, he is liberated. l 282 l 

Verses 283-290 state that the purport of the subsequent portion 
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* 

oj the Siiili is: there is liberation of the desireless . 

|Re;3|| 

^w4tl^^|c|| C MU| 3TlcTTTc(%^ "| 

^ \R^\\ 

After there has been aehieved the destruction of the seed 
of (all) the undesired in the transmigratory world through 
knowing (about the nature) of the Atman, there would not 
be any possible existence of the cause of desire, as/when the 
Atman has become known through that (knowledge). [283] 
There remains (only) the Atman in/with its fullness owing to 
the non-existence of desire, activity etc.; this sense which is 
Gust) stated is supported/juslified by the later statement na 
tasya .... [284] 

^kTIHWTIld IR^^II 

^1 m\ 3TO% ^rfq | |R^|| 


By the words yo ’kdmah .... whatever is said regarding the 
one, the individual self who has known the Atman from the 
tradition (of the scriptures) to be the cause of the removal 
(lit. throwing away) of all the undesired. [285] 

and wishes to hold a healed piece of iron 1 by the decision 
of scriptures/preceplors, that one’s life-breaths do not depart 
(from that one’s body), nor also do they (continue to) remain 
in that (body). [ 2 86] 


This relers to CU 7.1.1. This pertains to the earlier practice 
of the Vedic people for testing truthfulness in the speech of 
a person. If he spoke the truth, a hot piece of iron would not 
cause any burn to his hand. 
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4t tgilcqifqiUlfcHSm: I 

£cH-dco|W<:q q<fel ycq'qiqicJ-qofakI IRqvsil 

"S 

Indeed, that which is the cause of the existence (in a body) 
and departure (from it, in the case of a transmigratory being), 
noticed as ignorance about the Atman; that being destroyed, 
in its fullness, there results the awareness (lit. sight) of the 
true nature of the Atman (and there is liberation of that being). 

[287J 

Verses 288-290 have amplified the thought expressed in verse 
287. 


sra SFTl: spqfa I 

Hk^inP-a Ri&ol'-a ^ ^ '-Ri-i>-<:<-(ijaa: iRq^n 

O 

Since this is so, when there has arisen (in him) proper 
knowledge of the Atman the life-breaths of that person do 
not either depart from his body nor do they remain there 
(in it) — (then the life-breaths) do not get destroyed, since 
there is not any (real) cause (of the same). [288] 

O o 

’ik^blJ-lId ■eilU-lkci t ] ^ IR^II 

o 

This is as it is in the world: like the serpent, which is (really) 
a rope, with its true nature of being a rope not known, it 
does not either disappear (lit. go out) nor does it continue 
to remain, nor does it gel destroyed on account of the (real) 
rope. [289] 


'ii’-qbqfo&qci |R^o|| 

O O 

Since the rope is the truth (underlying) the (lemporary/- 
assumed) sustenance, the departure and the destruction (of 
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Ine imagined serpent); therefore, there remains nothing else 
than the rope, when there has arisen the knowledge of the 
rope. [290] 

Verses 291-295 explain the meaning of samavamyanie as adhi- 
sth dnamdtrat ay a t islh anti. 


(By this) it is said that the (real) thing (i.e. the Atman) which 
is freed from ignoranee and its effect(s), remains only here 
(i.e. in this very body). [29lab] 

spriHi IRSOI 

In the statement of the Sruti, 1 the preposition sam conveys 
the sustenance of pranas only as being one with the single 
Atman; [291cd] 

by saying avamyante , there is reference to (their) movement 
away from destruction etc.—thereby it is pointed out that there 
does not exist any positive and negative entity owing to the 
fact that those pranas have remained supported in the inner 
self. [292] 

SP states prdndndm alinamdtralayd sthitih avanayanam . 
lr The Madhyandina recension of BU says: alraiva santa- 
vanfyante, but not the Kanva recension of the same. 

^K|c4-^L)o( I 

c 

The oneness (with that Atman) of everything known as effect 
and/or cause; and, is (referred to) because of the departure 
etc. 1 of the entire (mass of things) and (also) (this is) on 
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the basis of the scriptural text sarvam alma. [293) 

’This refers lo tiirgama and dehanlaraprapti. 

2 BU 2.4.0; 4.5.7. 

O O O Cn 

fHclclcI fwi ||^^«.|| 

c O C\ 

Thus (the real) thing is, in its own right, what is known and 
there is (only) ignorance (of the worldly objects) —this is on 
the basis of experience (of us ajl). [294] 

Ignorance about that (Atman) etc., 1 in its fullness, on account 
of its having its real nature, to be the inner self, disappears 
(i.e. gets destroyed); and that it has disappeared is also 
(understood/known) through experience (of everyone). [295] 

'This refers to the effects of ignorance. 

IR^6,II 

o o o o 

Since this is so, therefore the (real) thing which is already 
free (from everything else) is said to be freed from it; in 
the sections of the Kathopanisad also it is said; vimuktas ca 
vimucyate} [296] 

1 Kathopanisad 5.5.1. 

mfq wtarc i 

cJTcl IR^II 

Here, in this context also, it is reasonable to understand from 
the example of the Sruti (that there is the release of the (real) 
thing, viz. the inner self) together with it accompanying (world 
of objects); for the Sruti has said just about that, viz. the 
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(real) thing in the words: brahmaiva san .... 1 [297] 

1 brahmaiva san brahmapyeti (BU 4.4.6). 


There follows in verses 298-303 the conclusion of the Upanisadic 
statement brahma vd idam .... 


CN O O 

IR^II 

That (real) thing, which was earlier stated in a brief statement: 
brahma vd idam , * has been thus explained by the Sruli clearly 
thus and then it is now concluded. [29 

1 This refers to BU 1.4.10-11 and 1.6.1 and in passing brahma 
ie bravani ... (BU 2.1.1). 


c o 

This one (individual self), who is in the slate of transmigration 
and has the nature of the Atman not known (to it), is (so 
far) explained as the one having the form of effects and causes, 
in accordance with the procedure (or, modifications) of 
ignorance. [29 

Wl l 


Since, being the Brahman itself (though), it becomes known 
(in the transmigralory world as the individual self), owing to 
its ignorance, but (otherwise) it is only the Brahman, therefore 
it is here said to become the Brahman itself after (its) 
ignorance about that has been removed. [30 


This is the purport of verses 297-299. 
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H|q*|cqiC-H'lbH'<J ll?o(;|| 

As there is no existence of a second (apart) from the Atman 
except one from ignorance (about it), therefore, the return 
(of it) from worldly existence (i.e. becoming one with the 
Atman) is (also) not different from (merely) knowing (about 
itself as being) one with the Atman. [301] 

O ^ o "\ 

(oifn^Rld: ll^o^ll 

Since this one (i.e. the Atman) is, by its nature what is known 
(i.e. knowledge), by its own nature (only) pure, therefore it 
is without a second, and that (becomes known) after the 
ignorance about it as knower etc. has been destroyed, there 
is discontinuation of the individual self (apart from the Atman). 

[302] 


"P O >2) 

WTOTFqffJ ||?o?|| 

For this reason, the true thing, though, by its own nature, 
free, is staled metaphorically as being released, and that on 
account of destruction of ignorance about it—this do I state 
to you on oath three times. [303] 

Verses 304-307 state that the knower of the Brahman does not 
have to perform any activity. 

3fkRHnic^^c(ic^i ii?°hh 
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I hat person is the knower of the self, who directly experiences 
himself by himself 1 as one not (being related to) any activity 
or its means, not of the nature of either action or its means 
to be like the one who is in deep sleep, i.e. merely the 
untainted seer with all distinct objects for him disappearing 
and who is thus free from ignorance; and others are of dull 
intellect. [304-305] 

*Il means not through help of any other person. 

^ cjt | 

a cfK u IJ-l u^osji 

There is not any difference in him when he is alive or when 
he is dead; since the cause of all the differences is merely 
ignorance. [306] 

The statement brahmdpyeti is made with a view to referring 
to only the absence of any hindrance characterized by ignorance 
about the individual self etc., which is (already) established 
ever without any (deliberate) consideration. [307] 

Verses 308-312 affirm that liberation is not effected by any 
activity. 


Wcbq 51^4% ||^ o^h 

If liberation were otherwise (in nature), then the activity 1 
of 1 he Sruli would be meaningless; and liberation would then 
be understood as having action as its cause (and then) would 
be non-eternal. 2 nn 
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1 This refers to the Sruti statement enjoining it. 

2 This is based on the aeecptcd doctrine: whatever is produeed 
by action perishes. 

trq | 

And, the statement in the Sruti esa nityo mahinul 1 would 
then be contradicted and (further) the nature and the natural 
properly of the Atman (also would be opposed); also, there 
is not any thing else (than that as) eternal. 2 (309) 

4.4.23. 

2 This refers to ala ’ nyad attain. 

^ Vflfem N3?o|| 

o ^ ^ 

If liberation is (thus) ever the (very) nature of the Atman 
like a hole in the sky (which is not, or cannot be, ever there), 
then it would be impossible to stale that it (i.e. liberation) 
has arisen from any action like heat in fire. 1 [310] 

1 One can never make a hole in the sky and also one cannot 
be said to produce heat in fire, since not having a hole and 
having heal in the case of the two respectively is merely natural. 
This supports the argument in the preceding verse. 

felH I 

c '•s 

II? nil 

If it is held that light, heat etc. of fire were the result of 
the burning activity of fire, (then we should be required to 
say that) it is not so, because they depend only on the 
revelation of (that fire) on (or, after) the destruction of the 
obstacle for finding it. [311] 
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5R^)OTqif^5FER: I 

(This is so) as light, heat etc. are (held to be) produced from 
fire, which has burning as its activity, but (tu) heat etc. have 
the nature of being revealed (together with fire) and, therefore, 
(they are) not dependent on fire (i.e. its activity of burning). 

[312] 

Verses 313-316 stale that the Atman is , by nature , luminous 
and does not thus expect any revealer (of itself). 

Also, the revelation of the Atman is not to be obtained like 
a pitcher 1 through (the help of) any manifestor, because it 
is of only one form, that is bright knowledge by its own nature. 

[313] 

1 It becomes visible to the eye through the light of a lamp; 
it cannot reveal itself. 

o 

And the hindrance is possible in the case of (the appearance 
of) heal and light of fire, for it (viz. the fire) is revealed 
through (some) incidental activity of a person enkindling it. 

[314] 

- ^oi i Rd i 

> 

Further, even though liberation (of an individual self) is of 
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a sort of revelation (of the Atman itself), it is not of the 
nature of an effect; it is indeed not like a pitcher etc., an 
effect to be manifested through (the help of) a lamp etc. 

[315] 


AciiRd i 

WHSMIgH d<5l ^1 g ||? All 

And there is not at all any manifestation of the thing, fire 
which has the nature of being possessed of heal etc.; because 
there is really no existence (of any) hindrance to it (i.e. its 
manifestation), it is a matter of fact (in worldly sense), being 
not a product of ignorance. [316] 

c^ckyWIlRwHId | 

O "N 

||??vs|| 

O 

This notion of the production of heat etc. as resulting from 
the activity of fire is false cognition (or error), because light 
etc. of fire become seen (only) through the help (lit. favour) 
of the flames of fire. [317] 

TO 3331 i<uj ||??^|| 

If one did not accept Hght etc. to be the nature of fire, then 
there would be (adduced by us) as an example which would 
be a natural properly of a thing. [318] 

The first line of the verse opens the discussion whether a 
thing can have its natural properly and in the second line it 
makes a point that there can be some natural property of a* 
thing as it is understood in light and heat as natural properly 
of fire. But, if for argument’s sake, one did not regard them 
as natural properties, then Vedantin would like to point out 
such natural property of fire as can be suitable example for 
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liberation as natural to the Atman. The next verse refers to 
the non-exislenec of such a properly in a thing. 

O 

rl ll?mi 

o o 

It is not that a thing does not have a natural properly of 
its own, for it is only thereby that it is connected with another 
thing while it is in existence in reality, [319] 

f^E.cR^lfq <jet I 

fHcfaw II? ?o || 

C o 

Moreover, here (i.c. in Vedanta), liberation of the individual 
self is not like the destruction of fetters of someone (bound), 
i.e. consisting in mere removal of bondage- that cannot stand 
to reason in any way. [320] 

^ ^ II?? 5 ! II 

And that, existent (the Atman, here, the individual self) is 
not (really) lettered because that one single self, which is 
without a second, is taken to be having some second owing 
to the ignorance about it(self ), 1 therefore, that whose letter 
is destroyed (lit. perishes) is a thing other than that (Atman). 

[321] 


l CV 6.2.1. 

si## o^Rk^I I 

^ ii???ii 

^qfeviM^^til^^MrHclRld: ll???ll 

o c 

I have (already) refuted with a detailed thought (j)ra)'atna(ali ); 1 

































Brhadaianyakopanisad-Bhasya- Vartika 99 

with good and plausible reasons that there does not exist any 
positive and negative entity apart from individual self: not also 
as not apart from it; this, therefore, liberation is (merely) the 
removal (lit. coneealment) of the absence of knowledge—it 
results from the mere removal of ignorance as in the case 
of a rope which is (actually) not accompanied by a serpent 
etc. 2 1322-323] 

This verse is based on BU 1.4.7 .... 

! SP explains this by the word vicaraparinisptdanam. 

2 Other examples of adhydsa and basis for the same are implied 

by this word. 

Verses 324-329 refer to a view on moksa (most probably of 
the Kashmirian thinker Bhasarvajna or some of his predecessors) 
together with some codakas ‘ questioners’ doubts and \eises 
330-336 give the refutation of the same. 

it <3 oXTraSTct I 


(Those) who stale, by resorting to their own view, 1 that, in 
the stale of liberation, there is manifestation/revelation of 
knowledge, which has only one object (for it), viz. eternal 

bliss, l 324 l 

have to explain as to what sort of meaning is understood 
of the word abhivyakli ‘manifestation’. 2 [325ab] 

It is mentioned by the MRI edition that there is here a 
reference to the view of Bhasarvajna (who could have belonged 
to the ninth century). It is not certain whether he was a. 
predecessor or contemporary of Suresvara. The view under 
reference should better be understood as a view of some 
Vaisesika who held a view similar to that of Bhasarvajna, which 
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can he summarised in his words thus: (tat) siddham nityasam- 
vedyamdnena sukhena visisldlyantiki duhkhanivrtWi pumsasya 
ntoksa (iti); (quoted from Nydyasdra of Bhasarvajna, ed. with 
translation and notes in Marathi by Raddisastri, Pune, 1922, 
p. 167). 

This suggests that the view under reference does not have 
any authoritative basis, viz. the Sruti or good reasoning. 

This indicates the lacl that the meaning of abhivyakti 
‘manifestation’ cannot be production (i utpatti ). 

^ fq^MMi-qqiRdl ||339.11 

1133^11 

If the meaning (of that word) is just which is well-known, 
viz. getting to know (lit. obtaining) it by some specific means 
of knowing ( vijndndlambana ), [325cd] 

(the question arises:) ‘Is that getting to know (lit. obtaining) 
by some specilic means of knowing manifestation/revelalion 
through (or, by) some existent or non-existent (means)?’ If 
it is held to be through (or, by) some existent (means), then 
that happiness, which would come to/for the liberated being 

[326] 

(is) the very nature of it (and, therefore) the specification 
iasya (lo/for it) would be redundant (lit. meaningless). 1 [327ab] 

^p. Nydyasdra (ibid., p. 162): sukhasamvedanayor nityalvdn 
muklasamsdrino ’visesaprasatiga iti cen na ..., dulikhddeli sain- 
sar avast liaydm sanibhavdl lanndse ca ntuktdvasthdydni bhavati 
sukhasamvedanayoh (samvedana=jndna) sambandha ity ato 
ndvisesah . 

RTd] ||33^|| 

fqRkqq: 1133^11 
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3WWSRI failtibRd ^ I 

O o 

And as to what has been stated: ‘There, it is in liberation 
that there become manifest (or, revealed) knowledge and 
happiness;’ 1 [327cd] 

indeed (hi), that 2 which has been one’s own nature cannot 
be obscured, because the Atman has always that (i.e. bliss) 
as (part of) its own nature; this is the decision. 3 [328J 

There is not any difference whatsoever whether or not it is 
the state of liberation. (329ab] 

1 This argument implies the non-existence of any means of 
knowing manifestation, if it were accepted as known Qvasiddlia ). 

2 This refers to the thing to which that knowledge and 
happiness belong. 

That is, knowledge and happiness cannot ever be obscured 
in the case of the Atman, for it has both of them as a part 
of its nature. 

1-1 dgU^qd fq^qqqd TfdT | 

o c 

^qRi.siKdlq'O^lsf^ ?^fr|o^fcrdqilc(d: 1133op 

-Hrqic^qtM q^dd: 1133 ? II 

o 

Therefore, happiness and knowledge being the nature of the 
inner self, [329cd] 

the statement of the specification that ‘it becomes manifested 
(or, revealed) in liberation’, is false. Further, there would occur 
self-contradiction in the doctrine of the one who postulates 
the manifestation of the same; since it is. proposed (lit. praised) 
by one, i.e. the holder of the view that the effect is (but 
what has been) already existent, and from that there is 
manifestation/revelation, 1 [330-331ab] 

(that is to say:) all this world is (but) manifested/revealed 
from the (real) thing, because of its (continuous) existence 
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(for ever). [331cd] 

This refers to the manifestation of happiness and knowledge 
(sukha-vijndna). 

This refers to the aceeplance of satkdryavdda by the thinker 
under reference, and, if he were to be taken to hold asalkdryavdda 
(or arambhavada ), there is here an argument against that opinion 
which is slated in the following verse. 

^he refutation of the view under reference begins actually 
here. 


' o > 

In the view regarding the beginning, the desire etc. are 
considered as having the nature of non-existence on account 
of (their) being the effect. 1 Now, it is argued that there could 
not be any modification/revealing of them as non-existing! This 
is like the horn of a khara\ [332] 

*This implies the existence of desire to create something 
and/but desire is said to be an effect of something else. 

5>WIW<iRlR<=( I 
WWfel II33?II 

Because this relation of the manifestor and the manifested 
is taken to be of two already existent but different things, 
as of a lamp and a pitcher, therefore, it is not desirable to 
accept the relation of cause and effect between liberation and 
some cause of it. [333] 

This implies a twofold question: whether or not there is real 
manifestation of happiness and knowledge. In the next two verses, 
the two aspects of them are discussed severally. 
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•wRlsIM^Ii^lR fjfTRVRISerai TvRT I 

^lf^fq II??8II 

Further, one has to aseertain if there is non-difference or 
difference between happiness and knowledge; if there is 
non-difference, there cannot ever be obtained any meaning 
(i.e. meaningfulness) of the word ‘manifestation’. [334] 

o^rasiFi i 

clt^itedlR^I ^ ^ ^nRl^lRd g: ll??¥.ll 

If (on the contrary) it is accepted that there is difference 
between the two, then there would contingently follow (the 
existence of) what separates (or differentiates) the two. Thus, 
there is not, for you 1 any authoritative means of ascertaining 
if the two are different or non-different, in proving/holding 
them, here. 2 [335] 

^uresvara refers to the holder of the other view as present 
before him, as it were, and therefore directly addresses him. 

2 That is, in relation to this, either the Atman or liberation. 

iter# ^ i 

ii??^ii 

There does not exist for (all of) us, be it in this (context) 
or elsewhere, any means of knowing which grasps the difference 
(between happiness and knowledge), because all the authori¬ 
tative means of knowing are ever to result into (knowing) 

merely the objects of their knowing. 1 [336] 

*A valid means by its nature secures the exact nature of 
the thing to be known, but since there is not here either 
difference or non-difference between happiness and knowledge 
as certain, that cannot be accepted by a valid means of 
knowledge. 
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In verses 337-348 there is a discussion on the nature of a valid 
means of knowing , as giving rise to distinct properties of the 
things to be known . 

^ °diqrqqq>:dlR°dWI<bRd R[c|: qqfdd ||??\s|| 

c O ^ ^ 

There is not anywhere in any situation of knowing (miti) the 
function of distinguishing one object from another or showing 
one as similar (to another) which is related to an object of 
knowing and another which is apart from the object of its 
knowing. [337] 

Slfasyfad: Wl 5IFR I 

3iM°qqq] 1% T1H ij^sRtonf^raifJfEjii 1133^11 

Granted that there is manifestation of happiness owing to its 
close (-sam) association with knowledge; but (the question) 
would be as to what can be the means for manifesting that 
knowledge, since there is the Sruli statement about the 
manifestation (abhiv)>akli) (of happiness). [338] 

WIHi 5TRI u lcoj ^ I 

*3 ^ 'MMKcKlfcGi 1133^11 

o 

Valid means of knowing have the nature of being valid only 
by referring to the objects of their knowing, in their own forms, 
and it is not accepted that some other means of similar nature 
can reveal the difference between their objects of knowing. 

[339] 

3#)o^ d 4 d |^rfq WlfMccb) Wfc] I 

tMKWI Sfcpq ||38o|| 

O *N 

If again manifestation (of happiness and knowledge) is held 
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to be occasional (at some time) and not on all times, then 
there would always be certain non-manifestation (of the object 
ol knowing) on account of the existence of some obstruction 
16 it- [340] 

^ of: 5f^jEf% | 


And, further, with reference to the removal of that obstruction, 
there would be necessary for you to expect yet another means 


as apart from the knowledge of the same. 


[341] 


oEfofEJFRTf | 

^ 1138311 


Moreover, this notion of the existence of some obstruction 
does not stand to reason, if there is accepted oneness of 
cognizing the two (i.e. happiness and knowledge) together, 
because each of them has the nature of being a means of 
knowing but one object. [342] 

^RT CRT II383II 

This being so, there would ever be manifestation of happiness 
and knowledge (together); if manifestation were not like this 
(i.e. not occurring simultaneously with knowledge) then there 
is never any manifestation. [ 343 ] 

^ 5RM ^ 8 ^ II388II 

fe^t^TfccfcRcieTT ||3tfy.|| 

For holding a notion other than this, there is not seen any 
other valid means of knowing (the same), [ 344 ] 

for there is not seen anywhere, in this world, in the case 
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SurcSvata's Vartika on SarTvaka Brahmana 


of properties which have but one suppori/basis as that between 
a means of knowing and its object so as to be suitable to 
one another. (345) 

wcufcoMfacw: erei RqiRcn TFm i 

The one, in respect of whom it is held (by you, my opponents) 
the nature of a transmigralory being before there appeared 
(in that one) happiness etc. 1 It is certainly quite dilferent 
(from the Atman), which is of the nature of eternal knowledge 
and happiness and is ever unmanifest; (this is so) on account 
of their mutual difference in characteristics as in the case 
of what is cool and what is hot. (346) 

1 This refers to knowledge. 

And there occurs a contingency (in your opinion) of abandoning 
(Vedic authority), when (you accept) distinction between the 
highest Atman and individual self, since any such differntia- 
tion/difference cannot ever be considered in the doctrine of 
one who follows the Vedic 1 text. [347] 

! This refers to Vedantic texts. Refer to Svetdsvalaropanisad 
6.11: eko devali sarvabhiitesu ...; CU 6.2.1: ekani evadvitfyam 
• • • • 

ll^ll 

In respect of the acceptance of the two the Atman ^ and 
the individual self as different (which you postulate), there 
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is impossibility of any valid means of (so) knowing only one 
reality, i.e. the self as dependent only on the knowledge of 
the Atman as the means of knowing it. [ 348 ] 

J This refers to the highest Atman and the individual self. 


V erses 349-358 slate that , in the view of the Vedanta , there 
is no differentiation in the case of the Atman , because that 
is {so-called) bondage and {the state of) liberation. 

(An objection is raised:) ‘Indeed, as (argued by you) there 
does not exist any non-difference (in the Atman) in the state 
of liberation and in the way (you have staled), but then there 
would not be on the part of men a great effort 1 (to get 
to know the nature of the Atman) and there will only be 
meaninglessness/fulilily of the scripture ’. 2 [34 

Suresvara uses this word in the sense ol effort to acquire 
the samadamadisddhanasampat. (SP explained sdstriyasamadir 
atiyatnah.) 

2 This refers to moksasaslra. 


^T^ofR ||3y.o|| 

(The answer is given:) ‘This is not so, because usefulness of 
the scripture is in that it is for liberation, for bringing about 
the destruction of ignorance about the Atman, and thus the 
activity of {moksa)sdstra is meaningful’. 1 [35 

! SP supports the argument of this verse by citing Bhartr- 
prapanca: yathdhuh— avidyakalpitabhedanivrttiparatvac chaslrasva 

0W). 
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mclIWdcc^Mljq ^ oK’jllH I 

cKfalk yylc14>d ll?«.^ll 

cn c > 

There does not exist in the (real) thing this difference of 
what is liberated and what is non-liberaled; therelore, only 
ignorance is the cause (lit. origination) of the entire dillcrences 
(in respect of products etc.). 1351] 

clU-lfasii $11-^1 life: I 

^ ^ II3V.3II 

Since knowledge which results from the study of ( ruoksa)sustra 
destroys fully that ignorance which is the cause of all the 
undesired effects; therefore, there would be meaningful¬ 
ness/usefulness of yalna and moksasastra. [352] 

fqplM 3iic4-H: ll?«.?ll 

■(.vj^^u^i^llig ic^-H'-lTcir^rH^Rl^ n?y.sn 

(An objection:) ‘Now, if one were to say: there does occur 
some difference in respect of the Atman which is effected 
by ignorance that is caused by the destruction and 
non-destruction of ignorance’; then (the answer is given:) ‘No, 
it is not so accepted, [353] 

because this is based on objects which have originated only 
from ignorance—this would be like the removal (of the 
knowledge) of a serpent etc. which has arisen from the 
ignorance about a piece of a rope etc.’ 1 [354] 

1 We have followed the reading of AnSS edition rajjukhandadya 
... and ignored the variant reading rajjitsaradya .... Yet it appears 
that the variant might have been intended here in view of the 
use of adi in the word -sarpadi. However, looking to Suresvara’s 
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casual (or indifferent) use of adi in a number of verses, we 
have ignored that better looking variant. NKL (ms.) does not 
show any indication of the v.l. 

fgrem c(K u iig ii?y.v.ii 

(An objection is raised:) ‘If it is held that the individual self 
is the agent of creating ignorance and the absence of it (i.e. 
both) and the difference in it’; (the answer is:) It is not so, 
because there is warding away of it in the (Sruli) statement 
dhydyal f va\ 1 [355] 

1 BU 4.3.7. 

Further, there is the rejection of every modification here 
in respect of the Atman (as) by the traditional texts of the 
non-born (Atman) in na jdyale, 2 neli 3 and dhydyaliva. 4 [356] 

1 This means: in respect of moksasdslra. 

2 Kalhopanisad 2.1.18. 

3 BU 3.9.26, 4.3.3, 4.4.22 and 4.5.15. 

4 BU 4.3.7. 

■==#? dc^l4dkdd: II39A9II ' 

Moreover, because ignorance about the inner self and what 
arises from it are known by reason to be the object(s) (of 
some knowing), the Atman would not be affected by ignorance, 
nor can it be possessed of the effect(s) of the same. [357] 


While translating this verse, we have ignored the note of AnSS 
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editor regarding variant reading -karyavanatah. NKL (ms.) does 
not give any indication of that v.l. 

rlgT* ^'cMlc4-WlISFPH 113^11 

As it is known that the distinction of what grasps, the act 
of grasping and the object of grasping, these objects, positive 
and/or negative entities, is witnessed/known by the Atman; so 
also the cognition ‘I do not know’ has the Atman as its 
wilness/knower. [ 358 ] 

Verses 359-381 state that ignorance does not have a support 
in the Atman. 

3WM4^«3131Froci) 113^11 

Since being unknown or being known otherwise becomes 
established only on account of the witness, the Atman; 
therefore, ignorance or wrong knowledge (lit. knowledge other 
than what the thing is) cannot exist there wherein there is 
the Atman as the witness. [359] 

^ ^ ^ ^TTS?tf ^ ddW saWci I 

WHWI-tH dlHte!: ^fSMSFXiq^lsW): 1138,011 

Here (in the worldly dealings) the one, who is the witness 
in respect of something, is not called ignorant in respect of 
that (thing); because the meanings of the two words sdksin 
and saksya become established as not belonging to one thing 
in common. [360] 

i#rj ||38,3|| 

^ ^ TFEI TRFlfa l 
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sfa c# TI5U5( ^ fnw n?s^ii 

O o **s 

(Therefore) a witness in rcspeet of that thing is also the one 
deluded in respeel of that same thing this statement is 
altogether (altvo) self-contradictory; such a sentence as this 
should not be uttered (by you), holding (as valid) means of 
knowing, [361] 

as in your statement, ‘I do not know and 1 am deluded’; 
il you see thus, then (you see) yourself as both deluded and 
ignorant just as there would be an (ignorant) pitcher. [362] 

Tjof ^rri | 

tv 

ttc[ o]F ||3MII 

Cv O j * 

Well, be you a deluded one or an ignorant person, as you 
have wished; but the one, who witnesses both the deluded 
and the ignorant one, is indeed neither deluded nor ignorant. 

1363] 


This explains BUB bhavatvajno ... (BUB p.637) 

ci^fifq Rnat ii?6,sn 

In the world also, one who witnesses something is a person 
who well sees that thing; as this is so in the world, so also 
is il here: * the witness well sees (the object of its seeing). 

, . [364] 

This refers to moksasdstra. 

sPiitSilci i 

IISWI 

Cv 

Further, the self-born, the Atman of the nature of the Veda 
himself has said for the^ removal of the undesired (elements) 
in transmigratory existence: from the statement mahabhuta up 
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cihrti being the field . 1 [365] 

l This refers to Gita 13.5-6. Read SP on this verse with profit. 

sH iis&aii 

(So also there is a verse in agreement with this verse:) “As 
this sun alone illumines this entire world, so does the possessor 
of the entire field illumine the entire field, O son of Bharata”. 

[366] 

This is Gita 13.33 and referred to in 4.3.87ab, 291cd, 345ab, 
1773cd. 


q qq HI«-qbdb*<SRr^ IISS^ll 

' Cs ° 

So it is known from (what is said in) the Sruti in jyotisam 
api taj jyotih, 1 svayain jyotih , 2 and also from na talra siiryo 
bhdti, 3 ndnyo ’to y sti. 4 [367] 

l4 It is the light of lights’; cp. BU 4.4.16. 

2 BU 4.3.9, 14: ‘the light itself. 

^ Mundakopanisad 2.2.11; Kathopanisad 5.15; Sveldsvataropaiii- 
sad 6.14: ‘the sun does not shine there’. 

4 BU 3.7.23: ‘therefore, there is no one (other)’. 

■qg qqFifa i 

Since this is so, therefore, there is not here in respect of 
the Atman even a little difference which has the nature of 
bondage and liberation etc . 1 — this is the decision. [368] 

Perhaps sukhaduhkha, punyapapa are meant. 



















Brhadaranyakopanisad-Bhasya-Vartika 


113 


asfarc ^ stn^sa% n^u 

But those people of great intellect, who think of this Atman 
to be otherwise, explain the scriptural text as referring to 
bondage etc. and as an Arthavada 1 in that way. [369] 

This refers to the other view as not based on the Sruti proper. 

Cf. also SP which refers to Taittiriyopanisad 2.7. 

1 # * 

It is an explanatory statement praising the purport of a 
precept or an injunction. 

scMq-aiqy'jicH^ qftfTCtsfa qPia: ii?^o|| 

^ fspri | 

fsrgfiS'W ^&ni: sfh: uses'll 

O 

In respect of this statement (of theirs) there has been many 
times earlier presented a refutation. [370] 

Yet, in respect of their refuted thought, the others have, at 
their (sweet) will, mentioned that there is the fault (in our 
view); but those are to be ignored by the wise; they are indeed 
like children or mad men. [371] 

The second line of verse 371 is based on ta utsahanie kite 
1 pi (BUB p.637). 

Verses 372-544 are the exposition of BU 4.4.7. 

O "S 

113^311 

o o 

Therefore, (the Sruti) statement bralvnapyeti is to be under¬ 
stood by resorting to a metaphor, because there is a reason 
in the destruction of the continuity of the body etc. which 
arises from ignorance about that (the Brahman). [372] 
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qw#3FiTRTq?t: I 

sncrn ^nawswi^Ri *Fq% ii?^?ii 

What is said here is: The Atman, itself being the Brahman, 
is said to be going/entering into it, on account of the mere 
rise of proper understanding (about the nature oi it), 
consequent to the destruction of ignorance. [373] 

Hereafter follows the exposition of BU 4.4.7. 

qn qfq: Il3v9«ll 

This is then, the whole of all the Vedanta texts, which is 
expressed in this Brahmana. Therefore, the subsequent Sruti 
statement is for confirming the thought that is conveyed by 
the Brahmana. [374] 

This is to slate the purport in general of the Sruti sentence 
tad ... (BU 4.4.7). 

qqi dsl-i-M I 

113^11 

tra prffaq fwl: w I 

fqqqqRq ^qrtrarqtqq: i 
q>i4i u ii ppj qfqqRqq iis's&.ii 

As (in the case of the Atman), consisting in desire in a similar 
way, here also the Sruti has cited a Mantra bralundsnii, because 
there is the removal of ignorance about the individual self 
by knowing that thoroughly. [375] 

When all of the desires, together with their objects to be 
wished for, are abandoned, they perish, because they have 
ignorance (about the individual self) as their cause; it is noticed 
in this world that the effects exist ( vrtli ) in their cause, not 
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elsewhere. [376] 

•q?l Wl: I 

^ II?VSM>II 

(An objection is raised:) ‘When the purpose is served by the 
very statement, “when the desires are abandoned,” then why 
is stated in addition the attributive ( visesana ) word sarva all’?’ 

[377] 

Wl *#c1 | 

o o ^ 

113^11 

■\ 

4d^l<l ^TW^pq: 113^311 

CN 

(The answer is given:) ‘Since, at the end of the slates of waking 
and dream, all of the desires of human beings get abandoned; 
remaining in the form of impressions they get gradually 
exhausted in the state of deep sleep; therefore, the attributive 
word sarva , is used for precluding (lit. stopping) even that. 

[378] 

Indeed, when the cause of the desires is destroyed (or 
removed), there does not remain either an impression or even 
the other (i.e. desire itself) as all (of it) 1 has its root in 
ignorance’. [379] 

In the stale of liberation, there do not exist even impressions 
of worldly desires. 

l This refers to desire. 

3TO ^ 113=50 II 

^ O > 

The statement in the Sruti hrdi s'ritah expresses the sense 
of manas which has desire as its property/characleristic; so 
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also, there is already the stalement in the Sruli: kdtnah 
samkalpah .... 1 [380] 

*BU 1.5.3 


if? f*Hcn ^TRT: 113^311 

o 

And ihe statement of the cause of the tiling which is enunciated 
as h/di s'ntdh (is made) because all the desires are then 1 
abandoned. [ 3 g 

In this context, read SP: kdmdh pramucyanta iti pralijndta- 
vastuno hrcii srila iti hetuvdkyam ily aniwn eva vibhdgam 
prakalhayati. 

1 It means attaining the stale of liberation. 


Verses 382-389 point out that tattvajndna leads to the removal 
°f ignorance which , in its turn, destroys desires etc. 

113^11 

It is mentioned as tray am va idam, since the effect of ignorance 
which is about the distinct notions of vac, rnanas and prana, * 
and which are attributive in relation to what is related to 
the body etc. 2 [ 3 g 

] Cf. BU 1.5. 

2 

Actually BU 1.6.1 mentions ndma, riipa , karma as the three. 

'PWMhIh 113^311 

Therefore, when there is destruction of ignorance, there is 
entirely the destruction of all of the desires which are having 
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that (ignorance) as iheir cause, and which have Ihe forms 


of graha 1 and aligraha: 


[383] 


1 This refers to the organs (lit. that which perceives). 

“This refers to the objects of sense organs and invites 
ddhibhautika, ddhidaivika also; cf. SP: Irividhani vdgddikam 
jagaddvidyam iti. 


facTT WTJ #^Flt Ro|<k>|: I 

ff% facTT \\%^\\ 

It is specifically pointed out (avadharita) that desire is the 
cause of all of those that are born (and) desires, viz. atigrahas, 
which have resorted (to gralws) are the incilers/impcllers of 
(various) bodily organs; and the reference to them is made 
in the words hrdi si'it all with a desire to emphasise them. 

[384] 


Refer to BU 1.5.2: dhiya dhiya janayaie kannabhih. 
^oqKHlsfq ^ Rsjtf^TR | 

RT <^eqi Piq^cl 113^11 
TfiRffi ii?^ii 

^ O > 

The sage Vedavyasa also has spoken of this, as staled (here), 
as the meaning of the Sruli, after having accepted it with 
a desire to do favour to the people in general: [38 

In the case of a person, who has abstained from food, the 
objects (of desire) keep themselves away (from him and yet) 
without hankering for them; bul/and (that, viz. the hankering) 
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keeps itself away from him, after he has seen the highest 
Atman.” [386] 

“Thus having known the one beyond the intellect and having 
steadied yourself* by yourself, kill, O (warrior) of large arms, 
(your) enemy, viz. the one who has the form of desire which 
is difficult to contain.” [387] 

Verse 386 is Gitd 2.59 and verse 387, Gild 3.43. 

*This is addressed directly to Arjuna. 

Further, this word alha is to convey the reason, because it 
has been used in the sense of a reason of the matter in hand; 
(this is so), since (a human being) is mortal owing to his 
ignorance and he becomes immortal by abandoning (or the 
destruction of) ignorance. [388] 

This verse explains the meaning of the second line in the 
Mantra quoted in the Sruti; cf. verse 384. 

yrM'WIcJ-yfasIH I 

O >3 

In the words yad atra , there is reference made to the specific 
knowledge of the true nature of the inner self; and when 
that proper knowledge has arisen, that individual being attains 
the Brahman in this very (inner self). [389] 

The verse explains the meaning of the word atra. 

Verses 390-412 speak regarding the knowledge about the nature 
of the Atman, in its own right, which is the means to the end 
of bondage in the case of the individual self. However verses 
391-412 present the view of Bhartrprapanca on the Mantra cited 
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in the Sruti. 

sWsin'll sq^q% I 

C O Cv 

Since, at the rise of the knowledge of Brahman, the bondage 
of being born (in the case of an individual) ceases to continue 
(in. goes away); therefore, the death of that individual consists 
in its having the knowledge of the Atman: that is, by the 
destruction of the cause of the cause. 1 [390] 

l This refers to the cause, i.e. ignorance of the desire which, 
in its turn, is the cause of the cycle of birth(s). 

qqi: I 

^qrqa%5qq?qi JRWqrqqqra 113^ II 

0^0 ’N 

The wise ones, (however,) explain this Mantra easily in an 
unreasonable way (ayuktya) which is other than what is staled 
as an explanation (of it) before; this, (he does) by taking 
recourse to the boon of fire. [391] 

Suresvara scoffs at Bharlrprapanca by referring to him in this 
verse in the plural, with the sense of mockery, and refers to 
the alleged boon of fire received by him. 

vtflqH q^qtarisfq rq'qw+qiqq u tf?i iis'uii 

As, in the earlier portion, it is described that the transmigralory 
existence is rooted in desire, so also, in this Mantra, it is 
stated that there is liberation for (a transmigralory being) who 
is without desire. [392] 

SP cites uktam ca- yalhd punmmin kamair bandha iti 
slokenodbhdvitani evam evehdpi niskdmo ’pi mucyala iti 
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slokenodvihha v ay is at it i . 

'WKci wn 

ffe f%Tcn: TO: c? ^ g | 

3TIcl#raRg $ ccfSTi ^ClW^ q % ^ 113^811 

When it is said that all (of desires) become abandoned in 
the case of this individual self, who is now possessed of 
excellent knowledge (j)rajria ); 1 then (the question is asked:) 
‘Which are those desires?’ and then (in answer) it is staled 
as atributes of them, [393] 

‘those desires which have taken their, abode in the heart’ — it 
is these that are abandoned; whereas those desires, which have 
resorted to the self, do not ever get abandoned. [394] 

Verse 394 refers to the intellect, while the Atman has also 
desires associated with it, in contrast with those resorting to 
the intellect. 

A This refers to the grammatical explanation of it, viz. prajnah 
eva prajnah. 

qftwtarot II? Wi 

‘Heart’ is called the organ of (acquiring) knowledge, (though, 
in reality) it is a lump of flesh; yet, by usage, the meaning 
(of that word is restricted) to a lump of flesh; it is expressive 
of specific knowledge, because that gels an abode in it 
( laisthya ). [ 395 ] 

TO: V ciKHkWil: I 

qi$K^nrqcMircjqw^Hlcqfqil«lP| 113^11 

O 

And, here, 1 desires which are (earlier) explained and have 
the nature of impressions are meant in the sentence, which 
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begins with the word mahdrajananv^ this is for clarifying (the 
meaning of) the Atman. [ 3 % 

lr fliis refers to BU 4.4.7. 

2 

BU 2.3.6. SP quotes: yathahuh— k ant ah punar maharaja- 
nadiiiipa iti. 

The inner form of a person of excellent knowledge is expressed 
(in the words) beginning with ntaharajana * (the usually known 
desires) and they have their abode in the heart, while they 
are external, since they are related to external (object(s)). [397] 

This verse explains the forms of desires which are mentioned 
as impressions. 

It seems that Bharlrprapanca divides the desires, inside the 
human body, into two classes: (i) desires which resorted to the 
lump of flesh called heart; they are in contrast with (ii) those 
desires which resort to the Atman. The former are described 
here by the word bahya. 

SP cites: tad uktam- tad ye mahdrajanddilaksanah kama- 
visesas te bdhye hrdaye srita iti. 

ancirasifquri xra: i 

sncwroM wiFti ^ fe era „3^i, 

C . ^ > 

Since, in the case of those desires which resort to the Atman, 
their origin is in the desires which have their abode in the 
heart, therefore here (i.e. in the individual self) there is one 
attributive explanation used of them in ‘resorting to the heart’ 
on account of their relation to many objects; but, in the case 
of those desires which resort to the Atman, the result is their 
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cessation. [398-399] 

SP quotes: yathdhuh- tato hi tesdm prasiitir bhavaliti. 

The Atman here refers to JIva, i.e. one having transmigratory 
nature; so is the case with verses 404 and 406. 

tphi MK’Hfa i 

io o it 

That impression, which has entered through the doorway of 
matias and has (at the end) resorted to the Atman, is the 
seed of the embodied self’s being born again; and when that 
(impression) is destroyed one attains liberation. [400] 

gnsim^ci cpinMi i ib ° ^ n 

As here (i.e. in this world) there is the appearance/birth of 
a sprout, which was already residing in the seed, (only) alter 
resorting to the earth, similarly there is the rise/birth of the 
desires (only) from having a resort (inside the transmigratory 
body) through their resorting to the heart. [401] 

SP invites attention to another explanation of the word as ray at 
as hrdaydsrayat ; also it cites: uktant hi- yathd bfjagatasydhkurasya 
prthivfm asritya prasiitir evain prdjnasvitdndin hrdayani yonir ili. 

3T^I fef5tWr9°l % IIBo^ll 

Since all of them are perceived/understood on account of their 
connection with the heart, they are thus distinguished by the 
distinguishing effect (of kamavyakti ), viz. the heart. [402] 


ffe factl ^ | 

MBo^|| 
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When the desires of an embodied (self), which have resorted 
to his heart, are abandoned, then does the mortal one become 
immortal (and) excellent knower this is the decision. [403] 

In earlier verses was explained the meaning of the first half 
of the Mantra in BU and this verse has explained the meaning 
of the second half of it. 

wflcrpi: i 

cT^RRSigl ^ IISoSII 

O O o 

When that combination of knowledge and action (first) cut 
off that individual self from' (the stale of being) the highest 
Atman and was (later) brought to the state of a transmigratory 
being, (that being) is wholly removed (lit. released); then, 
thereby, being purified after the removal (lit. abandoning) of 
that, 1 it attains to (the state of) the Brahman. [404] 

1 This refers to vidydkarmasainuccaya. 

W ^ IISoV.ll 

Earlier also, this has been decided on the basis of the 
authoritative statement about the Atman’s desire(s) in the 
statement that desires themselves are the Atman of this 
individual self and they are not different (from it), as they 
do in the form of desires of the heart. [405] 

rR R u|ld I 

IISoSji 

There (i.e. between the two types of desires), from those which 
are non-different from the Atman, owing to their not being 
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other thing than the Atman, there cannot be the release ot 
the Atman, since there has ever been a non-contact (of it) 

with them. 14061 

^j: c*l 1 

H8 ov9 d 

4 > 

Since a contact or distinction (can be thought of) of two 
distinct things and, not of two non-dislinel things; therefore 
(Mali), in the case of the Jiva who is liberated (contact or 
distinction cannot be considered) on account of the non- 
-dislinclion (of the desires) which are (accepted as) resldin 8 
in the Jiva itself. * 

But/And (tu) (the desires which are mentioned) as those (which 
are stated) with maharajana in the beginning and (which are 
said to be) produced from (a being’s) wrong cognition (lit. 
seeing), have always remained in the slate of being dlfferc "| 
(from the Atman) and as the cause of bondage, 
since they are in contact with and separate from the Atman, 
they would always be there, and with reference to them only 
is here (in the Mantra) staled this attributive adjunct (viz. 
kalpile and agantuka together). i 1 

And those desires, which resort to the heart and are not having 
a resort in the Atman (this being), are abandoned; and this 
has been staled earlier also: ‘Then this one has crossed over 
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[410] 

This refers to the earlier statement about this in BU 4.3.22. 

TOT TO I 

TOITTOTO44 TOTO: \\XKKU 

There also, those desires have been earlier described (lit. 
called) by the word (or, name) soka\ even there this whole 
manner ol interpretation ( nydya ) does become impera¬ 
tive/relevant (sambliavaty eva) to the reference to the decision. 

[411) 

Read vSP: a(ra hrditivisesanasambandhi vo nydyah sa saivo 'pi 
tirnavdkye hrdayasyetivisesandrlhavattvanirnaye drasta\ya iti yoj- 
and. 


Tlf[TO: I 

Thus do the wise ones learn (i.e. understand) the explanation 
of the great scholar Bhartrprapanca, i.e. the one which is 
rejected by the traditionally known Vedanta and logic ( nydya ). 

1412) 

Suresvara’s mocking words are specifically to be noted. 

Verses 413-424 are in refutation of the view of Bhartrprapanca. 
BWlTTO ferrm: TOWTTOT ^ | 

sw fro sufifroi to tow 

After the Sruli has staled the result of the lore of the Brahman, 
i.e. all is but (one with) the Atman, it has once again slated 
for us (the nature of) ignorance and its results, by the words 
atha yo 'nyam . \413\ 
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This refers to BU 1.4.10. 




This, viz. which is the cognition of the differences (consisting 
in worldly objects) in the form of effects and causes, is but 
the result of ignorance; and that (Atman) is (quite) different 
(from the transmigralory world)—so is this slated— 141 


341 5R^PT^TFl|^nj I 

Wf ell 44)^q,|4 fefST^R lltfWI 

up to the end of the third Adhyaya; ^ it is intended to slate 
the effect of delusion, which has ignorance about the inner 
self as its cause—(this) with the words brahma vd 2 in the 
beginning. m 


1 This refers to the end of BU 1.4. 
2 BU 1.4.10. 


This is (already) stated, with reference to (or, in the topic 
about) ignorance (about the nature of the self), i.e. in the 
exposition on seven types of food in connection with the foods 
being the nature of the results (of desires and actions). [416] 

This refers to BU 1.4.5. 


This modification, which was earlier stated of the highest truth 
unmodified by means of what have the nature of nania , riipa 
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and karman was (but) full (n-) expression of ignorance. [417J 
This has reference to BU 1.4.7. 

It has been explained in the Sruli that on account of the 
division into Varna etc., all these results of ignorance have 
been explained with reference to name, form etc. 1 |418] 

J This refers to karman also. 


Ve/ses 419-501 1 efet to Kanada and Jaimini for refutation. 
Hlc+H r i):> r iicH r l<-d cj 

Those (properties), which are mentioned by Kanada and 
Jaimim’s followers as properties of the Atman, are (in reality) 
not of the Atman; but they are of the non-Atman but/and 
(tu) this is (already) expressed (in the verse) kdmali .... 1 [419] 


Read the introductory to this verse in NKL (ms. pp. 735-736): 
evarn srutipaiuvaporyapradsamdlidnena kdmdder anatmadhanna- 
tvam pratfpddya tasyddharmatvadarsanam sarvavedavirodlxdd and- 
daranfyam ity dha (kanabhug ...) id. 

Cf. 4.4.226 and particularly, the words asangapurvakali kamah 
have to be noted. 


%kcW|‘kli| | 

^ cfcr qiaic v-briWdJ-i iia^on 

halever form in the world has become the object of knowing, 
is all but manas only-so is this clearly stated in the Sruti. 

[420] 
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Cf. eladdhi sarvani namani bibharli (BU 1.6.1-3). 

WTOtsfa Tj q: I 

q q c(|fi|cqqTqqq Him II 

'N 

Also whatever is light, that is described as the revealer (of 
forms etc.) and the relation of what is to be revealed and 
what, the revealer, is all but vac — so has it said. [421] 

Cf. BU 1.6.1-3. 

SFT qqfK qfd: II833II 

o ^ 

Whatever is of the nature of activity, perceived in this world 
with help of means of knowing, is that all but Prana 
only/alone — so has the Sruti itself concluded. [422] 

Cf. BU 1.6.1-3. 

cTlf^T IIS33II 

nD 

Indeed has the Sruti declared (lit. sung) that whatever is 
ascertained, doubtful, and unknown is but the forms of vac, 
manas and prana. [423] 

1 Refer to BU 1.5.8: vijndtam vijijndsyam avijndtam eta eva. 

^qi^Fild) ^1: I 

£ 

M838II 

Since these forms are only of the nature of ignorance which 
is different from the seer itself, therefore all of them cannot 
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be of the Atman, due to their being beyond effecl(s) and 
cause(s). [424] 

In verses 425-427 it is stated that hr day a alone is the support 
of all forms and names etc. and not the Atman. 

sro toui qft to nsmii 

So also is it said that, with respect to those (things) of the 
nature of ndma, riipa and kriya, which are different in point 
of their areas; the heart is the abode of them; but not the 
highest Atman. [425] 

This verse refers to BU 3.9.22-24. 

^cTiic44M44^cjici iia^sui 

Having explained (the Atman) as the merging point of the 
entire world made up of causes by the words samdne, the 
Sruli has declared neti with the view to rejecting (lit. 
concealing) the (final) cause also. [426] 

This refers to BU 3.9.26, the Sruti staling the origin of the 
varied universe and finally rejecting the idea of origin also. 

wferomtro f^sn^froi^TO: 1 

3TORlTOcg SfTOHt feTTORiTOTO ||83^|| 

o 

Thus, from the statement in the Sruti neti: (i.e.) by rejection 
of both cause(s) and effect(s), it is brought out that the desires,- 
being described as having a support in the Atman, have not 
any authoritative basis (for holding their existence as true). 

[427] 
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In verses 428-429 is refuted the idea that desires arise in the 
Atman , having a resort as they do in the intellect. 

ff? gcix c r>i-^ u iic-H<ni lia^ll 

Also, il is stated here (in the Sastra) that the desires arc 
not produced from/by the heart; from the statement hrdi srilah 
(it is not to be understood) as (the heart’s) being their cause. 

[428] 

TO I 

O 

Also, what is conveyed earlier 1 to Janaka by the words neti 
neti is itself fully explained in the words beginning with kim 
jyotih. 2 [429] 

1 It was introduced in BU 4.2 and further explained in BU 
4.3. 

2 BU 4.3.20-23. 

Verses 430-436 state the reasons indicative of the absence of 
desires in the Atman. 

O "N 

ii8^oii 


After having separated, i.e. distinguished, the single Atman 
as above activity, means of activity and action by pointing 
out the characteristics of the Atman such as sitting 1 etc. and 
also by citing of the examples of the sun and the moon (Sruti 
rejects desires etc.) [430] 


lr This signifies activity in general. 
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^ ^1 qfcT: lismil 

o o 

The Sruti, beginning with the words sa va ..., is for amplifying 
the thought of the self illuminating which is thus distinguished 
from the various distinctions such as adhyatma 1 etc. which 
are (already) stated. [431] 


Cf. BU 4.3.15. 

1 This also refers to adhidaivika and adhibliautika. 


C\ 

o 

The inner self, 1 itself being unaffected by impurities such as 
desire and action, (is described) by the Sruti also by the word 
ananvagata and the statement of being non-attached. [432] 


*The text reads pratyaiikama- but it should have read 
pratyak-kdma- because pratyari , derived from a verb root prati-aiic 
is the nominative form of pratyak (adjective) in adverbial sense 
‘turned within’; this is not at all relevant! 

^ ^ II833M 

^ qsu iiassn 


Here, the intention is to state the purity of the Atman but 
not that of its impurity. [433] 

But, (if it is said:) ‘It is held that, on hearing the attributive 
word hrdi in relation to the Atman as they understand in 
the statement, ‘1 do not see with the left eye’, so also from 
the tenor of the expression’. [434] 


1183^11 

"N 
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(The reply is:) This is nol (lo be so said), because there 
has been already an answer given lo il; therefore, you should 
say that ‘il is right’ in respect of this Mantra (iha). That 
attribute is (staled) for the purpose of establishing the matter 
which is enunciated.’ [43 

I hat is to establish kdmdh na dtmdsraydh. 

cbbHMIHlSRTt f^lj 1 


Since, heart is the abode/support ol all the desires, therefore, 
by overcoming the cause of them, has the Atman been 
(described as) one that has overcome all sorrows. [436] 


Verses 437-439 affirm that kamd hrdi does not set aside 
anabhhyakta appearance of desire ’ and its cessation. 


% 1183^11 


Or, let the specifying phrase (hrdi sritdh) be for the sake 
of distinguishing what is (really) not supported; since (only) 
in the case ol them, where an elfort has been made (for 
their removal), that specifying phrase would be meaningful 
(or, having a result). [ 437 ] 

^ isw£R‘t> u l | 

^ ^1 ^TWIgl y-MI-d<ld II8?^|| 

° & C 'S 

Here, the specifying phrase hrdi ... is not used with the 
expectation of the abode in view. [438] 

Indeed, there is nol for desires any support other than the 
heart this is known (lit. seen) from the Sruti, the Smrli, logical 
reasoning, 01 any other type of knowledge . 1 [ 439 ] 
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1 This may refer lo the upamdna. 

In verses 440-441 kdma is related to karman. 


vit'IcyRwdW^ERRl I 

ffe fen sfo HT%wi-d<disrm n««on 

In this world, the word kd/na is known to have the eapaeily 
lo express many meanings, action etc., 1 therefore, keeping them 
in view, has the Sruli staled lirdi sritdh and not with any 
other abode in view. [440] 

1 SP explains these meanings thus: kdmvala iti vd kdmyate 
bieneti vd kdmanam iti vd kdmasabdasydnekdrlhatvam. 

3#T5Bp?I #1 WnraKcc) 3n?TR: I 

fesfet wi ^ 1188 m 

In holding the Atman as the abode of desires, there would 
result opposition lo the statement in the Sruli aticchanddh 
... (BU 4.3.21); that being an authoritative statement, it is not 
accepted that the word has some other meaning to convey. 

[441] 

Verses 442-453 state the absence of any means to show the 
Atman as the abode of desire(s). 

31RTR: ^ ^ <*dFdd I 


And (also) there is not anywhere an authoritative means of 
knowing that the Atman is the abode of desires. [442ab] 

H883II 

"\ 
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tttot 11*^311 

^ofiRci ^ fqq^Hc) utftftfn 

II it is held that the statement about sarvakama * ... is the 
authoritative means (of knowing that, viz. dtmanah 
kamanidatva ), [442cd] 

that is not so, because there is opposition to this statement 
by the statement of adcchandah ...} [ 443 J 

Further, there is no opinion here in respect of the real thing, 
since it does not depend on (the activity of) a human being 
like taking up the sodasi cup (in ritual); indeed the (real) 
thing cannot entertain any option here. 3 [444] 

Verses 442cd-443 show Vedanlas’ acceptance of only one 
teaching to be the purport of Vedantas. 

The acceptance of vikalpa is related to ritual actions, such 
as sodasigrah an a , but this is not accepted in the case of the 

statement about the nature of the (real) thing. SP supports this 
thus: aktanx hi— 

evam eso ’stadoso ’pi yadvrihiyavavakyayoh / 
vikalpa asritas lalra galir anyd na vidyale // (id) 
l C\J 3.14.1-2. 

2 BU 4.3.21. 

Irt respect of the two sentences of sarvakamah ... and 
adcchandah .... 

^ 9^: | 

Because, in (he context of (the statement) sarvam khalv idant 
brahma, 1 has the Sruli staled regardfully ( sddardl ) the reason 
for what is enunciated in the words tajjalan .... [445] 

'CU 3.14.1. 
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sfeiiwsw ^ra) wurq era: t 

?raraCRl II88&.II 

o 

Since the Brahman, not being related to activity, its means 
and its results is without any duality; therefore, individual selves 
who have discarded all other activities ever have that Brahman 
to be the object of worship, 1 as the inner self. [446] 

J SP stales sada dheyam as paraphrase of upasya. 

f?^ef^3Frat era st^oii^nJchKum I 

C "v. 

3)oH|o|^m>id 1188^11 

C O ”\ 

(Thus) this is all that is related to the world, and the Brahman 
is but what is devoid of effects and causes, neither distinguished 
from nor similar to any other (object) and has the nature 
of being only the inner self. [447] 

Thus, in this verse, Suresvara concludes the thought that has 
been explained in verses 442cd-446. 

•& c > 

Having thus staled what is related to the (real) thing, the 
Sruli has slated what is related to its activity which is produced 
from ignorance about its true nature and depends on various 
factors related to activity such as the agent. [448] 

The verse introduces the. thought in CU 3.14.1 atha khalu 


^ ?ra qral ii88^n 

qra: q# f 

^ qf^FFtra: siirat ii8«.on 
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A person, who has not been eongizant (avicaksunah) of the 
Brahman, should worship the Brahman which is the Atman; 
e should entertain a thought about the (real) thing though 
it is not of the nature of what is to be produced* [44 

the thought of (he man 1 is here slaled lo have for its objecl 
what is made up of mams 2 etc., since he is capable (of any 

activity) relalcd lo (hat such as, for example, enkindling of 
the usual fire etc. . 1C . 


This refers lo avicaksana. 

SP stales: manomayatvddigwwke parusminn atmuni sopddhike 
dhyanam vidluyale sarvatra prasiddlwpadesdd ity nydydl. 


j 

lismil 

^ o 

Therefore, all such things as desires etc. depend on (the activity 
of) an agent etc.; there would be stultification of the same 
by the statement aticchanddh ... since the reason is this (latter) 
as dependent on (the meaning of the real) thing. [45 


SP explains (he purport of this verse: vaslunah sarva- 

kamadirupasya kriydtmakalvena kdrakatanlralvdt ladarthavdk)’asya 

" a 1 wstuparatvam alicchandavakyasya tu latparalvad anyalo 

baUyastvdd atulyatvam alas ladbddhah survakamddismter ilv 
ariliali. 


^ cfclfal || 

Here (the acceptance of) an option is not reasonable as shown 
in the above way. ^ 

Verses 453-465 slate the significance of akdmalva in the case 
of the Atman. 
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o 

And, also, that reference to desire slated in the eighth Adhyaya 
(]) rap all ink a) which is related to the removal of the desires 
for the unreal (things/objecls) is (just) a praise as in salyds 
la ime with respect to what is sought to be prescribed. [453) 

This verse refers to CU 8.1.1 which is like an injunction and 
CU 8.3.1 which is like an Arthavada (stud). There is stress on 
the unreal aspect of desires. 

^ ^ccpI-HKcl^ci <4xvjc|g-^: | 

118^811 

o C 's 

If there are not any desires in the Atman, then the statement 
related to the result ( phalaval ) i.e. alicchandah ... would be 
auspicious, in that it would purport to reject desires and the 
(consequent) sorrows. 14541 


ftfasERl R RRtRRT: RRRRicRfH I 

m cmrrrc^r r ns^y,ii 

RR riri srdfra tt rrri: RcRRicRfR i 

Rf| R^RT R5RtR^ RRR? fcsRfR: nyu.£^|| 

R R#RRRRtR)5R R>IRWi fRRR ftRRt | 

o 

3T51PM^c1H^^ 

(An objection is raised:) ‘If it is held that desires, which have 
been mentioned, are rejected (as existing) in the individual 
self, then it would be full of desires and its transmigration 
also would not be rejected (lit. warded off). Then, in the 
case of those desires, which you have stated are obtaining 
in the inner self, they are not for producing any result, why 
then have you entertained their existence in that Atman?’ 

[455-456] 

The existence of desires here (in the Atman) is not at all 
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useful in respect of the removal of bondage and (securing) 
liberation; the authoritative means of knowing this is then like 
an udder on the neck of goal.’ [457] 

These arguments are based on the Sruti statement sa yalhd 
kamo bhaxali which should lead to the absence of liberation. 

^ ofixfct I 

(The answer is made:) ‘If there is existence (of a thing) known 
from an authoritative means of knowing, it is not rejected 
even if it is useless; therefore, the relation of desires to the 
inner self is rejected by the words na lathd\ [45g] 

Suffer 3ER1; | 

There are in the Sruti hundreds of sentences 1 which reject 
(the existence of) the useless things such as desire; so are 
they there in the teachings of the Smrli 2 as well. [459] 

^For example, refer to aslhillam avikaryam ... (BU 3.8.2). 

For example, Gita 2.25: avikdryah .... ~ 

% 5 f? rp|loHp l | 

Therefore, it is not reasonable to entertain the notion (of the 
existence) of desires in relation to the Atman; that notion 
should not be entertained by the wise owing to the impossibility 
or non-existence of an authoritative means (of conveying that). 

[460] 

7 ] cp<vui}| f^6q44|U|cp; || 
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In respect of the Sruli, one has to imagine very many things 
(subalnini) even if they are not seen, but as having (the Sruti) 
as* the authoritative means (of knowing them); one should not 
entertain (any notion), even a hundredth portion of it, unseen, 
which does not have any authoritative means (of knowing it). 

[461] 

NKL (ms. p.739): introduces this verse thus: ninnillakalpand 
naira karyely alia bhallasantvddani aha pramdnavanlTli dlmani 
kamasambandho na kalpyale pralyaksasruliviruddhalvdd alrdha 
na celi. 


In the statement almakania , there is not noticed any 
authoritative statement of the Sruti which points to the Atman’s 
being the basis of desires (even if) that (i.e. the absence of 
desires) is (already) known by some other authoritative means. 

[462] 


This is based on BU 4.3.21 and 4.4.6. 

ccirlT nse^ll 

Also, this thing (i.e. kama) is not an object of worship (as 
it is clear) from the Sruli sarvakamah ..., because the purport 
(of the Sruli statement) is to reveal the true nature of the 
real thing, i.e. its being single. [46 


This is based on CU 3.14.2. 

wwwn iiaasii 

O > 
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If it is held that the Atman can be the basis of desire etc., 
as established in the Nyaya system of Kanada, then (it is to 
be pointed out:) that view of Kanada is not to be respected 
(ndpeksyam ), because it is not sanctioned (lit. or supported) 
by the Sruti. 1 [464] 

In the system of Kanada, kdma, icchd, prayatna etc. arc said 
to be the properties (< dharmas ) of the Atman that is the basis 
of the argument in this verse. 

l SP states: desires etc. are the properties of nianas and not 
of the Atman which is nirguna as stated in the Sruti. Therefore, 
upeksyam tanmatam. 

iiswii 

Further, on account of the Sruti’s rejection of that, 1 also, 
that (i.e. the opinion of Kanada) 2 is not to be respected 
(ndpeksyam), for the reason of its (being in) opposition to 
it (i.e. Sruti), like the leaching of Sugata (to be ignored, for 
the same reason). Therefore, there cannot be in the Atman 
(the quality of) being the abode of desire. [465] 

1 This refers to dlmanah kdmdsrayatd. 

2 This is already under reference in the preceding verse. 

In verses 466-470 , there is affirmation of the complete absence 
of any authoritative means to show the Atman to be the support 
of desires. 

Rujt^ ii»&,6,|| 

o 

Moreover, there is not seen (i.e. known) any other 1 valid 
means of knowing in the case of kdma as having an abode 
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ill the Atman; and also because the (real) thing is established, 
in its own right, with the nature of being beyond all the activity 
of knowing and the objects of knowing. [466] 

l This implies that the opponents of Vedanta might hold the 
sentence sa vd ay am dimd ... dhannamayo ’dharmamayah 
sarvamayah (BU 4.4.5) as an authoritative means for knowing 
the Atman as the abode of desires. 

O 


And the one, whose sight is never lost and who does not 
accept any other means of knowing, secs those objects (other 
than the Atman) as knower, means of knowing and object(s) 
of knowing, which ever keep on coming into existence and 
perishing. [467] 


^1 ■•HIMUNW) I 


The one, who is, on its own, not coming into existence and 
perishing, is to be known as the Atman; with respect to it, 
one should not entertain this notion which is the opposite 
of it (i.e. the one being), as they keep on coming into existence 
and perishing. [468] 

IIS&AII 

The one, who has never lost the sight, and who sees a person 
full of desires and sorrows (and) deluded (or ignorant), is 
itself not desire, nor one who has desires, nor is in any way 
related to that (i.e. desire). [469] 




I 
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iia^on 

>9 

Thus, it is well-established that one should know the existence 
of sorrows etc. as resulting from (lit. abiding in) activity, 
because it is so seen directly that the desires are the properties 
of citta. 1 [470] 

| 

This refers to the intellect which is associated with the inner 
self. Cf. BUBV 4.3.922. 

This verse states that the one who is the support of manas, 
the abode of desires , cannot be their support. 

ll«vs>? n 

The one who ever sees manas to have the properties of desire 
etc.—how can it have relation to desires etc.? by what 
authoritative means can this be known? [471] 

SP explains the thought in the saying: ausnyadlur jale bhrdntir 
icchadidlnr apy atmani tadrsi ced aviruddheti bhavah: 

Verses 472-481 state that desires etc. are not the properties 
of the Atman—this is known by pramana. 

Fc^ecjifsiilbij navsRii 

(A question is asked:) ‘How can the (real) thing, i.e. the inner 
self, which is apart (lit. away) from body and objects, be 
characterized by desires etc. which are known (only) through 
the intellect, on account of its being opposed (to them), just 
as the maker of the day ( = the sun cannot be characterized) 
by darkness?’ [472] 
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^ 118^311 

‘Being known in only one cognition (of a thing) is seen in 
the case of the qualifier and the qualified as in (the case 
of) a blue lotus and that (relation) is not seen in what is 
opposed (to them in character). [473] 

wfe: ^ *?;«} Tn^rai sPfa Hawaii 

Also, it is not ascertained that anyone else than the Atman 
is one who grasps or knows; therefore, how can desire etc. 
which are held to be existing in the one who grasps be 
considered as an object to be grasped? [474] 

This sets aside the notion that desire etc. cannot be the one 
who grasps an object or even a part of the one. 

^ wnfs na^u 

The blackness etc. existing in the eye does not become an 
object of sight for the seeing eye; similarly, desire etc. which 
exist in the knower (i.e. the Atman) would not become the 
object of its knowing. [475] 

This confirms by example what is slated in the preceding verse. 

^ 3 II8V9&.II 

o c >9 

Or, let desire and the object of desire belong to that insentient 
thing which can here be taken to be the Atman; but it cannot 
be the object of the Atman which is merely the seer. [476] 
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This presupposes the opponent’s hypothesis about the abode 
of desire to be either an insentient Atman or merely a 
non-insentient (ajada) Atman. 

na^ii 

^ ^q^ ^cpIHlfcqfjiaH i 

In this case also, I can establish that (desires etc.) have only 
the non-sentient as the basis. [477] 

It is said in the Sruti svena bhasa ... in relation to the dream 
of (the inner self) being devoid of all desires etc.; also it 
is established in the words svena jyoiisa ..., that the Atman 
is by nature a self-shining light. [478] 


This is based on BU 4.3.9. 

^nffeRTi na^n 

"s 

And that establishing (of the Atman) as a self-shining light, 1 
preceded by reasoning and the Sruti 2 would be opposed by 
you by your statement (about the Atman) as being the abode 
of desire etc. [47 


This refers to Suresvara’s mention of the opponent/object 
‘directly’—as ‘you’, ‘in you’ etc. 

SP reads a concluding remark on the verse: sd hi srauti 
naiyayiki vatmanah svaprakds'atvaprasiddhas tvaya kdmddmdm 
atmasrayatvoktya badhita syat svasrayavrttivisesad eva tadasra- 
yasydtmano vaisesikadivad drstisambhavdd ity art hah. 

’cf. BU 4.3.14. 

'y 

Cf. SP: sruteh .... nyayacca. 

'N 
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And, yet further, that (statement in the Sruli), viz. dtinani 
diste sarvuni distant bhavet, would also be opposed; if desire 
etc. are held to be different object(s) (as existing apart) from 
the Atman. [480] 


The basis of this argument is CU 6.1.3ff. 

If it is accepted that the Atman is the abode of desire etc., 
there would result stultification of all the Vedanta (texts), 
because rejection of that (viz. desire etc.) is the purport of 
them. [481] 


Verses 482-488 are concluding remarks of Suresvara about die 
rejection of the view of the Tarkikas. 

^lc4-tH;t||>WI«Scc||T»?S^^-B||^HilgR(: | 

Since only the non-duality of the Atman is the thought conveyed 
by the traditional scripture and they do not depend on any 
other means of knowing; therefore, we do not favour (lit. 
regard) the statements of the Tarkikas. [48 

SP makes this point clear, at length. 

(An objection is raised:) ‘But indeed here is specifically staled 
about desires of their being supported by (or, having abode 
in) l e heart; and that would be meaningful only if they were 
td en as being produced (there) and as different (or, apart) 
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from (it)’. [483] 

gg i 

g^gigfa y<iw4gij na^sn 

(The answer is given:) ‘In case there is possibility of desires 
not being supported by (or, not having an abode in) the heart, 
then that is desirable (or, acceptable) to me, since I have 
earlier also said that they are apart from their support/abode, 
i.e. the heart’. [484] 

This refers to verses 437-439 above. 

^ I 

Cv ^ 

(Since) miirta , niarlya, sthita and sat are not the specifiers 
(or, attributes) of earth, water and fire; therefore, there is 
here the notion (about them) being amurta etc. [485] 

This refers to BUBV 2.3.27-34. 

ggHigm mfacq nRgRg i 

118^11 

Since it is said that wind (marut) is always of the nature 
of movement and fire has the capacity for burning; therefore, 
on hearing (those) specifiers of these two, there cannot be 
(any specification) of what can be opposed to them. [486] 

SP observes: it as' ca vis'esanam vyavartakam iti niyantum 
asakyant. 


^1^5^ g gi gg: I 

fg:g% gi: Vki-l'llcHpH II8=;\9|| 
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Since all the impressions ( vasanas ) are always to be noticeable 
in an object which should bear those (impressions) and which 
belong to the same type (lit. species); (therefore, how could) 
those (impressions be found) in the inner self which is of 
different species and has no attachment whatever? [487] 

118^11 

If it is intended to state that a wise one ( prdjria ,* who has 
known the nature of the Alman) is different from the inner 
self, then such possibility is not acceptable here (in the 
discussion of scriptures), since it has been stated (to have 
the characteristic) in the words neti neti. [488] 

1 Though this can refer to the Atman in the sleep state, there 
is literal translation given. 

In verses 489-498, it is argued that desires do not exist in the 
Atman', this, on the basis of the Sruti’s statement tad va asya 


cIST % list'll 

The Sruti 1 has stated, (the nature of) the Atman, after having 
raised it above (i.e. after distinguishing it from) the entire 
mass of desires, action etc.; therefore, those desires etc. are 
not there (as revealed) by the statement tad va asyaitat .-...* 

[48 

l BU 4.3.21. 


-o 
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From the statements such as tad vd asyailat ... it becomes 
known that the wise one has the nature of being inside the 
human body; therefore, how could impressions, desires, actions 
etc. belong to its inner nature? [490] 

SP clarifies this thus: prdjnasya kainakannadininnuklam nip am 
antaraiigam ity aiigfkdrdn na kamades tadantarahgarupatety art halt. 

WMrl lismil 

Being indescribable also, it has been mentioned to have the 
forms that are yellow, red etc., viz. those which are the effects 
of activity; 1 therefore, this (vasana) is thus 2 mentioned. [491] 

1 This refers to the explanation given by Bhartrprapanca of 
the process {prakriyd ) in relation to BU 2.3. 

2 BUBV 2.3.158-163; SP explains nirdestum sakyate by saying 
karmakdryavdsandtmakarupasambandhe kdryam. 

It is only impression (bhavana), 1 which spreading itself, attains 
grossness; thus assuming various forms of what was unmanifcst, 
viz. it becomes known as sky, wind, the sun etc. [492] 

SP clarifies this: prakrtivikrtibhavena vijnnbhamdna bhavana 
bhiJlabhaulikdtmakam sihaulyam apnotiti yavat. 

^uresvara understands bhavana as a synonym of vasana. 

atacpri ft IN ct i 

Cv C\ 

f^Fl ’H’-d'MK'HM <o-uiJIp : q|qfc1^6c1 118^311 

And, having become miirtdmiirta etc., 1 the same (gradually) 
perishing 2 continues to stay after it has tainted the Atman 
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1493] 


This is to refer to the existence of bhdvand in association 
(as it were) with the non-altached Atman. 

J This refers to marly a, slhili .... 

'j 

This means siiksmatvam upagacchanti. 

TO 


TTOCHtcKu'I TO9T na^sn 

That impression, which has various forms, causes mutiplicity 
of forms in the case of the Atman which is (in reality) without 
any name and form, as a covering (lit. wrapper causes various 
appearances) of a jewel (main). [494] 

This explains the thought in the preceding verse. 

Verses 495-500 bring out the self-contradiction in the statement 
by Bharlrprapanca. 

Wife I 

This and such other * 1 statements, which you have made in 
relation to (prasaiigatah) the statement about impressions, point 
to a mutual contradiction between the statements here (and) 
that (which you made earlier) on account of their being 
(mutually) opposed. [ 495 ] 

This refers to Bhartrprapanca’s positing of three ras'i s; cf. 
BUBV 2.3.112-113. 

1 CD 

Sr states: atra rnanlre kamadmam atmasrayatvam svato slid 
bhavadvakyasya purvoktenatmany aupadhikakamasambandhavadi 
svavakyena viruddhalvdn mitho viruddhatvat svavyak/iyan asya- 
tniano na kamadyasrayalety arthah. 
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qfe m f^ifsra: i 

Wwi ;?kqc|c| yy^Mci 118^6,11 

C\ 

If, by the statement of (or, words about) karmardsi, it is 
intended, by you, to refer to the Atman also, then there would 
result mere void, owing to the fact that it (i.e. karmardsi) 
has been rejected/denied in the words neti .... [496] 

This refers to BU 2.3, and reference to srutivirodha in relation 
to mutual contradiction in the theory of Bhartrprapaiica under 
verse 496. 

31W wi ^ 118^11 

(An objection is raised:) ‘It may be stated that (this) Atman 1 
is different from the highest Atman’; (then the answer is:) 
‘Well, be it so, yet that also cannot be warded off as being 
the support of desires etc.’ [497] 

The Atman is understood by the opponent as having unreal 
nature ( aparamartha) and then it could not be described as 
the abode of desires etc. 

1 It refers to the abode of desires. 

cFq wqTwqra aikqft ns^n 

Also, in the case of this Atman, which is taken as the cause 
(of this complex world) it has been there in the form of one 
having a capacity to create (saktyalmana); then, there can be 
close association of that capacity (with desires etc.) But (this 
is) not (so), in the case of the Atman which is not the cause 
(as said before). 1 [498] 

A This refers to siiksma form of this postulated Atman which 
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is paramdtman. 

^ ^ c r>K u iHi*’iccj ^hFh^c M<kf-H: I 

o 

Moreover, il is not accepted that the highest Atman has the 
form which consists merely in being the cause (of the universe), 
because (if it were so accepted) there, would result the 
contingency of the absence (or impossibility) of liberation and 
also of the absence of the activity of the Sruti (for conveying 
the nature of the Atman). (499] 

Os 

Fkf: ^klHcMMkJ-H: ||9.oo|| 

Owing to the rejection/denial of all attributes such as sthiila , 
there is not any relation of the inner self to the specifiers. 

(500] 

Verses 501-502 are the concluding remark in refutation of 
Bhartrprapanca. 

3n?rn?rai hv.o?m 
^ yiulMicutn gig?: | 

O 

That desires have an abode in the Atman cannot (be postulated 
on the strength) of reasoning or scripture; therefore, the 
statement ‘Desires have an abode in the Atman’ is an incorrect 
explanation. [ 501 ] 

When the pranas have been thus brought down (i.e. have 
merged) into the Atman, there does not any more remain 
here 1 any relation to a body, (as before) in the case of the 
one who has known that (Atman). [502] 
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On this SP writes.* viduso vidyaydtniamdtratvena prdnesu 
badhitesv api de/ie ced asau variate piirvavad asya tadyogah syat 
tato vidyavaiyarthyam iti codyarthah. 


Verses 503-509 explain the BU sentence tadyalhdhinirlvayanf. 

All (of the things)^ produced merely by/from ignorance about 
the nature of the Atman are, in their entirety, like the slough 
of a serpent; because the Atman, having abandoned (the 
ignorance), has beome without (any feeling of) having a sense 
of its belongfng(s) and without ego, on account of (i.e. on 
having attained) the knowledge (d/u) of the real thing as it 

1S - [503] 


This refers to the statement of the one liberated, while 
apparently continuing in the body of this life. 

^k^MWqqsqKn) ||y.oy|| 

Continuing in the body etc. though, in the eyes of the people 
(of the world), the Atman does not look upon body etc. with 
an impression that (some) belonging of itself. [50- 

^^iqdMd^iq oj^cqqRi^od ||V.o*<|| 


Owing to the destruction of the cause which is expressed by 
the sense of genitive case 1 and also by (having) the knowledge 
of the (real) thing as it is, (the individual self) slays as 
undifferentiated as and dissimilar to (any other thing), and 
the (real) thing in its fullness. [50 
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1 This refers to dlnuyalvabiiddhi mentioned in verse 504 and 
also mameli budd/ii in verse 510 below. 

By the word ahinirlvayani is expressed the slough of a serpent 
and that being discarded by a serpent becomes dead and 
(remains) 1 in its abode, viz. in. the hollow of an ant-hill. 2 

[506] 

lr This is expressed in the word sati. 

2 

This refers to the popular notion that a serpent resides in 
a big hillock/mound made by ants from particles of earth. 

| |y. o\9|| 

In this sentence, the word dead (mrta) expresses the separation 
(of the slough) from the body of the serpent; and the word 
pratyasta expresses its being supported 1 in an ant-hill. [507] 

Actually, asrayana refers to a support but the slough cannot 
take a support in the way it lies therein. 

f^^i^faccj g ||V.o^u 

Thus (or, to begin with -tavat) the happening (lit. activity) 
in relation to the slough of a serpent is explained, and (the 
Atman’s) not having the sense of any of its belonging (lit. 
having no feeling like ‘This is mine’) and not having the ego 
has a place (only) in the example of the serpent. [508] 

^his refers to a man who has been liberated in his life, 
as said in verse 505 above. 
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Pwf«*TO^ IWo^u 

-H-Mtcl qi I 

cl^ct ct^nFCT tf«H yc^'llc^H: l|V.?o|| 

^ ^ : lwrq#^n3 \m ? u 

When a serpent has left its slough in an ant-hill it does not 
appear to go out of and enter into it as before and thus 
remains unconnected with the slough, [509] 

that is to say, there does not arise on the part of the serpent 
in respect of it (viz. the slough) any feeling as ‘1 am this, 
this is mine’; similarly, in the case of the inner self which 
continues to be there in the body of that life, [510] 

there remains its body, be it gross or subtle, covered (lit. 
concealed) 1 by the knowledge of its oneness with the Atman, 
owing to the destruction of the cause of its relation (to the 
body) and also (because it is) devoid of any relation to the 
body ( atmasambandhavarjita ). [5H] 

J Cp. verses 519 and 520 below, for this use of the word 
nihnute. 


Thus, there has been the statement made about the example 
of the slough of a serpent and what is (thereby) exemplified. 
Now is explained (or, described in full) the nature of what 
is exemplified in connection with the example of a serpent. 

[512] 

In the verse, the words atlia ucyate occur together without 
a Samdhi; the use of Suresvara’s avoiding Samdhi is to be 
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explained by SP as the reference to the sentence in the discussion 
(viz. the pratika of it). 

ftqRnfa faqftHdi ny.??n 

Here (in this example) the mutual association of the serpent 
and its slough is denied as before, with a special effort * and 
mere existence (of the two in two different places) is not 
intended here. [51 

1 This consists in the use of the different attributive sentences 
in relation to the slough of a serpent. In relation to this, SP 
adds the following: evant darstantike ’pi mithydbhimandkhya- 
sambandhanisedho vivaksito blxedena sthitis tv avivaksiteti sesah. 


In verses 514-519 there is explanation of athdyam asariro \mrtah . 

(An objection might be raised:) ‘If this 1 existence of the body 
and the Atman as two distinct things is intended, then that 
leads to (the acceptance) of the theory of the Samkhyas 
(pradhdnavdda). 2 ’ (The answer is: ‘No, this is not so) that 
is many times rejected (by the Sruti)’. [51< 

^hat is, in the statement of a person who has attained the 
knowledge of the Atman and, therefore, liberation in this very 
life ( vidy avast ha ). 

According to the Samkhya pradhdna, i.e. avyakta prakrti is 
the cause of universe. 


^i<dcc|<d : I 

cqPTl tctfqqfsTq: ||y.?'*|| 
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This word atha is for conveying the sense of reason, because 
the statement of reason is what is to be stated as a matter 
of course; (hereby) is intended to express (a person) 
abandoning the notion of having this body together with its 

cause, i.e. ignorance. 

wmu 

As there cannot be (entertained) the notion of a serpent in 
the place of a wreath, unless one accepted ignorance about 
(the true nature of) the wreath; so also, there cannot be 
(accepted) the connection of the inner self with the body 

without ignorance. ^ 


Then, after the false knowledge, together with its cause (i.e. 
ignorance), is burnt (lit. destroyed) by the fire in the form 
of knowledge (about the nature) of the inner self, there would 
be the bodiless Atman (known/established) to have the form 
(i.e. to be describable) in the words neti neti. [51 

This explains the meaning of the word atha by way of repetition 
and asarira as an attribute of the Atman. 


There cannot be any connection ol the (real) thing (which 
consists only in) the inner self that is not delimited by direction, 
region, time etc. with a body which is possessed of region 
etc., (unless that has known the limitation on it by its own 
nature), that there exists darkness, viz. ignorance. [51 
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Indeed, there cannot be any connection of a really existing 
thing with what is (merely) imagined even in the stale of 
ignorance; what then to say (that it is not) here in (i.e. this 
context of) concealment of the ignorance. [ 519 ] 

Vetscs 520-522 discuss the Madhyaudiua reading anasthiko 
’sarirah prajila atma ... bralvnaiva loke eva samrdt. 

shR^Pki Rtcik u w 1 

In (or, By) the word anasthika (of the Madhyandina recension), 
there is here (in this statement) rejection of the gross body; 

so a * so > * n (or, by) the word asarira , there is the rejection 
of the subtle body. 1 ^ 20 ] 

In the Kanva recension the word auasthika is not read. 

^ wvfc ||9.3 ? || 

(With reference to this Suresvara says:) By the statement of 
the rejection of the subtle body, therefore, there follows (or, 
is easily understood) the rejection of even the gross body; 
there is not stated in the Sruti of Kanvas any specific expression 
for the rejection (of the same). [ 52 ij 

RlRscqm fd^dfd: 119.33 II 

Or perhaps, in (or, by) the word asarira in that recension 
there is conveyed the rejection (lit. concealment) of the subtle 
form, since being denied there is not the rejection of the 
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gross body by (the use of) the word amrla. [522] 

This is some justification offered regarding the meaning 
conveyed in verse 520 above. 

SP states in this context the Madhyandina recension 
visesanadvayarlho ’mrlasrulau pindfkrlyocyale. Also it slates the 
reason for the Kanva recension which does not stale any rejection 
thus, according to the rule, yas cdrthdd artho na sa codandrlhah. 

Verses 523-525 explain the sruti prdno brahmaiva. 

By the use of the word prana, 1 it is accepted that the one, 
who is to be qualified is the witness. And, in the expression 
(lit. words, sabda) brahmaiva , there is stated the predicative 
expression about that (i.e. the witness). [523] 

By visesana-visesya one should not understand grammatical 
substantive and its adjective. There is reference only to the 
accepted practice of predicating something of any other thing(s). 
l This refers to the individual self in verse 526 below. 

dfiMyfatiefa iwWii 

This sentence rejects the notion of the witness as being with 
a second and of the Brahman as being beyond perception, 
i.e. through the rejection of the causes of the same. [524] 

In the statement prdno brahmaiva, we find that the words 
prana and brahman are pul in the same case ( samanadhikarana ); 
therefore, there is explanation necessary of the same, as given 
in this verse. 
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$^fd d^IcnPi fdfasxfd Ii^^y n 


By the expression (i.e. statement) piano brahmaiva is denied 
in the context of the Atman the resorting to prana as its 
cause, which begins with (the mention of) the name and ends 
in that of the quarters. [57 


Vases 526 and 527 explain the significance of leja eva. 

^TFPrf t \ i 1 

^fd: ^^o||Ruj) 11^^8,11 

In order that there should not occur (the idea of) any 
connection between the Brahman and the Atman (the individual 
self), as between (the properly) dark colour and a serpent, 
there is the statement in the Sruli leja eva, and which averts 
(such) connection. 1 C 7 


SP refers to tasya bhasa ... sarvani idani vibhdti (Kalhopanisad 
5.15; Mundakopanisad 2 . 2 . 11 ; Svelasvalaropanisad 6.14). This 
serves to avoid the notion of any relation between prana and 
brahman as an attribute and a substantive. The addition of leja 
eva is helpful in understanding prana as tejas and therefore it 
is not only an attribute of the Brahman. 

This is what is earlier referred to as prana in verse 523. 


^Miqc4^KlTnfd ^ 1 

cTOI ll^vsu 

There (is accepted) a difference (of signification) in the 
expressions brahman and alman on account of (the effort of 
the speaker for) achieving distinction (between the two); 
however, in reality, there is only one single Atman (and the 
Brahman does not exist apart from it), as it is mentioned 
v the use of the expression amanilva etc. [527] 
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Verses 528-530 bring out the import of the twofold use of the 
word eva. 

in qdlHkMHlfedd IW^II 

C\ ^ 

In the words bralimaiva and teja eva , there is, at both places, 
the specification for the purpose of averting the idea of any 
contact (between them), lest it might occur/arise as (it does) 
in the wo^d nilotpala. [528] 

Wfe 5^ ipmil 

o o ^ 

qqg qFl: ||<4?o|| 

o o 

Here by the statement of the Sruti, there is expected (the 
idea of) only the stultification of the seed of all the undesired 
(effects) which is of the form of ignorance regarding the inner 
self and no other (stultification) is kept in view. 1 [529] 

Since this is so, (it is -accepted) that (the real) thing is, by 
its own nature, awakened and, therefore, pure owing to its 
being non-attached and (thus) ever liberated—what other effect 
is then sought to be achieved? [530] 

lr The statement of the purport of the following sentence at/ia 
...; viz. BU 4.4.7. 

Verses 531-536 state that the knower (of the Brahman) has 
acquired all that is to be achieved. 

fd^fad qqjcyqq I 

d4d)q q dfacw iiv.??ii 

(In the state of liberation) there is accomplished all that is 
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sought to be accomplished (by an individual), also known 
whatever is sought to be known, and obtained, through 
knowledge, all that is to be obtained, and avoided whatever 
is to be avoided. [531] 

WfR: I 

Thus, there is here the conclusion in respect of the question 
about desires; therefore, the king (now) became one without 
any (more) expectation. Then (i.e. for that reason) only, he 
said, ‘May I (offer you) a thousand?’ [532] 

^ 5HR: | 

y§y£)q yiqi^qi^faciqcqiSTO IIV.33H 

Hci fqtlK.Wt>ci) felt fep: I 

wrafa ^ ^ iw?8ii 

O Cs ^ 

froj TOfs^n u<mii 

TO ^ i=RT Tjfe | 

I4qqqw HI fell tfe ^ oispqfg mt?sai 

C\ 

(A doubt arises:) ‘Indeed if the question about desires is thus 
concluded, why did the king not give (away) all? Instead he 
gave only a thousand! Why only a part of the promised 
present?’ [ 533 ] 

‘If it is held that the king, being overwhelmed by his thirst 
(or, longing) for acquiring the lore (of the Brahman), wished 
to hear about it yet again; and, therefore, he gave away to 
the sage thousand, and [534] 

this would be the indication of his desire to hear but (was) 
not this the fee to be given to the preceptor’? [535] 

(His thought would be:) If I were to give all of my belongings; 
then the sage would think that I have stopped having any 
more desire (and) would not instruct me again. [536] 
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Verses 537-541 stale a hypothesised explanation of the king's 
small gift and its rejection. 

^<d>W I TOtlRd : | 

51TOl(<H^fdd£) I|V.?V9|| 

O CN 

‘With this apprehension in mind, the king, prompted by a 
desire to hear (more about) the sloka , gave only a thousand 
(cows) for conveying (that to the sage), so that he knew the 
desire (on his own part) lor hearing (more).’ [537] 

?fd SIW|UiM>K u lld | 

TO) ^ •d'tdl TOF^fecKTOITOKlfTOTO ||H?^II 

o o > 

(The answer is:) ‘If this is so held, it would not be so, since 
the Sruti is always authoritative; in respect of the Sruti, it 
is not reasonable to hold (that it would make) some statement 
under certain pretext which would be like the statement of 
a human being which is not as much authoritative (as the 
Sruti)’. [538] 

The Sruti is held to make a direct statement and not any 
indicative statement which may be made by a human being. 

^TTOTd ll'mil 

‘Moreover, there is the possibility of yet more of the thought 
to be conveyed in respect of what is about total renunciation, 
since there is not heard here (in this Sruti) (any mention 
of) the means to achieving the specific knowledge (vijnana) 
of the Atman as it was stated before.’ [539] 


TO TOTO)5TOdI MHVtdlg Wud l I 

^ o o 

^ifq ll9.tfo|| 

c o 
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‘Since this is so, it is unreasonable (to hold) the notion of 
repetition of the matter (artha); so also this praise of the 
lore of the Brahman should not be considered as not following 
in smooth course ( anrjvt ), when there has been a way (of 
explaining the situation mentioned in the Sruti).’ [540] 

This refers to BU 3.5.1 for sama etc. in relation to this praise. 
Read SP (which explains the meaning thus): na tavat sanmyaso 
vidyastutir viditva vyutthdyeti samanakartrkatvanirdesdt — uktani 
caitat pancame napi samadi vidyastutis tatrapi vidher vaksya- 
mdnatvdd iti. 

mimiqisRci wrai ^ tpfora i 
it qRt W irmii 

WcRU ^ ■H^l'lo^sra: IW83II 

>9 >9 >9 

(Yet another objection:) ‘But indeed if something yet remained 
to be said, why does not the Sruti state it (even) as before? 
Tell me, “this is for liberation,” for that would be faultless; 
why (this way)?’ (The answer:) ‘Since [541] 

anything else than the knowledge of (the nature of) the Atman 
is not sufficient for attaining liberation and because, in the 
case of both the liberated and the one seeking liberation, there 
is need of abandoning everything’. [542] 

In this context, read SP: muktena niiiniuksund ca sanmyaso 
peksyate tasya muktisadhanatve na sa muktena niuniuksune- 
vapeksyeta sadhyabliavad ity arthalu 
It is to be noted incidentally that in verse 542 onwards, there 
is reference to the subsequent Sruti which, as BUB stales,' is 
for prescribing Samnyasa for both the nuiniuksu and the nuikta. 


^ ^ cWllfemddl IW8?II 

CN o 
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For the reason that renunciation is only a part .(of liberation) 
owing to its being the nature of and means to it, that should 
not be considered as what is to be prescribed like (any means 
of attaining) apiirva ; so also, liberation does not result from 
renunciation. 1 [543] 

This last argument is to answer away the objector’s stand on 
the basis of another Sruti statement. 

1 tyagenaike amrtatvam anasuli (Taillinya Ar any aka 10.10.3). 
Also cf. SV 215: tyaga eva hi sarvesdm moksasadhanam iittamam. 

WTTcHSTFWqft: I 

dcM?1lcHlErq: ^ ||Vttf8|| 

Indeed (hi), before the rise of the knowledge of (the nature 
of) the Atman, renunciation is a means to (that) knowledge 
and, in the case of one in whom the knowledge of the Atman, 
has arisen, only knowledge is that (means to renunciation). 

[544] 

Read SP in this context: sarvakannatydgdtmakam pdrivrajyam 
tad ily ucyate vividisdsamnyasasya dhihetutvavad itarasya phala- 
tvam tathasabdarthah. 

In verses 545-560, there is the exposition of BU 4.4.8. 

After it is pointed out that the Brahmana text has slated about 
liberation in the case of the knower of the Brahman, as said, 
there are, in this respect, verses also for ascertaining what 
was said by the Brahmana text. [545] 


^Kk^qiqicJ-qstH cpen: IWtfejl 
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Securing the knowledge of the true nature of this Atman as 
atomic in size, after its having transgressed various concepts 
such as atomic in size, gross etc. in their entirety (and) this 
then is (the way known as) the path (to liberation) since the 
days of yore. [546] 

o o 

And it is said to be extensive, i.e. to have spread to a very 
wide extent, on account of its having the only object of knowing, 
what is infinite; and is stated in the word pur ana, because 
of its not being produced and also of having its rise in 
traditional scripture (alone). [547] 

Verses 548-560 refer to the reading in the Madhyandina recension 
vitara for vitata of the Kanva recension (so it is pointed out 
in BUB). 

■ERTIS^I fsRTC: ^cq'4M5fq#qq nV.tf'qi 

Since they cross over the ocean of the undesired transmigration 
with certainty (vispastam) by this one (i.e. the knowledge about 
the Atman); therefore, here is mentioned the knowledge about 
the inner self as vitara , the path (for crossing over misery). 

[548] 


qt Wccliyqqt WirppsfcqRi | 

qi WW q^«n ||<mn 

6 o 

Since selling aside mam ‘me’ there is no possibility of the 
existence of the (real) thing, the Brahman; therefore, there 
is the statement made mam sprstall, in the sense of mam 
anupraptaly, this is the path as told. [549] 
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vSP has taken care to draw attention to the Samdhi of inuktva 
and asambhavah in muktvasambhavah. 

t 

tfd ^Tlfel Hd«rdd: l|^y.o|| 

vSinee (it is first) known from the statement, i.e. teaching of 
the preceptor and of the scriptures and later known accordingly 
(anuviltah) by me (through manana etc.), (therefore) the 
knower is not beyond the object of knowing after there has 
resulted the knowledge of the inner self. [550] 

Read SP: bralunajrieyam brahmavijjndla tayor abhedad ava- 
dharanam ity arthah. 

'-'Ml-Mn: ^c4Hb-4bRc1 iumn 

Even earliei have I many times spoken about this very thing, 
as staled here; (this matter has been made) clear from the 
Sruli (-statements) and on the basis of reasoning, 1 that there 
is not any other knower than the Atman. [551] 

Cf.' BU 3.7.23. 

* Cf. SP: nyayalah praltco ’nyasya ghatavan tia drastrtetyader 
ity arthah. 

fdgl-gl liy.y.311 

By this way, which destroys the darkness about the inner self, 
the wise ones, having risen above duality ( nirdvandva ), ever 
attain to the Brahman, which is already obtained, by the 
removal (lit. concealment) of darkness (i.e. ignorance). [552] 
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"S 

Since Ihc individual self is the Brahman and so also the 
Brahman itself is the individual self; therefore, there arises, 
on its own, this knowledge; the reversal of the two, viz. (the 
knowing that) the Brahman and the individual self (are distinct) 
arises from the absence of the complete (pari) knowledge of 
the true nature of the two (i.e. their oneness). [553] 

This verse points to the purpose of apt am eva in the preceding 
verse. 


dl-MIjRd nwaii 

There cannot be anything else than the knowledge about the 
Brahman that effects the destruction of ignorance which is 
the cause of the false specific knowledge in its entirely; 
therefore has the Sruli stated this, viz. tena. [554] 

5HTO: l 

353fwd<iRt«!li IIV.y.V.11 

Earlier (also), while making a statement about one desirous 
of heaven, it is pointed out (by the Sruli). ‘This itself is heaven’; 
and since that cannot be attained (or secured) through (the 
performance of ritual) actions, (it is obtained) by securing 
the knowledge from the Vedanta lexl(s). [555] 

Cf. BU 4.3.22; here is distinguished liberation as heaven from 
the commonly known heaven in the Vedic part of rituals. 


WIFF? R^tra: ^1%®^ | 
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For this reason only is understood (or, is expressed) by the 
word svarga, the highest delight. Therefore, since the topic 
is that of liberation, the eternal (svarga) is not taken to be 
one which has originated by (the performance of ritual) act. 

[556] 

In BU 4.3.22, the reference is to the highest delight in 
liberation, though mentioned by the word svarga , since the topic 

( prakarana ) is that of liberation and any ritualistic idea is not 
to be entertained. 


^1 | 

Thus, after the destruction of delusion through the knowledge 
of the Atman, which has been stated as from this (i.e. the 
Vedanta text), the liberated ones have attained liberation 
automatically by the removal of darkness. [55 

The verse explains the words itah .... 

^Hioo^sn WWlfct: | 

y^'W’llqEc^t tiy.«.^ll 


Where (however is understood) association with the cause (i.e. 
ignorance), there is dependence on the fall of the body; (but) 
when there is destruction of the cause in its entirety ( sarva ), 

nothing else than the knowledge of the Atman is required 
(lit. expected). [55 

^tftaob5iMlcis.-^i§ TJWcT: 

Since it is not accepted that, in respect of liberation, there 
is any hindrance other than darkness (i.e. ignorance); therefore, 
after there is destruction of ignorance, a person becomes 
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liberated, that is, he attains liberation. [559] 

wrote i 

^ nw.8^0 M 

Even earlier there has been made this (very) statement in 
the Sruli, brahmaiva sail ...; therefore, because of the statement 
ilrdhvam in this Sruti, there is not here 1 the need of (i.e. 
dependence on) the fall of the body. [560] 

l Thal is, for the attainment of liberation. 

Verses 561-597 are the explanation of BU 4.4.9. 

<<9teiiPi 'txrMMPd rowsfte IIV.&.? II 

In the context of (lit. in respect ^f) the way to liberation 
which is already stated, those who have been affected in mind 
by ignorance entertain various theories (or, notions), and 
(describe the same) according to their liking. [561] 

^p=n: ||9.&^|| 

119 . 8,311 

^4 crar ii9.s,tfu 

Some (of them) have decided that the Brahman is bright and 
extremely pure; others have said that (it is) blue like the sky 
during autumn. [562] 

And some wise ones have said that the highest Brahman is 
eternally tawny like a flame of fire, while some (others among 
them) have described it to be green (blue?) like the jewel 
vaidurya ‘the cat’s eye gem’. [563] 
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(Yet) others have described it to be red and similar in colour 
to japa flower. Thus, about the colour (of the Brahman), so 
there has to be understood, in respect of sound (referring 
to the Brahman), (a similar variety of) notion. [564j 

Verse 562 has a reference to CU 8.6.1; this is also a reference 
to the various veins in the human body through which there 
is the journey of the consciousness to attain the Brahman. 

Verse 563 refers to BU 4.2.3. 

Verse 564 refers to BU 4.3.20. 

'friHNsaqstaiitaHi&ii faefa'iHi; MV.&.V.U 

•O 

These and such ones are the various notions of those whose 
intellects have been overwhelmed by desires and whose minds 
(cetas) were wrapped by the band of ignorance, (that is when 
there is) the absence of traditional learning (agama). [565] 

I 

-s 

ims^n 

Thus, the existent only reality, which is untainted, of only one 
form and is falsely conceived in numerous (lit. krores of) ways, 
as it happens in the case of the born-blind men’s seeing an 
elephant. 1 [566] 

SP gives- ingenerous reasons for the different attributes assigned 
to the Brahman. 

1 This is a reference to the known story of some blind men 
seeing an elephant and entertaining various notions about its 
form. Possibly, this is based on the then known Jaina story (or, 
folklore?). 

° o 
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How can there be the possibility (of any colour) such as white 
in respect of the highest (Brahman), which is not (associated 
with) cause(s) and effect(s), since there has been the rejection 
(or, denial) of all the means of knowing etc., 1 as expressed 
in the words ast/ulla , a sab da, neti (etc.). [567] 

l This refers to the agent etc., i.e. mdtr, mdna and meya. 

This path has been experienced (lit. known) through faith in 
(lit. devotion to) the preceptor, by a person himself, i.e. a 
Brahmana, (he) who has wiped away (lit. destroyed) the entire 
(mass of) sin by (various) means prescribed in the Vedas. 

[568] 

*Cf. SP: brahmasabdena brahmana grhyate ; here, brahmana 
is anuvittah, i.e. brahmavittam asya iti brahmavittah. 

^obol 5ira: yj-||u|^: ||V.v9o|| 

^ inw>?n 

C > 

Since there is not any form of the Atman (i.e. individual self) 
other than (or beside) the form of the Brahman, which is 
neither distinguished from nor similar to (any other thing); 
(this is known) from the Sruli, reasoning and experience; [569] 
therefore, this path (to liberation) is known through the 
Brahman itself, as known from the authoritative means, [570] 
the word brahmana 1 there should be understood (as 
instrumental form) in the sense of the characteristic of what 
the thing (i.e. the person) has become; this instrumental case 
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is not to be understood (lit. used) to convey the sense of 

an agen( etc ., 2 (for) that (use) is not 3 possible in the case 
of the inner self. [57 

vSP points out that in verses 570 and 571 brahntanaiva are 
not to be considered as the words from the Sruti; the Samdhi 
brahmana and eva is for the sake of metre, used by Suresvara 
himself. The specification by eva is not intended by the Sruti. 

This refers to the means of knowing (katana). 

That is, it is akdraka ‘not related to any activity’. This is 
clarified in the next verse. Read yet SP: haslena sarena 
ramenetivat karlradau kim na syad ata aha neli. 


Since this distinction of action and its means is the effect 
of the cause, viz. ignorance about the inner self; therefore, 
this instrumental case is not used to convey the sense of the 
agent etc. |57 

cj^ddl I 


Even if there is really accepted non-distinction of the Brahman 
and the individual self, still there is occurrence (samprapti) 
of infinite variety of the undesired things , 1 owing to ignorance 
about that (non-distinction). [57 

J This refers to transmigralory existence of different lives. 

^dcMH'ClEra: llVf^an 

O C o 

Further, if indeed that were so, as preceded by the knowledge 
(of it) which is staled; then there could have been, in 
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accordance with the nature of the 
of all external objects. 


things, specific knowledge 


[574] 


cpqT n^V.11 

o 

Even thereby a person would not be a knower of the 
Brahman, one does not attain to that Brahman (lit. the stale 
of singleness) by that (knowledge). A knower of the Brahman 
goes by that path (as told in the Upanisad) — there is no other 
way (to attain to the Brahman)—so it is lcarnl/known from 
theSruli. ^ 

This reference is to pardksarvdrlhavijndnam in verse 574 
above. 

2 

Cf. note 1 on verse 568 above. 


Suresvara explains in verses 576-578 the meaning of the word 
brahmavit. 

^ o 

Having entertained a doubt as to what could be the cause 
of being a knower of the Brahman, 1 the Sruli has slated the 
words punyakrt laijasas ca the knower of the Brahman would 
thus become excellent, i.e. liberated. | 57 ( 

lcf - nole 1 on the verse 568 above. 


TiFTof: | 

||<*vsk9|| 

Since (in this context of the attainment of liberation) a human 
eing, who has done meritorious deeds, becomes pure in the 
intellect; therefore, being pure in his being, he then verily 
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sees in his inner seif that Brahman. 

^■Hlc^Hc-M c fxqu|s5W^': llV-f^ll 


[577) 


By the word tejas is expressed only the extremely pure being; 
(therefore), one produced from that (tejas) would be Taijasa, 1 
person who has turned (or, is inclined) towards 


i.e. 


understanding the inner self’. 


[578] 


1 Cf. verse 581 below. 


TOi 8WlcMI>-RM | 

o o 

MWcMkHHUfculH I|*V9S|| 


There arises knowledge on the part of human beings after 
there is complete removal of their sinful activity, so that a 
human being sees the Atman, in his inner self, in the way 
as (one sees oneself) in the clean surface ( prakhya) of a mirror. 

[579] 

xifNr sTI#q cR: | 

cpcSp-a ^Tf 119.^01| 

o o 

“By making offerings in relation to a body of the foetus, the 
performance of Jatakarman, Cudakarma and Upanayana, * and 
by sacrifices big and small, this body (of a human being) is 
turned into that of (i.e. fit to be) the Brahman.” 2 (Also), 
“The yogins perform activities after giving up attachment (of 
every kind), in order to purify themselves.” 3 [580] 

1 Manusmrti 2.27ab. 

2 Manusmrti 2.28cd. 

3 Gita 5.lied. 
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Verses 581-582 stale another meaning of punyakrt. 

SOT ScxrftSFl IIVR'III 

II is only Yogins or a Taijasa 1 who would have the capability 
for seeing (the true nature of) the inner self, since a person 
who has his intellect attracted towards the (external) objects 
is not capable of seeing the inner self. [581] 

1 Cf. verse 578 above. 

■huor: ii«r3ii 

O 

“A person, who has devoted himself to Yoga, sees the Atman 
residing in all beings and also all the beings in his inner self; 
(thus), having one and the same attitude towards (i.e. outlook 
on) all everywhere.” [582] 

This is a verse from Gita 6.29. 

Verses 583 and 584 adduce the supporting Srutis for a Taijasa 
of purified citta. 

^cj ^FjcOT gfcl srtRt* ^Rt: || 

^WstR^J ||V.t;3|| 

O 

There are thus various Smrti texts and also the Sruti statements, 
in thousands, (pertaining to) the rise of the proper knowledge 
in the case of a person who has purified his being through 
the performance of actions. [583] 

In this verse, Suresvara stales the general purport of the Smrtis 
and the Srutis. There is a stress on cittasuddhi through (Vedic) 
rituals. 
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gen I 

^clftrfrf ^ ^cIlPl ^ cj-qjfo ||V.c;8|| 

In the words yasmin visuddhe (Mundakopanisad 3.1.9), and 
so also in sattvasuddhau dhruvd smrtih (CU 7.26.2) and further 
in tarn etarn (BU 4.4.22), there are, for us, clear statements 
from the Sruti . 1 [534 

The verse justifies reference to the Sruti texts in the preceding 
verse. 

SP observes on this; this use of ca is to commence the 
statement yena kena cana yajela with what are actually stated 
above. 

This verse states the result for punyakrt and taijasa. 

cTTV^rt iivtc^n 

In this world , 1 those who perform meritorious deeds and the 
Yogins have their greatness known (to all); and the knower/- 
experiencer of the Brahman is praised by them in order that 
they enter on (securing) the lore of the Brahman. [585] 

This is the gist of BU 4.4.9. Read SP: yo brahmavittain gacchati 
sa eva punyakrt taijasasceti brahmavidas tdbhydm stutih sa ca 
niumuksundm brahrnavidyoddesena sravanddipravrttavupakarolity 
arthah. 

*SP: iheti jantumatroktih. 

In verses 586-603 is presented the view of pxdnakannasa- 
muccyavadins and its refutation. 


nu.^&.n 

^ O > 
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In this context, some great scholars 1 have posited (the theory 
of) the combination of being a performer of meritorious deeds 
and having a purified intellect by (the aquisition of) the 
knowledge about the Brahman which destroys ignorance about 
the inner self. [ 5 g ( 

Verses 586-589 explain the BU sentence tetw ... according 
to those who hold the theory of jndnakannasamuccoya . 

1 This is possibly the reference to Bharlrprapanca or his 
followers. 


By punyakrt is understood a Yogin who 
deeds and is (also) a Taijasa. 


has done meritorious 


[587] 


This explains the samuccaya understood by them, who are 
mentioned in the preceding verse. 

o > 

Being devoted only to (the acquisition of) knowledge about 
the Brahman and a performer of meritorious deeds and also 
(being a) Taijasa; he is able to see through (or, by means 

of) Yoga the non-duality of the Atman which is taught in 
the scripture. 

1 

SP explains: yoga/i sadhananam melanam— see the next verse. 

SRWJ | 

These three means together (to the acquisition of the know- 
e dge) as stated (before) become effective, after having 
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depended on one another; otherwise, this triad would not be 
sufficient for acquiring the one object/end; like three pieces 
of straw. 1 [589] 

l The thatched wall of a hut (< kudyddi ) built up of straws, 
say three in number; but if these straws are taken singly they 
cannot be effective in building a hut. if only they are together, 
they are suitable for building a hut; in the same way, the three 
means, mentioned above, have to operate together — this is the 
idea of jndnakarmasamuccaya theorists. 

Verses 590 and 591 are a brief refutation of jndnakarmasam- 
uccaya. 

oMIteMIMrl ^ ll^oii 

If this combination (of the three means) is explained in the 
way as we have said earlier, then there would not be any 
fault in it, for that can possibly be an/lhe authoritative means 
for securing liberation. [590] 

yi^Ri inmii 

If, however, another sort of explanation is offered, through 
weakness of intellect; 1 there occurs unavoidably a chain of 
undesired results which has been slated before. [591] 

lr The original word buddhildgliava is singnificantly used with 
two senses, (i) strength of the intellect and (ii) weakness of 
the intellect—the first is only mockingly hinted at. Cf. SV 357ab: 
vijnanakarmanos tredha. 


^ IIWII 
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“Salutation to Him, who is of the nature of liberation, the 
one whom they attain to; those who, after merit and demerit 
have ceased (to function/lo produce results), have become free 
from fear of rebirths, the tranquil ones and the Samnyasins.” 

[592] 


This is Mahabhorata 12.47.37. 

ctpj| ETifasrf ^ l 

gij ■Hc-MI'-jcl cTO tN ci rER ||<mn 

“Give up both merit and demerit, both truth and untruth; 
having abandoned truth and untruth, abandon (even) that 
through (the help of which) you abandon the two.” [593] 

This is Mahabhorata 12.316.40. 

“Deities have called (i.e. accepted) him a Brahmana, who does 
not have any hankering, who does not enter upon any activity, 
who does not come with salutation and praise, the unexhausted 
and he who has exhausted (i.e. got over) all the activities.” 

[594] 


This is Mahabhorata 12.255.33. 

wn^nfoi 


“A Brahmana does not have any (other) wealth which is like 
his one-mindedness, equanimity, and truthfulness; (also) 

























180 


Surt\<vara s Vartika on Savuaka Brahmana 


exemplary conduct, demeannour, the discharge of the right 
to punish (or, non-violence?), and straightforwardness-from 

all of them (there is for him) the cessation of all activity 
(and its effects).” 

This is Ma/wbhdrata 12.169.35. 

C\ C 

The origin/source of wealth is insult and forgiveness and the 
nature of desire is beauty and form; that of Dharma is 
performance of sacrifice, compassion and control over senses; 
so also that of liberation is total keeping away (or abstinence) 
from (ritual) activities.” [596] 

Verse 596 is reported to be a composition of Vyasa as in 
the text. But no definite text is traceable. 

This and such other various scriptures in the form of the 
Smrtis speak about the rise of knowledge (about the Brahman) 
as preceded by renunciation of everything; so also are there 
the statements in the ^ruti. 1 [597] 

*For example, BU 1.5.16: na karmana ... (SP). 

Verses 598-605 are explanation of BU 4.4.10. 


3F£j rr sfa sjcrt ny.^^n 
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Whatever be the view adopted by some person(s), other than 
what is already stated, viz. knowing (lit. seeing) the non-duality 
of the Atman is, the whole of it, rejected by the Sruti in 
the statement andham (amah (BU 4.4.10). [ 593 ] 

Moboist 

Since lamas darkness/ignorance’ has various characteristics of 
its own, varying as want of knowing, delusion etc .; 1 therefore 

the Sruti specifies darkness as andham tamah ‘blinding 
darkness’. 

l This refers to mahdmoha , lamisra , andhas as varieties of 
darkness. 

||&.oo|| 

o 

Those, who devote themselves to what is really ignorance , 1 
reach andha lamas where andha means delusion—(this refers 
to) even those men, who, though indifferent to or detached 
from the transmigratory world , 2 have not known the non-duality 
of the Atman. £600] 

This refers to those who continue to perform some 
meditations which also are some kinds of rituals. 

In connection with this, SP states aviraklah kevalakanninas 
tdmasam deham grhnanli virakld daharddipard rdjasam iti bhedah. 

^Pid) TRf: ll&.o^|| 

In (or By) the word sambhilti (of the Madhyandina recension) 1 
also, this very ignorance is meant (or, expressed); since (hi) 

1 e origin of the entire world is (only) from ignorance. [601] 
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1 andham lamah pravisanti ye sambhiilim where avidya of Kanva 
is replaced by sambhuti. 

crat torto'I ^ feroi Ten tot: i 

3)l«WWIc|faa)cC» TOlfTTOTOl Ten: l|S*o;>|l 

From that (i.e. the world) do they go to darkness again — they, 
i.e. the people, who are devoted to vidyd ‘worldly knowledge’ 1 ; 
(indeed) they are interested in such (siddhis) as 2 aninta 
‘minuteness’ etc. which have arisen from ignorance, with their 
mind turned outwards (away from) reality. [602] 

l Cf. verse 603 and 604 below. 

i # 

For instance, laghima, mahima, ... aisvarya. 

U|| I 

Tif fojtar iie*o3ii 

Here (in this context) vidyd is to be known as having a cause 
merely in avidya, characterized together with distinctions such 
as grahya and grahaka\ implying as this means not mindful 
of the non-duality (of the Atman). [603] 


This calls for an explanation of a term vidyd in verses 604-605. 

^ M8*otf|| 

fsRFcqsnrg % tottc^! to to to i 
faTOisinfee^H tott4 Vrat ^ ns*oy.n 

C\ > 

Even here also that vidyd is intended (lit. expressed) which 
is the conveyor (lit. revealer) of the objects of activity; those 
who are devoted to it are (persons) who do not pay heed 
to the meaning of the Vedanta texts; [604] 

being ignorant, however, they enter once again from that (vidyd) 
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into great/pilch darkness ( par am lamah); the greatness of the 
darkness is owing to the excessive measure of false knowledge. 

[605] 

In verses 603-605 Suresvara glosses on the word vidyd as 
naikatmyaprasanuksanam , karmdrthadyolikd(vidyd) and mithyd- 
jnanddhikd. It appears in the last line of verse 605 that Suresvara 
strikes at the MTmamsakas who hold ritual to be more important 
than fsvara himself. 

Verses 606-608 are the explanation of BU 4.4.11. 

qfe % Wit *#?t ^t ^tfe% I 

3FKI #1 oiicttta ||S,oSdl 

(If it is expected:) ‘What fault is seen in that they go to 
darkness?’ — this being argued, the answer is: ‘The fault in 
that is expressed in the sentence anandah ....’ [606] 

3HH’-<*ifaen iis^ov&n 

Those worlds, which are beset with (lit. accompanied by) severe 
difficulties/faults are called by the name anananda} [607] 

1 This is the paraphrase of ananda , for the sake of metre. 

Wt 3RT: I 

^ WTFmiWI 'SRI: IISWII 

O O 

Having died, they go to those worlds; those who have not 
known (the nature of the Atman) and are therefore unwise; 1 
they are not to be taken as non-knowers (about the 
Atman)-not in a general way—but that they are persons who 
are (entirely) ignorant 2 (about the same). [608] 

1 This is almost a quotation from BU 4.4.11; abudhalt = abudhali 
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from the rool-noun bud/i. 

2 

This means ‘unaware of’. 

Verses 609-615 explain BU 4.4.12. 

$i(k iis.^ o H 

If a person would know the Atman as the witness of all 
the modifications of the intellect, and as one which has 
transgressed hunger etc., somehow through purification of 
himself (or his intellect), [609] 

how should one know that person?’ If this is asked, the 
following is said (in answer): ‘This individual being ( pwusa ) 
is the highest Atman, as understood from the sentence ayam 
asmi\ Then (i.e. in that modification) 2 how would the body 
feel torment, with the want of which thing and for the sake 
of what thing?’ [ 61 qj 

‘This is quoted from BU 4.4.12. Also SP adds there the 
well-known Mahavakya tat tvam asi. 

2 This refers to the second half of BU 4.4.12. 

3nfsa^5et l|€kU II 

Since all the desires have been obtained through knowing about 
the (real) desire the Atman, there is, therefore, in the sentence 

kim icchan ... snapped aside (i.e. rejected) desire (in its 
entirety). [611] 
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Since (this person) 1 does not see anything else than the 
individual (or, lit. inner) self, there is the question asked in 
the words kasya kdmaya va ca , with reference to all (of) the 
non-Atman. [612] 

‘This refers to one who has obtained the knowledge of the 
Brahman. 

feW % ^ 118^311 

How would he, being the Brahman itself, feel torment after 
the torment ol the body? Indeed, in the case of the person, 
who is non-attached (to the body), there is not any connection 
of him with the body. [ 513 ] 

i 

^ 'frfecci Sc^'llcUH: I 

Therefore, in the case of the individual self, there is no feeling 
of sorrow on account of the torment of the body; for (already) 
there is complete destruction of every connection with misery 
(or sorrow) on account of the knowledge of the Atman. [614] 

-MMfq^ccbd: II^Wi 

° o o 

How would he again enter into a body since there is destruction 
of ignorance which is the cause of (his) entry into the body, 
i.e. the abode of extremely unbearable misery? [615] 

This is based on the reading of the Madhyandina recension 
sari ram anusancaret for anusamjvaret of the Kanva recension 

Verses 616-623 explain BU 4.4.13. 
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sfelRlW^R: I 

fa# stgcllfa^TSRfal: II&.?&.II 

o o 

However, through the favour of the preceptor and the 
scripture(s), the person has his entire sin destroyed; therefore, 
being an expcriencer of the Brahman, he becomes the witness 
of the intellect etc. 1 and also alone (that is separated from 
the body) and enlightened ( pradbuddlw ). [bib] 

This is the meaning of the Mantra beginning with yasya and 
connected with sa hi sarvasya kart a. 

1 This refers to various organs. 

Since this body is fallened excessively by food, i.c. various 
types of lustres; therefore, this body is described as samdeha. 

In the text of the Upanisad, the reading samdegha is to be 
regarded as a Vedic peculiarity. 2 [b 17] 

J The word is samdihyate is paraphrased by SP as samyag 
upadyate. 

2 It seems Suresvara has accepted that the reading in BU 
4.4.13 is samdegha , as reported by Limaye, under BU 4.4.13, 
as a reading in some mss. of the Madhyandina recension. There 
arc however two other readings, viz. samdehye and samdehe 
read by the mss. 

ggsisiFrofag crat iis,^ii 

O 

Owing to a complete intermixture of objects that pertain to 
the body, to the elements, and to the divine world, there is 
connection among them as the principal and its subor- 
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dinales and, therefore, this (worldly body) is very complex 
(i.e. very difficult to grasp). [618] 

felRT: q : ns^u 

In this very complex sanuielw (for samdehya in the text of 
BU) this Atman has entered, as the sun (enters) into waters, 
by whom having discriminaled/deliberaled, it was known 
specifically it would become the creator of all, the Lord. [619] 


This verse explains the meaning of pravista and sa visvakrt. 

'V 


By knowing the nature of the inner self, it would have done 
all (that has to be done); (for) after obtaining all the ends 
ol human lile, there would not remain for it anything else 
to be done (or accomplished). [620] 

q % q<fcq | 

|qt#£l5q qtfspq: ||S^»!II 

Therefore, it is said sa hi sarvasya kavld ...; therefore, for 
the reason of his being one who has accomplished all the 
tasks to be performed, there is for him, the world, it belongs 
to the master of this world. [621] 


Verses 622-623 explain sa visvakrt. 

fq: stlcraivcR: I 

fqpqcprcj hs^u 

O > 

()r (father), being the performer of all the tasks of the life 
(lit. birth), i.e. by being the knower of the tasks of life, he 
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would have the nature of the pcrfomer of everything ( visvakrt ); 
(the word) hi (in the text) is for the sake of conveying the 
cause (of his being visvakrt). [622] 

g^q qiSflqq ql5f g$Rl4lfqg: I 
ifqre®qqgq«5 q q ?gl4cl ii&,3?ii 

The words sa u loka are used in the statement for averting 
any doubt about his distinction (from the world); since this 
world is for him directly perceptible, as he is awakened (to 
the knowledge) aham brahma. [623] 

We have followed the text aham brahmetibodliitali which could 
be read as aham brahmetibodhatah. 

Verses 624-629 explain BU 4.4.14. 

qqiq qt qfc I 

qgqqgqr imj: q5qfac<*>rqqHqig iis^an 

(It may be asked:) ‘If we would have accomplished what is 
to be accomplished and become the highest (Brahman) in 
this very (transmigratory existence), then, somehow, we would 
understand it being its inner self, owing to the wearing 
away/deslruclion of all the sin’. [624] 

This is to explain the sentence iltaiva ... pointing to the result 
of knowing the non-distinction between the Atman and the 
non-Atman. 

q q< ferq: SIIMNiq'iqqi’.q: I 
s^fcq gqT qigi fgqffeetf?# g^g ii^qv.n 

‘If, on that knowing (atha), we do not know the highest 
(Brahman) by following the preceptor and the scripture(s), 
then to this non-knower of the Vedas, 1 the ignorant one, 2 
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there would come great loss (i.e. destruction).’ 


[625] 


This explains na ca .... 

That is, one who has not been able to distinguish between 
the Atman and the non-Atman. 

The word in the original BU text is avedi, which is 
paraphrased by SP vedanahinah. 

rqiRcH^ol % feHkllfeyyRlcI: | 

3iicHilq3q ftRkil ug^n 


And a person, who has not known the Veda and has therefore 
been unable to distinguish between. the Atman and the 
individual self, would come to great loss. [626] 

And here (in this situation), great loss (would result) into 
the effect, viz. perishing etc., (for, in these words) there is 
mention made of ignorance about the Atman by the use of 
the same case-relation between the two words. [627] 


In the first line the words avedi , avicaksana repeat the thought 
expressed by the words avediix and bala in the preceding verse. 

In order to express this thought, which is (just) mentioned, 
there is stated by the Sruti in the latter half (of the sentence) 

ye tad vididx , in order that one understood the thought very 
clearly. [ 62 

Read SP for details: ye tad vidur iti srutinipenottarardhena 
purvardhartha eva prapaixcartlxam acyate prapancanam cokta- 
rt/xasya spastatapratipattyarthanx iti yojatxa tatra prathanxa- 
padart/xas trtiyapadena prapancyate dvitiyapadartlxas catur- 
thapadeneti vibhagah. 
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WHt $RjT *TFnH ^TRt ^TR R*1T lie^SII 

Therefore, being ihe Brahman itself before knowing the 
Brahman, i.e. even before acquiring the specific knowledge 
(about it from the sentence), we become the Brahman which 
has not been obtained, just like a person (in a group of ten 
persons knows himself) as the tenth one. [629] 

Verses 630-634 are explanation of BU 4.4.15. 

$cW0Aj|y| I 

§3qc*C'M'llcHi5kq<;i I 

cl# f#5pic^# iis^n 

>3 O 

When (the individual being) sees this inner self, the shining 
one, the divine (being) as ‘I am Brahman’, in a clear (or, 
smooth) way, then does he directly perceive the Lord of both 
of what was and what will be. [630] 

Then, because of the removal (lit. destruction) of the distinction 
between the two, that is through knowing (lit. obtaining) the 
nature of the Lord as the inner self, and by turning into the 
one having the nature of what is to be controlled, the individual 
self does not (anymore) wish to conceal itself from (lit. censure) 
it. 1 ' [631] 

The word anjasa ‘in a smooth way’ is paraphrased as saksat 
‘directly’ in the second line. 

*Cf. guptim icchati in just the next verse; also nindati in verse 
634 below. 

sra g ggfrmcgig g# ne,?3ii 
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(This is so said) since everyone wishes to conceal (himself) 
from Ihe Lord, being overpowered by fear; but this one (i.e. 
the individual self), owing to the non-difference from that (i.e. 
the Lord), does not wish to remain concealed from him. [632] 

This means that, on knowing the non-distinction between 
himself and the Brahman, the individual self does not entertain 
any fear any more. Cf. abhayam vai janaka prdpto ’si (BU 4.2.4). 

Tf# Pleiad 4-IH^rll ^ I 

fesrm ?n^rnt: 

Such is the statement in the scripture: ‘An individual self, 
knowing the bliss in The form of the Brahman, does not feel 
fear’—‘(That Brahman) from which all speech, together with 
manas, withdraws (itself), not having obtained it.’ [633] 

This is Tail tiny op anisad 2.4 and 2.9; this is adduced as the 
scriptural support for the thought in the preceding verse. 

On the basis of the scriptural text yatra tv asya (BU 4.5.15) 
it is clear that (the individual self), now the knower, docs 
not (any more) censure himself because of the complete 
removal (lit. destruction) of the cause of all duality and because 
of the (direct) perception of its non-duality (or, non-difference 
from it). [634] 

Verses 635-639 are the explanation of BU 4.4.16. 

O ^ 

-3F Wtfefefc 5ct* Tt ||&.?«.|| 

The association with the group of six modifications, viz. birth 
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etc., 1 is not accepted in the case of that (the Atman), since 
that overcomes (lit. transgresses) the causes and periods of 
lime (as well) of all the modifications. [635] 

^This refers to the six bhdvavikdras recorded in Nirukta 1.2. 

uRci^ i 

'J-MlIatiwlM 3 'Jvj 4 |RrW<?c<| ^qPHrl ||&,?8,|| 

O 

This time (which is down) below whom (i.e. the Brahman), 
(named) as the year, keeps on rotating together with its own 
parts, viz. days, modifying the world that has an origin—the 
divine ones wail on (or, are devoted to) that light of luminaries 
as the very life,. [636] 

qfte^<>Ti|34Hd g I 

3R u IKk4l ST# TTcf: ||S^\9|| 

o 

Owing to its immutability, the immortal light, i.e. the Atman, 
(mentioned) as kalaiijara is known in the Sruli on account 
of its transgressing the region of death and its reducing kala 
(to nothingness). [637] 


Cf. Sve t asvat arop an is ad: updc dyuli (5.5) and jriah vidyah (6.16); 
also SP stales uktam hi— 

kalah pacati bhxitani sarvany eva sat at man a / 

(Maitrdyanyupanisad 6.15ab); 
and 

kalah pakvo yam anveti yas tarn veda sa vedavit // 
kalah sa pacyate yatra na kdlas tatra vai prabhuh / 
kalasyaiva ca nirtyos ca jahgamasthdvarasya ca H 
isate bhagavan ekah satyam elad bravimi te / 

(not traced); 

and also cites from Mahabharata 12.238.9: 

dhatya sarvasamkalpan sattve citiam nivesayet / 
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sattve cittam samavesya tat ah kalahjaro bhavet // 

cp|4 c t’K u lcHr'dH: I 

o 

The highest Atman, because of its existence in its own right 
(or on account of itself), is in reality the very life of this 
thing (lit. world) consisting of effect(s) and cause(s), which 
is of the nature of positive and negative entities. [638] 

That is the Atman (in whom) are supported (alternatively, 
abiding) five tribes, viz. Gandharvas, Pilrs, Gods, demons and 
Asuras; 1 or they are the five (elements ending with) sky. 2 

[639] 

*The distinction is made between rdksasa(s ) and asuras in 
keeping with the Vedic practice. 

2 They are prthivf , ap, tejas, vayu, akasa. 

Verses 640-642 are the explanation of BU 4.4.17. 

CPKWIICHM II&.80II 

C C *N 

The five would as well be the five pranas mentioned with 
food in the end, for they are so heard; in the absence of 
the mention of the food, the five are intended by the followers 
of the Kanva recension (as four which are specifically slated 
in the text) together with light (jyotis as the fifth); that one, 
do I, the immortal knower, understand as the immortal Atman 
which is the cause (of all). [640] 
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This is specifically so mentioned in BU 4.4.17 of the Madh- 
yandina recension. 

In this verse, Suresvara has staled two interpretations of pane a 
jana (i) according to the Madhyandina tradition and (ii) according 
to the Kanva tradition, but, in this latter, there is no reading 
of anna which is replaced by the word jyotisam jyotih as the 
fifth one, from BU 4.4.16. Cf. BS 1.4.12. 

fHskr l 

Since the reality (truth) of effecl(s) and cause(s) is only the 
Atman, which is without duality; therefore, do I consider only 
the Atman itself as this world which consists in effecl(s) and 
cause(s). [641] 

The verse explains the idea of the word karandlman in the 
preceding verse. 

fagllnld sifa: ll^H^ll 

c c o 

And the Sruti itself has declared that this (individual self) 
knows the immortal (i.e. the Atman) and itself (thereby) 
becomes immortal, because there is destruction of the cause 
of distinction and because there does not any more remain 
any cause as possible. [642] 

Verses 643-647 are the explanation of BU 4.4.18. 

O O v > 

Since those who perceive with respect to the pranas that there 
is this becoming (of the Brahman) as pranas etc.; therefore, 
they have directly known only that one, the Brahman, which 
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is the foremost (among all the pranas) and which has been 
in existence all the lime. [643] 

This explains the same thought as in prdnasya prdnam ... in 
BU 4.4.18 itself. 

Since the stale of being sentient belongs to all vital breaths 
possessed of sentience, by nature without having any expectancy, 

therefore, (that) Prana is the life of the pranas (i.e. organs). 

(644] 


SFITrTH {? I 

O 

Indeed (hi) the non-Atman, which cannot exist in its own 
right, does expect (i.e. depends on the Atman), that exists 
in its own right; but since the Atman has been existent, in 

its own right, it does not have a resort in any non-Atman. 

[645] 


wfo- I 

a 51 1*1 itsMid 

This is then the association of the Atman with another, being 
established (even) without (any deliberate) consideration 
(avicaritasiddhika), resting only on the lap of ignorance; it 
gets destroyed through knowledge of reality. * [646] 

This refers to pranadeh atmavattvarn. 

1 This is the result of knowing the relation between the Atman 
and the non-Atman. 


3WMk>K u llc£te t t>l4 c t>K u l c KrcH: | 

o 
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Thus is slated the true nature of this (world) consisting of 
effect(s), and cause(s), as the Atman having the nature of 
non-cause and non-effect; that is, of all, which begins with 
(the mention of) earth and ends with sky; namely, in reality, 
the highest imperishable self. [ 6 4 

Verses 648-672 are the explanation of BU 4.4.19. 


5TT^ \\^^\\ 


Now one might ask: ‘What can be the means of the sight 
of this one, which is (so far described)? The Sruli states (in 
answer), ‘With manas only (there can be the seeing)’; in order 
that one should well ( ava ) know the Brahman. [64 

3^$} ^ ^fcT: | 

^HlIq^qlS^SlT \\WV\ 


Also, since this Sruti again 1 emphasised (or specified this 
(Brahman as what can become known) only with (i.e. by means 
of) manas, therefore, there is no need (lit. expectancy) of 
any other means than the manas (for knowing it). [64 


This refers to Kathopamsad 4.11: manasaivedam . aptavyam; 
this is understood by force of the second ca in this verse. 


TR: ll&.y.on 

In respect of the objects, such as the Atman and the 
non-Atman, it is known that manas is the common means 
that brings about the rise of the specific knowledge ( vijnana ) 
about them; for the reason that it is the only cause that gives 
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*■ 


1 


i 


t 


\ 


} 


rise lo all types of knowledge. 



Here the oneness of manas and the intellect is the basis of 
this thought, this reminds us of the two inseparable (yet distin¬ 
guishable) aspects of the inner organs ( antahkarana ) of human 
beings. Therefore, instead of the intellect, manas is mentioned 
as what grasps; as it is said: it takes the shape of the object 
grasped (and not the intellect, as is usually mentioned). 


f%q cn4 % hs^ii 


In that respect (tatra), there would always be the shape of 
the sentience within, since there has always been the proximity 
of the Atman and what grasps and what is grasped ( dharma- 

-dhannin) 1 as there is no other cause of the expected/- 
necessary proximity. 

Therefore, the shape of the Atman (which manas comes to 
have) is ever abiding (nitya), on account of there being the 
possibility of the ever existent cause of it 2 and such form 
of ignorance etc., as the shape of the sentience cannot be 
overruled (lit. averted); because of its being the true nature 
of the same (i.e. manas). [652] 


This verse presupposes the question: manodhind ced 
atmasiddhir atmano jadatvam syad atraha ... pratyag iti (NKL 
ms. p.751); and then NKL (ms. p.751) explains verse 651 thus: 
b uddh i taddh armayoh svarupalabhamatrena cidabhasavyaptatvat 
biiddhyadisadhakatvad atmano na jadyam ity arthah. Then it 
introduces verse 652: na kevalam buddhyadeh svariipatvena tatra 
sadatanas cidabhasah kim tu sarvalrety alia — aimed. 

On these two verses SP states dtmaprasadad eva sarvasya salt a 
sphwtis cetyatmano na jadyam taddarsane manasah sadhana- 
tvoktis tu sadd taddkdrasya tasya sravanddisamskdrdpeksayd 
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kadacitkaladrupaparinamadharitvad iti vartikayos tatparyarthah. 

1 dhonnin is the inteliect which grasps and dharma is know¬ 
ledge, which is grasped. 

2 This is the ever existing proximity of the Atman and manas. 

$|o<jia|chK ^l m IIW3II 

Therefore, on account of its (i.e. of manas) dependence on 
dharmadharma and its being different from other thing (i.e. 
Atman), the state of having the shape of a sound etc. on 
the part of the intellect 1 is only occasional. [653] 

explains dlu as manas. 

In verses 654-658 there is a discussion that every object taking 
the shape of the Atman can lead to ignorance about the 

knowledge of it. 

Even if, in this world, the positive and negative forms of specific 
knowledge of the non-Atmans, e.g. sound etc. are by nature 
preceded by the knowledge of the Atman; [654] 

there is yet ignorance (about the Atman) owing to its being 
inside (the body)—as understood from experience; therefore, 
this absence of knowledge in respect of the inner self is 
established as having been beset with knowledge about the 
non-Atman. [655] 
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And, this rise of knowledge about the true nature of the inner 
self, though (thus) produced (by the proximity of the Atman 
and nwnas ) from learning (imparted to an individual) by a 
preceptor and scriptures, is just like (the origination of) the 
sky which is (delimited by) a well it is the origination of 
what is (already) originated. [656] 

Therefore, the Sruti, which desires good for us, has said that, 
after clear understanding (jjrasaddd anu) 1 of the scripture, 
one should experience (lit. see) the true nature of the Atman 
with the help of manas. [657] 

This is a kind of the concluding remark about the meaning 
of the sentence nianasa .... 

1 However SP states anusabdo drastavyam ity anena sambadh- 
yate. 

qq: HHIfq ^ lie^ll 

O 

If it is said that there is again contingency of accepting variety 
(of distinct objects) owing to this distinguishing of the faculty 
of seeing etc., when it is observed (in the Sruti) that the Atman 
is to be seen with the help of manas ; then the answer is: 
‘Let this not be said, since (that variety) is rejected’. [658] 

A doubt in this verse is at the basis of the BU statement 
nelta .... 

Verses 659-661 explain the Sruti nelta nanasti .... 

arara qfe qi 5ira IIWII 

o 
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Hi*iicqq«q RRTOfRdtSRf RcRdcl: I 

O 

315nd: dilq5iio1 fi|«-qi5iia) R IRtRJ ||88o|| 
ioq’iv'iqisfa yt-d^ldcqRHfed: H88*!ll 


Here (i.e. in Vedanta) there is not any object to be known 
by any means of knowing, since there is nothing which has 
a variety in it; be it unknown or known; the (real) thing does 
not have any variety in it. [ 659 ] 

Since the immanent (lit. unlimited) thing is not such as to 
give rise to the cognition of variety; there is, therefore, not 
any distinct part in it (which is) not known, doubtfully known, 
or falsely known. [660J 

And even if that (real) thing were well-known, it is not regarded 
as causing the cognition of duality by its effecting removal 
of the cause of duality and by establishing the nature of itself 
as what is well-known. [ 661 ] 


In verses 662 and 663, there is reasoning presented for the 
absence of variety (in knowledge). 

HMl-li Hk < Mo^|qRiqc4 T " , l I 

oqiqrqbqfq =8# II833II 

AMq ■(HRIUcclMdb-dl o-MIMfd^ R I 

dl# q<rcq>-q<,oq|lH oqiqft c||iH^ SIR! II883II 

Grasping (lit. pervading) the object(s) to be known by any/all 
means of knowing is not (to be understood) by way of excluding 
other (things), since that 1 would contingently follow in the 
case also of those which are to be excluded and, thus, it 
(i.e. a means of knowing) would not have any scope. [662] 
Since in only its object of grasping is (the function of a means 
of knowing) completed, there is no other function (of it) 
whatever; therefore, right knowledge does not involve grasping 
of any other object of knowing or even excluding (the same). 

[663] 
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1 Namely, anyavyavrtti. 

This verse states that any means of knowing cannot he related 
to exclusion , distinguishing or any non-existent distinction. 

o^Mt)^|U4cKrkc|lf| I 

O <N 

Also, even the % means of knowing, such as direct perception 
and others, which are for grasping existent things, do not 
anywhere have any connection with exclusion, on account of 
its being a non-existent thing. [66 

Suresvara in verses 665-667 refutes the idea of the sixth pramana 
i.e. negation or non-apprehension as the means of effecting ex¬ 
clusion. 


ifesfr i 

si^5|5)ci %% ns.s,v.n 


Since negation (the sixth means of knowing) can give cognition 
of only non-existence, it also cannot give cognition of 
distinction. As by perception, so by negation (i.e. non-appre¬ 
hension) existence and non-existence both cannot be appre¬ 
hended. [665] 

ciw*Hmq<HiRlcc||ti8d ll&A&dl 


And whichever disputant might see here a negative entity (or 
the absence of a thing) by means of direct perception, even 
he does not (really) see duality (i.e. the existence of another 
thing), since that (direct perception) would have accomplished 
(i.e. got exhausted after achieving) its' purpose. 1 [666] 

*Cp. anya vyaprtir na in verse 663 above. 
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yq$iW«feqfa#q?P1 ii&.8,\oii 

'N 

Now, let it be told as to how that (person) 1 will see only 
by direct perception the continuity ol what is directly 
perceptible and also the exclusion of those that are different 
from it. [667] 

1 This refers to the vddF ‘disputant’ in the preceding verse. 

Verses 668-678 affirm the absence of any means of knowing 
which grasps variety. 

Since here (in respect of the (real) thing) there is not any 
means of knowing, which can simultaneously result in the 
awareness of a variety among things; it is established, (even) 
without (any deliberate) consideration, just like darkness 
associated with the sky. [668] 

^ ^cwhiRi ii^&aii 

C Co 

Since variety of things is caused merely by unknown things; 
therefore has (the Sruli) staled mrtyoh sa mrlywn dpnoti yo 
’tra naneva pasyati ‘One who sees variety here goes from death 
to death’. [669] 

This is. for BU 4.4.19; it is noted in Kathopanisad 4.10 also. 


-d'WllM 'Ckl l|S,v9o|| 

Co C\ 
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Mrtyu ‘death’ should be understood as Hiranyagarbha, since 
it is associated with (or accompanied by) complete merger 

(dissolution) of its own effect(s); therefore, death should be 
known of itself (i.e. that death) also, since it has appeared 
(as a modification). [670) 

Whatever is related as a cause to some effect is perish¬ 

able—this is the basic idea in this verse. 

'S 

ql ns^n 

C C o . 

He, who sees here 1 (what is) like variety, keeps on moving 

from death to death, which has for its cause false knowledge 

because of its having the fault of wrong (or false) viewing 
(of reality). [671] 

*This is to mean ‘while there exists only the Brahman’. 

nso^n 

(That person) had a thought that there exists variety (of things) 
in this world, before there was the rise (in him) of knowledge 
(about the Atman) and, when the knowledge has arisen, there 
is the removal of that (ignorance or wrong viewing) and 
therefore (in the Sruti) are used the words ndneva} [672] 

This explains the force of iva after nana. 

Verses 673-703 are the explanation of BU 4.420. 


sralstN HHiccj i 

S&Soil: II&.V9? 
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Since the existence ( vrtta) of the (real) thing is that of 
non-duality, therefore the variety (of things) is a product of 
delusion and, as a result, this Atman has to be seen as only 

of one form, (as explained) by them who follow the path of 
the Sruti. | q-j 

This is the meaning of the sentence ekadha .... 

T||^qfr7-c|t-4H|^^fLjU|| | 

^ ll&.'fBll- 


(This means that) the Brahman is to be seen by the individual 
self with the help of only one authoritative means, i.e. the 
scriptures only, in one way, i.e. as having the form of mere 
bright sentience. 1 |^7 

Here the instrumental case in bhasvaccinmdtranipind is in 

accordance with the Sutra ittham bhiilalaksane (SP itthambhdve) 
trtiya. 


^ f^F^FTRl ||8<V9VU| 

It is uderstood from the sentence ekadhaiva ... that whatever 
has the view of totality and of particularity is false; for, there 
is censure (of duality) in the Sruti (in the words) nxrtyoh .... 

[67 

This refers to verses 669-671 above. Read SP: vdkyasya 
srautartham uktvddhikartham aha as introductory to this verse. 

This Brahman is ever obtaining (lit. never failing) as understood 
from the censure of the cause of death; as staled in mrtyur 
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vui (amah (BU 1.3.28); and (death) is removed (lit. discarded) 
by the knowledge (arising) from the Sruti. 1 [676] 

AnSS reads a variant -aprameyam for -apramaya (only in one 
ms.); this word is used for the sake of metre. 

1 Read NKL (ms. p.753): vakyotlhart/tajiianam ajndnanivartaka- 
tvena manani na tu vastubodhakatvenety abhipretydprameyatvam 
ucyata ity aha eiad id (as introductory to this verse). 

11&.V3V911 

Since the true nature of the whole world is, then {tatah, or, 
from that statement), only (in being) the Atman of just one 
form; therefore, the awareness of distinctions such as activity 
and the means of activity is to be firmly considered as false. 

[677] 

PR ft ^ | 

HHicq^cfn^iccj ||&.'S C ;|| 

Further, the Sruti yatra hi dvaitam ... and also the other, yatra 
tv asya have themselves 1 declared already the falsity of viewing 
(he variety of things (in the universe). [678] 

The two parts of the Sruti stated are from BU 2.4.14 and 
4.5.15. 

^This is for svayanv, it could be alternatively translated into 
itself’ as well — thus referring to but one text. 


Verses 679-684 pertain to the discussion, on the internal 
contradiction involved in ekadha drastavyah . 

o 



























206 


Suretvara's Vartika on Saniaka Drahmana 


ll^^o|| 

(An objection is raised:) ‘If the highest Brahman has to be 
seen as only of one form, 1 how then is it said that the Brahman 
is to be seen?’ (‘This is so,’ the awareness has arisen), 
‘because the nature of things to be seen can be established 
only when there is existence of duality consisting of drastr 
etc.’ [679] 

(This means to say:) ‘How can a thing, that cannot be known 
(or, be said to be the knower) with the help of some means 
of knowing; if it becomes known by some means, it is (not 
to be) accepted as an object not to be known.’ [680] 

Regarding verse 679: a general rule stated in the second line 
is for justifying the question raised in the first line. 

^hat is, non-dual. 

'j 

In the absence of duality, there cannot be the seeing of 
the Brahman by someone else. 

qlrfKPrat ne^ii 

C\ > > 

(The answer is given:) ‘This is not a fault, because the 
refutation (of this argument) has been already stated clearly 
as such, (and) in staling the refutation (of that question) once 
again would be (the same) as grinding what is already ground’. 

[681] 


iiwii 

Here, accepting (the notions of) the knower etc. is to be 
precluded in respect of this awareness (lit. knowing) of the 
non-duality of the Atman and, this (duality), i.e. of the knower 
etc. is not expected (or required) in the knowing of that (i.e. 
non-dual Atman). [682] 
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The verse has a verb apeksate which should have been 
apeksyate instead, but Suresvara has often used such active and 
passive forms (for each other) in the entire BUBV. 

stira sfg ‘TiRmh i 

wra g# gi# ii^?ii 
#Tt Mdidd: I 

5ira^X( -MiyRMrotlill^CT ITRrto) 118^811 

(The use of) the word prameya is (possible) only when there 
is connection of what has to be known with what knows it 
(i.e. the means of knowing); but, since the result (here), 
consisting in the right knowledge, is what is not to be known, 
therefore there is no contradiction (involved in the statement 
of the Sruti). [683] 

Since here (i.e. in this context), 1 there is the connection of 
knowing with the (real) thing, which has not been known, 
therefore, there has not been any dependence (noticeable) 
in the association of the means of knowing with the object 
(to be known); (this is) owing to the non-knowability of what 
has been already known. [684] 

1 This refers to pramanabhiimi, or vyavaharabhiimi. 

Verses 685-691 argue that being subjected to the function of 
knowing is merely imagined (kalpita) and , as a result , there cannot 
really be any result to be achieved. This leads to the idea that 
the Brahman is aprameya. 

g g mgif^qg: i 

That can be a means of knowing (in any context) which leads 
only to what is of the nature of result, and not by its having 
the forms such as the knower. 1 Further, it (i.e. that means 
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of knowing) reveals to us what is (already) known (and) 
therefore this (Atman) does not have the nature of what is 
to be known (with the help of some means). [685] 

Read NKL (ms. p.753): svaprabhe pravrttam maneun sva- 
prabhdlmanaiva bodhayati na visayatayety art halt. 

*This refers to mdna , meya .... 

cRI^<=l g I 

> o 

It is not accepted that (some non-duality) becomes divided 
(into duality), as in the case of a tree (such a division into 
two) is accepted/effected by (act of) cutting it; therefore, in 
respect of the so-called unknown, there can be (only) its nature 
as what has to be known- however, in respect of what has 
been already known, there is not (accepted) the peculiarity 
of being the result. [686] 

Read NKL (ms. p.753) the introductory to this verse: 
manaklptasya manavisayatvani drstdntena sadhayali tardv iti. 

shwIsmIwicW ggiq)s.c|Rgc<c4Hi i 

3jgg)Eing)?£|ci ^eg^gg: hs.^ii 

Traditional scripture also makes known to us this Atman by 
way of removing (lit. destroying) the darkness (i.e. ignorance) 
about it; that is why ( drastavyam ) is stated with the notion 
of seeing one as the true nature of the Atman. [687] 

Read SP: na hi vrttixyapyatvdd rte praticah sainvidxydpyatvam 
kalpyam tadatmatvad ity art halt. 


^g:fasrag: i 
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And, since this establishing of the unknown Atman, which 
has already existed in its own right becomes established; 
therefore, what can be expected 1 for establishing it, viz. the 
knower etc., when establishing and non-establishing are 
concerned? [688] 

*See note on verse 682 above. 

ox#: ll&.^ll 

Indeed, grasping (lit. pervading) some knowledge could be 
(understood/accepted) in respect of sound etc. owing to their 
having only one nature; 1 how then could there be (such) a 
grasping (lit. pervading) in respect of the inner self which 
is not (of the nature of) cause(s) and effect(s)? 2 [689] 

1 This refers to sound etc. produced by the activity of organs 
and the intellect. 

Because of the non-duality of the Atman, there can be no 
case of things having just one (or, uniform) nature. 

»IcMTcT: i|E.°,o|| 

Therefore, it is conveyed to us that, owing to the impossibility 
(the existence) of cause(s) of the function of words etc., in 
the case of the individual self, there is not (any) association 
of it (i.e. the inner self) with names and what are named. 

[ 690 [ 

m 

Where, (however), the non-Atman gets established, arisen as 
it has from ignorance about the inner self, there could (or, 
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can) be distinction of knower, object of knowing in respect 
of the inner self and the non-Atman. [691] 

This refers to the Sruti statement yatra hi dvaitam iva ... (BU 
2.4.14). 

In verses 692 and 693 , it is stated that , in respect of the Atman 
(in Vedanta), there cannot be the triad matr, man a and 
meya—the Atman being the nteya. 

cqic^q ifa: ■ L qraq £| J -<iRi' x qiq: | 

35: STRICT 5RFT I1S^3|| 

'qt vng: ^ '^IRUd'l % ^ I 
RFlH^aiRfed 35^RFRFTFI^ai% ||&.^?|| 

O 

But, where the Atman alone is to be the object of knowing, 
whence could there be, beside that object of knowledge, a 
knower or a means of knowing, because there is the statement 
to this effect, viz. yam eva .... [692] 

Whatever be the thing, which has the need of an authoritative 
means (of proving its existence), it is not (an external entity), 
because there has been the absence of any authoritative means 
of knowing it. 1 However, how there can be the existence of 
what is (in existence) without any dependence on a certain 
means (of proving its existence) — how would that expect some 
means? [693] 

Verse 692 refers to Katliopansad 2.20 and Mundakopanisad 
3.2.3. 

Regarding verse 693, SP clarifies the idea thus: svaprakasasya 
na manapeksd. 

^This refers to the absence of srutipramdnya. 

Verses 694-698 seek to establish the Atman as aprameya. 
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Since the (real) thing, i.e. the Atman is the inner self, there 
is not here (the need of supposing) a knower, means of knowing 
and object to be known; therefore, the Atman being itself 
by nature self-revealing it is not made an object of knowing. 

[694] 

5rRRRTR=RT!ftR»% ^I4RL| I 

m4TmRi iiwii 

There is no scope here for any doubt (or, objection) which 
can proceed from the (accepted) distinction between (the act 
of) knowing and its result; for, only when there is distinction 
between two activities, 1 a doubt can be raised as to what 
precedes it. [695] 

1 These means: premia is pramaprapti , that is one action and 
phala is for phalaprapti which is the second action. 

TW|c^c|%Tr% ||8,^S,|| 

‘As a person who has been in deep sleep and has the entire 
group of his organs merged within (the inner self), comes 
out of (lit. gives up) his sleep on account of a call aloud 
(sabda) (by someone), so also (should it be known) that the 
individual self is awakened as to the nature of the (real) thing 
(by word etc.).’ [696] 

f%t gsurcfa ll&Av<>|| 

As men are awakened after giving up s|eep even without 
apprehending the connection between words and what they 
signify, so is the case here in the context of the Atman. [697] 
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In the verse there is stress on abhidhdndbhidheyasam- 
bandhagrahana ‘non-grasping of the association of names and 
those that are named’. 

fq'ytd iis^h 

Owing to the impossibility of acerlaining (lit. thinking about) 
the capacity of words (for signifying the Atman), and also 
because of the nature of the Atman that has the form (only) 
of knowledge and also being the object to be seen in that 
(i.e. sleep), we know that (i.e. the Atman) after giving up 
the ignorance about it. [698] 

In this context, SP states: uktani hi- codana hi bhiitam 
bhavantam ityddi. 

Verses 699-703 explain virajah para akdsat .... 

By rajas are to be understood dharma and adharma , (the 
Brahman is to be understood as) possessed of rajas, i.e. 
possessed of the impurity, connected with it; therefore, on 
account of not being the agent of (effecting) them, the Brahman 
is to be understood as devoid of rajas (i.e. impurity), since 
it is not the cause (of them). [699] 

^iPinoi^Ricqq: l 

In the Sruti is stated here, i.e. in the word akasa , l the Atman 
itself, because it is the origin of all that has birth, its true 
nature not being well-known. [700] 
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This describes the nature of akasa which is merely stated as 
the Atman. 

1 SP has pointed out that the instrumental forms srutya and 

k _ 

akdsasabdena are samanddhikarana. 

3Ff>RTTc^ q# rivso^l 

CN 

The Atman, which is the cause of what has birth, described 
with qualifications such as asthula, has to be known as beyond 
(that) akasa as having the forms of being apurva etc. [701] 

This verse explain the significance of the word para. 

< 

3Mcc||<}c| fH:$iyr^^Kl u IWMir^yi ll^o^n 

• 

Since this is so, the one is unborn, on account of its being 
neither cause(s) nor effecl(s); and, therefore, there is rejection 
of the entire group of modifications (in the case of the 
Atman). 1 [702] 

> 

^hat is, only on account of its being unborn. 

*|in# | 

, si# ## iivso?n 

O > 

Since it is neither differentiated from nor is similar to (anything 
else); therefore, the Atman is mentioned as the great one. 
And, owing to its immutability, it is to be known as permanent; 
for, there is no possibility of the destruction of (any of) 
modification (which are not related to it). [703] 

A 

Verses 704-972 are the explanation on BU 4.4.21. In this portion 
there are other incidental points discussed (they are so shown 
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in their proper places). 

3FiW°*4RR<t»lvqi faj1WlcWt||fad: IN>o8|| 

5T5ii | 

tt>4gii'+iii«S#«ra: iiv£>oy.n 

o 

On the basis of (i.e. from) the sentence of the Sruti, one 
should have first known that Atman, whose attributes have 
been slated (by the Sruti as shown earlier) and, by the method 
of Anvaya and Vyatireka, [704] 

should one have obtained the object of knowing (as existence) 
in all (of the Atman) by the complete removal of (the entire) } 
ignorance, i.e. by the excellent knowledge, that destroys 
completely the desire to get to know (the Atman), after 
understanding the meaning of the Sruti-senlence. [705] 

This is the total meaning of the BU statement vijndya prajnam 
kurvita. Verse 704 explains the word vijndya and verse 705, 
prajnam kurvita . 

1 This indicates that the effects of ignorance also are included. 

Verses 706-740 state the view of Bhartrprapanca on this sentence: 
vijndya prajnam kurvita. 

o 

Here (i.e. in this context) some offer an explanation in a way 
different from what is staled (by us). [706ab] 

This is merely introductory to the view of Bhartrprapanca. 
fcPIl: ^Trj ^ ||v9o£,|| 

o o 

||v9ov9|| 
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O 

(Now), when ii is asked: ‘How can there be accomplishing 
of (that) excellent knowledge which is (already) obtained?’, 

[706cdj 

(it is said in answer:) ‘By the statement in the Sruti is presented 
to the intellect merely the thought about the (real) thing; then, 
as it has become known in its real nature, there is exposition 
of the becoming (of the individual self) one (with the Atman), 

[707] 

by means of the continued impression (of the same) and the 
(specific) knowledge — this is known/called as prajndprakarana 
‘the topic of prajnd 7 [708ab] 

^ iiv9o«?n 

O C "S 

At this point (or, juncture), that knowledge {prajnd) is/would 
be completely achieved (or, taken to its goal). [708cd] 

This explains the process of knowing the Brahman, on having 
understood the meaning of the words in the Sruti. For this, 
read SP: sabdena krta prajnd saksatkarakale nistham nita saphala 
syad atah sdbdajiianavatdpi saksalkaro ’peksyata iti. 

ld3ll£ky'tdJ-IK<Jd I 

||v9o^|| 

C o 

Having held this thought in mind, the Sruti has carefully stated 
(the word) vijnaya ...— (this becomes known) after the Sruti 
has stated the functioning of the means of knowing from the 
words manasaiva .... [709] 

(Now) it is asked, ‘That Brahman, which is not divided into 
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knower etc., is the existent, having no duality in it, the eternal 
one how can (it be said that) it is to be seen ( drastavya ), 
since there is no possibility of any direct agent, the means 
of knowing etc., (which are) connected with it?’ [71 


(The answer is:) This has to be known with the help of only 
one means, that is: by inanas\ there is no other way (gati ) 
accepted (or understood) in this respect’. 1 If again it is asked, 
How can that be?’; then, for answering this (i air a ), this is 
stated, as the functioning of the means of knowing. [71 

This is for ilia which means the seeing or knowing of the 
Brahman. 


Verses 712-721 explain the manavyapara understood by Bhartr- 
prapanca and mentioned in the preceding verse. 

cRq M cf IK9?3|| 

\W$\\ 


First, there is merely grasping (lit. seeing) the words in the 
statements, viz. the sentences tat tvam asi etc. with the help 
of the sense of hearing, and, after that word is understood, 
(or, well-thought over), [712] 

there is staled the division (i.e. cut into parts), the sequential 
(order) of the meanings, conveyed by the vowels, syllables, 
words etc. which the Sruli has, viz. which gels divided (into 
parts) with the help of rnanas. [713] 
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Whichever relation exists in the senses of the individual (parts 
of) the (well-)formed word to its own meaning is grasped 
(lit. seen) by only manas and, therefore, not by anyone else 
as it is understood here. 1 [714] 

1 This refers to the moment of understanding the meaning 
of the Sruli sentence (vy'utpatlikala). 

WfcfFRTI ^ I 

3#liw: ^ Ihmil 

Whatever be the acceptance (lit. cognition) of the meaning 
(in, i.e. from, the sentence) that would be the modification 
of the manas of the knower; 1 that (objecl/meaning) signified 
is not modified (lit. characterized) by any external object to 
be known, since it is associated with the (already existing) 
object. [715] 

This explains the process of understanding the meaning of 
the words in common parlance of the world- naturally of the 
words of the Sruli also. 

^This is ‘one who reads and understands the Sruli texts’. 

This refers to the grasping of the meaning that is slated 
earlier. 


5IT5T 34Ic-H|1m ll^6JI 

And also grasping (of the object) in conformity with its form 
arises in the manas of this (individual self); then, this individual 
self, which is (now) the excellent knower {prajna ) becomes 
one with that, through realising its own oneness with that 
(Atman). [716] 
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^fcT ^cldlPolM^] WT l|V9^\9|| 

5Rqij: *TT5qfcR5% I 

ckH^ccj cT^fclT>£)5)ci q T\ p^: ||^^c;|| 
t^coj £RT | 

tTWTTFRR^fcT ^ ^TFT cRT ||\9^|| 

"V 


Here (is staled), in this statement of the functionings of nianas 
and the intellect, as being non-dislinct. This being so, whatever 
be this one’s (i.e. the individual self’s) thought regarding the 
deity— [717] 

as slated in the Sruli so does that very thought become fixed 
(lit. gets a firm place) in nianas itself of the individual. In 
the same way, that human being (achieves) oneness with that 
in this same order (as staled before). 1 [718] 

When that person sees (i.e. understands) from the word ‘heard’ 
here (in this statement of the Sruli), the oneness in the duality, 
there would then be in his intellect the awareness that his 


own self is what is connected with Hiranyagarbha. 


[719] 


All along, there was mention made only of nianas , but the 

association between nianas and the intellect has to be under¬ 

stood—this is slated in the verse. 

cTf^Tf^ feR 3TIRT^ fPTcTl Tp^cT \\^o\\ 
^*5*1 ^T trt cfr4 qt | 

cRT fqfq-^^i ^qjfuj fefq: | 

^8FT% < ^°I^T ^ cRq ^FTTcRTR ||\93*MI 

J > 

That person, in whom there has arisen the specific knowledge 
thus (about his own self), becoming one with that (i.e. Sutra), 
attains to that (i.e. the status of the Sutra); and, in that status 
of the Sutra itself, he is possessed of specific knowledge 1 
and becomes steady in the form of the Atman. [72( 

When later, the person sees the highest reality in the knowledge 
of the intellect, then, having distinguished the (various) forms 
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of the same (i.e. the intellect) one alter another, he secs only 
the auspicious, non-dual (lit. single), pure reality, viz. the 
ever-obtaining Brahman. [72 

In these verses there is description of the inner being’s attaining 
to the status of the Sutra. 

1 Here the word vijndna can be taken as in apposition either 
to salt (i.e. salt and vijnanali) or to dlmanlpe (i.e. as vijndne 
dtmajndne). We have taken (sa) vijnanali ; this can be explained 
as vijndnam asya asli ili vijnanali. The word vijndna is to be 
understood as ‘one who is possessed of specific knowledge’. 


In verses 722 and 723 there is staled kraniamukti. 

3TTcf-|lH | 

felH lbs>33ll 

Its (i.e. that being’s) manas has stuck (lit. obtained) its own 
target 1 in the highest reality (which really is) the individual 
self itself thus determining exactly (vilikhat) the various forms 
(of the intellect), merges (finally) into (the Brahman viz.) its 
own extinction (nirvana). 2 [722] 

Having thus seen the highest reality when manas has attained 
the status of oneness (with the Atman), there remains the 
pure knowledge alone, 3 only by/in itself, in the Atman. [723] 

This refers to liberation of an individual self in the accepted 
sequence of its knowing the oneness of the Atman (kraniamukti). 

This refers to pranavo dlianuli sarah ... (Mundakopgnisad 
2.2.4). ' ' 

2 

This word here has not any philosophical import; it refers 
only to extinction. 

It is vijndna — atmajndna. 
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In verses 724-728, there are statements about manas in the slate 
of liberation. 

51^ ^TOl WTO I 

WTOfe TOTW^tcTOicTWTTO I 
31TOS} fgtTO SI#X1% imail 

As fire, after having burnt whatever had to be burnt, itself 
gets extinguished this manas also, which is associated with 
duality, (in the form of) its activity, having obtained the form 
of the non-dual Atman, perishes (i.e. merges into the Atman). 

[724] 


g slew wcTTOifmTO i 
Ml'lld-W q^Jcraror$qH55t 5RJ: ihmil 

And this slate of that happiness (which is experienced by an 
individual) after the merger of his manas into it, 1 witnessed 
by one’s own Atman have the knowers of Yoga called the 
highest state of Yoga. 2 [725] 

*In this context, SP cites sarvavrttinirodhe tv asampra- 
jilatasamadhir iti (Jfvanmukliviveka , ed. S. Subramanya Sastri and 
T.R. Srinivasa Ayyarigar, Theosophical Publishing House, 1935, 
p,94, line 9). 

This refers to the jfvanmuktdvastha of the knower of the 
Brahman. 

*TO) XTOlf^j $$ yfaccTOM*|-fS$Rl | 

irotss^: $5 Ri'i^Ri iivmu 

As iron-ore ( loha ) 1 placed in ihc earth, attains the nature 
of the earth, in the same way does manas, which is fixed 
on the imperishable, 2 attain the status of the imperishable. 

[726] 
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1 Regarding lolw we note that it refers to any ore taken from 
the earth; not neeessarily eopper or iron (whieh is usually so 
understood). 

2 This is for the aksara Atman. 

o ^ 

And this is seen in the world 1 also, i.e. that manas beeomes 
one with them, viz. those persons or things with whom or 
which it gels firmly connected, becoming tainted with the nature 
of the same. [727] 

This is the support of some worldly matter of common 
experience for the truth conveyed in a Vedanlic discussion. 
l This stands for all worldly dealings. 

iicwRj-i^K 'HIstJUF* TTO83 u n I 

* ,5 ^ ^ 

dsiicwf^rd *44 iivs^n 


Thus, when the highest reality is being pondered over by one 
who is seeking liberation, that one soon becomes (one with) 
it and here 1 itself obtains permanence (lit. steadiness). [728] 

This is to confirm what is stated in the note on the preceding 
verse. 

*This refers to the slate of liberation which obtains even while 
the individual is alive. 

In verses 729-740 , it is slated that the end (i.e. merger) of manas , 
is for a seeker of liberation. 
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And, after the merger (lit. destruction) of monos, the individual 
self, which is possessed of specific knowledge (i vijiidndtman ), 
merges (into the highest Atman)—so this has been conceived 
as the truth (resulting from) the two, knowledge and Yoga. 1 

[729] 

1 This is to convey the sense of activity. 

=5R I 

||\9^ o || 

Thus, having all of this in mind, the Sruli has stated neha 
nanasti kirn cana — thus there is staled in the scripture, the 
nature of non-duality (lit. the singleness of the Atman). [730] 

tin^I qq: ||\9^^n 

This one is stated here in this way (as staled above), the 
means of entering (monos) into the slate of liberation, since 
it is already said that the awareness of oneness of self belongs 
in reality to monos . 1 [731] 

1 'i 

SP paraphrases this as atyantadrdhapratyayah . Also, yatali— 
cf. prathamarthe yatahsabdah. 

^q: qq\: \\\9^\\ 

Let it be understood that this manner related to the knowing 
of the oneness of the Atman belongs only to tnanas and that 
is a modification of monos which is its continued functioning; 
up to that lime when all these distinct objects have perished. 

[732] 
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^ o 

(Only) then, there comes to abide in the individual self 
knowledge, which is extremely pure and has the form of 
non-duality. Having directly experienced thus is expressed in 
the word krtva. [ 733 ] 

||v938ll 

Alter having entered into the highest (or, all-excelling) 
singleness (or, non-duality), by means of manas the knower 1 
should in course of time (or, gradually) see with efforts the 
(usually/olherwise) unknowable truth, [ 734 ] 

(which is) permanent (and) undecaying owing to its immu¬ 
tability, and the one having an (all time) abode in the inner 

Self - [735] 

This verse refers to the gradual process of one’s liberation. 
The one who has attained the status of Sutra. 

f^5T ; ^ 3f|cbl9lKH<,d: I 

3M1 ^ I|v938j| 

viidjah means ‘one who is pure’ (i.e. the Atman) and then 
it has stood beyond akasa, since it does not become born 
(again) and, it is Mahat, because it is greater than all. [736] 

This explains the meaning of dhruvam virajah. 

sikcll I 

||v93v9|| 

||V9.^ c;|| 
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Having known that Atman, who has been of this nature, a 
person should have a firm awareness (or faith), which does 
not get shaken and which has taken firm root (samnidha) 
in the continuous stream of impression and knowledge. [737] 
During the time of meditation or devotion to the worship 
of the Brahman, a person should not think of (or, remember) 
any words which express duality, (for) they render futile (lit. 
weaken) 1 this speech which is (as said just before) expressive 
of non-duality (lit. the singleness of the Atman). [738] 

lr The usual form should be glapayanti ; but Suresvara has used 
gldpayanti. 

fcrdtr ^n crtWi eik^r: \m°\\ 

CN 

(Since) manas of this individual does not remain fixed in this 
(Atman) when that speech is weakened; [739] 

therefore, he should not think of these but having first thought 
over the speech which is expressive of non-duality (lit. the 
singleness) of the Atman, he should steady his manas with 
reference to that speech. [740] 

\mK\\ 

Thus is stated the explanation of the sloka, which is given 
by the revered (Sri) Bhartrprapanca, [741] 

after having begun it with the words manasaiva. [742a] 

Til fqqi^cl i 

And (tu) it is now put under consideration, to see whether 
or not it is in conformity with reason, carefully taking dilferent 
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arguments in its different parts and (adducing) reasons (for 
the same). I 742b ' d l 

t-|4cct| ^ T lfe : ll^fOII 

O 

As to what you have said, viz. (that reality) is to be seen 
with the help of manas only, it is true (i.e. that is right), 
because there is not now any way other than manas for knowing 
that. I 743 ' 

Cf. verse 711 above. 

tftci wici n^aan 

o 

The truth is (conceived by you in the same way) as is stated 
by us; (so also) the seeing (of the reality) is only by manas. 
(This is so, since) it is possible to see reality with manas 
(only), as it becomes an object of right knowledge, only in 
that way (i tathaiva l 744 l 

This is in agreement with the explanation of Bhartrprapanca 
stated in verses 712 and 713. 

^jlfq Tjcicolq ^ 

viHiqoqi4dl TO i 

Also, as to the functioning of means of knowing which you 
have described here (in this context), let that also be accepted. 
There is not any fault to be stated as occurring therein. (745] 
First, there arises in respect of the functioning of the knower 
(i.e. hearer) the specific knowledge, where understanding of 
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(words) is prominent and, after that, each word, gradually 
doing its own function, (viz. conveying its own sense) becomes 
subordinate to knowledge 1 by way of (bringing out) its 
conventional meaning. ^ 

Cf. verses 714 and 715. 

*Or, alternatively-comes to have knowledge as its principal 
(sense to convey). 

■Jlsiidisfify'iqi g h|lifHq)4d l|vs>tf\9|| 

And (thus) knowledge which is tainted in accordance with 
the form (i.e. meaning) of sentence containing the order of 
letters, vowels etc. and leading gradually up to the under¬ 
standing of the thing which was not known, is considered as 
a valid means of knowing (the meaning). [747 

TO ^TFi ||\98R| 

iejrcto \WK\\ 

As you have said here in this context, so it is, viz. first, 
knowledge becomes one with (lit. non-distinct from) every word,’ 
gets tainted (or, marked) in accordance with (or, by) the form 
of the words and then becomes a valid means of knowing 
its object; so also, in respect of the object of knowing (as 
what you have said), there is the object of knowing more 
prominent. [748-749J 

Cf. verse 715 above. 

knioqiciKci: i 

SIHIdR Mv9Vfo|| 

Since there is after the functioning (of the means of knowing) 
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in relation to the object ot knowing, knowledge becomes tainted 
with (or, marked by) whatever is known (lit. obtained through 
the means of knowing); the object which had to be known 
becomes, in this knowledge, subordinate (i.e. subservient) to 
the knower. [750] 

Cf. verses 715 and 716. 

3#rais#Fi I 

WR IhWII 

C\ » 

Knowledge, which follows that object of knowing that was not 
known earlier, and is tainted (or, marked) in accordance with 
the object of knowing if it is associated with the means of 
knowing, which is already stated, is called the object of 
knowing. [ 751 ] 

irmrfwF^ yfamfa<* i 

Such is the relation between the object of knowing and the 
means of knowing it—as has been described (by you) here 
(i.e. in this context); this (relation) is to be accepted (only) 
in this way, in the case of the other objects of knowing also. 

[752] 

cPHH qifa ^RUcHfa 11^311 

Owing to the close association of the object of knowing and 
the means of knowing (it), and the intermingling of the two, 
viz. that which is to be known and the means of knowing,* 
that means of knowing, being lost (on account of the 
momentariness), becomes a distinguishing attribute at the (lime 
°f) result. ’ 17531 
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fc^d ^HoyimO gt||c|<ide|ftld: ||\9V.S|| 

o 

Only that being the prominent (end of the knowing activity), 
it is described as the result (obtained) by a valid means of 
knowing—this is the function of knowing—as you have correctly 
( yatlidvat ) described. [754] 

So far, Suresvara has restated the acceptable part of explanation 
given by Bhartrprapanca. There will now follow his argument 
against him. 

oitlMK: d*$d-d: Hlldddl'dfeyiEFI: I 

c o o 

O > 

In this context (tatra), the activity (on the part of an individual), 
having a body, speech and the intellect as the means (of 
accomplishing that activity), depends on the agent of the 
activity; because of that individual’s independence, the scripture 
is only the impeller (of the individual’s activity). [755] 

cttddH g fen i 

o 

Where, however, there arises, with (all its) force, the specific 
knowledge depending on (the nature of) the (real) thing, there 
is not accepted any injunction, since that (i.e. knowledge 
depending only on the object) does not depend on an 
individual’s activity. [756] 

oi|NK: % diJdfctolKdd: I 

o o 

Indeed, from (the statement in) scripture, viz. tain elam ... 

(it is clear that) there is an activity which involves dependence 
on the agent; that is always of the nature of meditation (or 
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worship); and that would be (only) for purification of the 
intellect. [757] 

cWK^v-qi jot i 

o >o ^ 

When the intellect would become free from tamas and rajas 
(i.e. from total ignorance), with the help of the means staled 
(before), then an individual practising s'ama, dama etc. sees 
the Atman as it is. [758] 

ctM-4-ii^d'rcW: | 

C 

Ihmil 

On that (Atman) being seen, then, all of the things come 
to be/turn only into one truth in them, viz. being one with 
that, owing to the destruction of all ignorance, and also there 
is the knowledge (of the Atman as) all. [759] 

AnSS edition reads the variant sarvajrianoclayat talha for -dayas 
tatha. We believe, that reading should have been better as it 
would be in tune with the tenor of the verse. 

>3 o ^ o 

SflTffo 3TT% II^S,o|| 

C C O 

oqjq%: FJRW?: I 
'T^n^ccllC'H^IWIMHi ^m?xrfq ||vs£,^|| 

O 

Since there is the achieving of the entire group of the ends 
of human life, the removal (lit. concealment) of the flow of 
all miseries and, therefore, the oblainment of having achieved 
all that is to be achieved, on knowing the Atman; [760] 

there is impossibility of any activity which can be accomplished 
with speech, manas and body— as, in the world also, all means 
of achievement (continue to function) only up to the end (lit. 
obtaining the results). [761] 
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MR u llH-kc|k!>l44d ^ ^Fil: ||v9S^|| 

Be it granted that this knower itself comes to be what is 
to be known; since that alone has (numerous) modifications 1 
and there is association of it with what is to be known. [762] 

1 These are falsely attributed to it. 

fa^HiRj-Mcci ||v9S^II 

The non-Atman could come to have the nature of being made 
up of specific knowledge (vijndna) etc., owing to its having 
the six forms of modifications (lit. becoming or things) * and 
the non-attachment of the inner self, by its own nature. [763] 

*Or alternatively this could be ‘owing to the absence of the 
six modifications of beings or things’ and this should refer to 
the inner self. And this alternative appears to be more likely, 
since the word asarigat , which immediately follows, goes with 
the inner self. 

‘dWId: c bl4 c ^K u l^HdlH I 

<vrvji^5t|d| || 

o -\ 

Even if the individual self is so, being unknown (before), it 
attains the forms of cause(s) and effecl(s) in the same way 
as a rope, which, while unknown, comes to assure the nature 
of a serpent. [ 764 ] 

Since mams etc., all of them, have the cause (for their 
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existence) in ignorance about the inner self; therefore, after 
the destruction of that cause, there would be their merger 
(lit. destruction) in the imperishable which is neither an effect 
nor a cause. [ 765 ] 


^Ic-hTh ||v»8 ,^|| 


There would not really be the destruction (of ignorance) unless 
there arises the awareness of reality; so also there would not 
be possible the method of Anvaya and Vyalireka, * since on 
account of only the non-duality of the inner self being the 
real nature of the Atman, there has been (existence) of (only) 
ignorance (imagined) in the Atman. [76 

1 Literally, no dissimilarity with and similarity to (anything else). 


In verses 767-769 it is slated that there would be rebirth 
contingent , if tnanas is not overcome with the stultification of 
its functioning . 

O O O 

(This argument is made on the ground that) where there is 
destruction effected (or) where that notion of distinction or 
similarity is involved, there would be extremely difficult (to 
think of) liberation for those * which have among them the 
relation of cause(s) and effect(s). . [76' 

l This refers to vinasa , vyalireka , anvaya. 

qfe imt i 

Wt <rlHccjq E 2 JR ||v9&.q|| 

If tnanas , which is purified by meditation etc., (is accepted 

























232 


Sure.fvara's Varlika on Sanraka Brahmana 


lo) perish in (i.e. after attaining) the state of liberation, every 
kind of meditation would thus be futile (lit. meaningless), 
together with the impressions (created thereby), the cause (viz. 
those impressions which are basis of it). [768] 

3Tw^Tgmrd ra 3R ii^ii 

If, on the contrary, it is accepted as continuing to occur (in 
existence) in the stale of liberation also, as in connection with 
the cause (i.e. the Atman), then, ignorance remaining there, 
tell me what could set aside transmigralory existence. 1 [769] 

l That is, what is said lo be liberation would really be the 
absence of it. 

Verses 770-774 point out that iron(-ore) etc. are but the earth. 

gfrarfrag I 

g gram llvsw»o n 

The origin of iron(-ore) etc. is the earth (and therefore) being 
pul into the earth, that could become possessed of the nature 
of the earth; (as against this) iron(-ore) etc., when in connection 
with the origin of what is opposed to it in nature, it could 
not become possessed of the nature of the wind. [770] 

Iron(-ore) etc. is not the producl/effect of wind and, therefore, 
it would never become one with the latter. This example is to 
support the thought of the preceding verse by two examples 
resting on Anvaya and Vyalireka of cause(s) and effecl(s). 

g gjrf rafra rag i 

g ^ gmrag wuraten ir^ii 

O "N 

It is accepted that all this, i.e. which is effect, ever abides 
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in its own cause and therefore it cannot be said to have come 
to be possessed of the nature of the cause; and, therefore, 
what is said (earlier) is not reasonable. (771] 

Read SP: sarvam apfdain karyam sudd svakdrane brahmani 
tadatmand stint am iti parindmavadindm mat am alas tat karyam 
kadacil kdranatvarn elity ayuktam tathd ca brahmanah kdranatvam 
vastulo na siddhyed ity arthali. Thus, this verse refutes the view 
of the Samkhyas: 

^ IN^II 

That effect, i.e. a picther, comes to have the nature of its 
own cause, i.e. clay, when there is the removal (lit. destruction) 
of the modifications ( samskdras) which have arisen from (the 
activity of) the potter etc.; but not because it has always 
remained in (the same form as of) the cause. (772) 

(Again,) where an effect has to be begun, 1 only there would 
necessarily occur someone’s activity. [773ab] 

This explains the basis of the thought in the preceding verse. 

1 Cf. verse 768 above. 

This activity (bhavana) (i.e. meditation etc.) is to be known 
only in relation to the activities originating in ignorance (this 
is to be known) from the Sruli statement lam etam ( vedd- 
nuvacanena)} [773cd] 

4.4.22. 
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Sure6vara s Variika on SarTraka Drahmana 


When a person, himself being ihc Brahman, comes lo be (he 

i! no^anv y , "Tu' ( “ L Concealment ) of ignorance, (here 
-s not any ac(.v,( y of these (viz. meditation etc.) because there 

has (already) been an opposition lo origination etc. (774) 

Verses 775-783 deny that the repetition in the process of 
knowing would bring about oneness of the Brahman. 

3 cc,. 13, M [c( , 

It is no. also accepted that there is repetition (of acquiring) 
e knowledge which removes (lit. destroys) ignorance about 
the inner self; since there is the removal of ignorance effected 
y a now edge which has its own rise only once. [775] 

^ tdiqh oitHSi qq | 

^ lbSK9SJ| 

Indeed there is not any means of knowing in the world, which 

depending on repeated use of it, is an authoritative means 

nowing, (for), it removes ignorance in respect of the object 
o be known by i, (just) | ike a means towards j(s own 

to be achieved (would become useful). | 776 i 

^ e^enR-qPd iFctoq quq^4)i W ^j q«n', |v9v9v9|| 

lt 1S ,l 0 , bC .. k r n ‘ L hal 3 reSUk is |,rodutcd by some activity 
and that which is the result of an activity is not permanent. 

n (he same way as (an individual’s) union with (lit. going 
to) a courtesan. - \TH\ 

The example here indicates an activity without any scrip- 
ture-sanctioned purpose. ” 
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VfTo^c^ cfjj ^TJJ ||v9v9c;|| 

(An objection is raised:) ‘If there has been a firm faith, which 
has been produced by (even) a little of repetition (of meditation 
etc.) and which is strengthened in numerous (lit. crores of) 
Kalpas (in the form), ‘I am a transmigratory being’, and if 
it is destroyed, then what . right knowledge could be 
(permanent)?’ [778] 

11 ^ 9 ^ 9^11 

^ ^Ho^||L|K|^ch^t|s^ ||v9c;o|| 

Therefore, this (i.e. what is stated earlier) is not well-said.’ 
(An answer is given:) ‘What is presented here, viz. meditation 
etc., by those who have the purpose of strengthening the faith, 
is only for the sake of release from all of the undesired effects’. 

[779] 

(An objection is raised:) ‘If the entire reality which is made 
known by the Sruti sentence, is known directly in (a person’s) 
intellect, then tell me what is expected from the activity of 
meditation?’ [780] 

If, darkness, which causes Ihe non-oblainmenl of separating 
(the sentient individual) from the entire mass of the undesired, 
(affecting that individual), is destroyed by knowledge, then 
(it has to be accepted that the individual) has (already) 
obtained what is desired by him to achieve. jygjj 


^ ^ ^n qlc-Hdfi i 

° >D O > 
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Surafvara's Vavtika on Sanraka Bralimana 




All that was sought to be achieved is accomplished and all 
that was sought to be known has become known, through 
the rise of the proper knowledge (and) all, which is sought 
to be abandoned, is abandoned. [782] 


c c 

11^? II 

And, therefore, all that was sought to be achieved is obtained; 
thus, there arises the slate of a person’s having done what 
had to be done, through the knowledge which merely destroys 
the delusion (or, ignorance) about the true knowledge of the 
inner self. [783] 


Verses 784-788 convey llie significance of the injunction prajndm 
kurvita. 


^5li fErfq: rcrqsf # M'S*;8ll 

O 

(An objection is raised:) ‘If, as you have said, “the (real) 
thing is known by the (Vedic) statement in a person’s intellect,” 
then tell me for what purpose is there the injunction prajndm 
kwvflaV [784] 

3rarRF4 5nqc^i«feroifeqi^ra inwhii 

O > 

(The answer is given:) ‘If the (real) thing were not directly 
said (i.e. conveyed) to an individual by the Sruti, there would 
then follow unauthoritativeness of the Sruti by its not conveying 
its own meaning (i.e. the subject-matter)’. [785] 

OTU] -(rcllciWfflct: I 

C 
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•s 

A means of knowing which begins to function after it has 
come to the attainment of one’s self is said to be good with 
respect to the object of its knowing; it (i.e. any means of 
knowing) is not informative (about any thing) in this world 
by the removal of ignorance etc. (about the same). [786] 

SIcTifq Ibs^ll 

In our worldly dealing (ilia) with respect of the means of 
knowing, there is nothing which is opposed to the object to 
be known, viz. what is other than ignorance, falsity and doubt. 

[787] 


HR anetR ^ ||v 9 c;e;|| 

The three beginning with ignorance 1 can be stultified by an 
individual’s understanding (lit. resorting to) the true knowledge 
of the object of knowing. Here it is only a means of knowing 2 
which is the stultifier and it is not stultified by what is (known 
as) to be stultified (lit. struck down). 3 [788] 

*Cf. the preceding verse—the two beside ignorance are falsity 
and doubt. 

2 It intends to refer to the Sruli which is the best stultifier. 

'I 

The second half of the verse states the rule about 
badhya-badhaka relation among the means of knowing. 

Verses 789-795 speak about the result of knowledge , removing 
the ignorance about the nature of the Atman. 


sl!£R!%cj wicll I 
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Suretvara's Vartika on Sanraka Brahmana 


11 is ever (known) that an authoritative means of knowing 
becomes authoritative only through stultifying what is to be 
stultified, that pramana has come to have its nature (viz. 
authoritaliveness) as a result of the connection with the true 
nature of the object of its knowing. [789] 

qiEqqqitcicqi qiqq^n fq%: ll^o|| 

As the nature of fire in the case of fire is not accepted if 
it has not burnt what is to be burnt; so also, right knowledge 
cannot (be said to) have the nature of being a stultifier if 
it has not stultified what is to be stultified. [790] 

o j 

And further, knowledge which has resulted through the 
operation of a certain (proper) means of knowing cannot be 
(or, is not) employed in the production (of the object of its 
knowing) etc.; 1 it is not expected to have any function other 
than revealing its own object of knowing. [791] 

! SP clarifies this saying: pranianajrianasyolpatlyacliphalalvam 
apramanikam iti bhavali. 

q q qrq^ei i 

3WI£)KU|Aqcq|-HHHi q aK l feqd ll^s^^ll 

Further, in respect of the object of knowing (which becomes 
known by means of knowing) it is not accepted that other 
authoritative means of knowing are opposed to that means 
of knowing (by which the object of knowing has become 
known), since all the means of knowing have for the objects 
of knowing an uncommon * object of knowing, as for instance, 
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eye etc. 


2 


[792] 


1 Those means of knowing alone are peculiar lo them, not 
others. 

2 This refers lo anything else than an eye which cannot be 
taken as the means of seeing. 

If it is accepted that there is an opposition of other means 
of knowing lo an authoritative means (knowing its object of 
knowing), then there would not be any cause for its removal, 
the opposition having a basis in right cognition (of the object 
of knowing). [793] 


It may be noted that Suresvara often makes such general 
remarks about pramdnas, while his intention is a reference to 
the matter in hand. Read the introductory to this verse (in SP): 
astu vd latlvamasyddivakyasyddhyaksddibhir virodlias lalhapi sa 
prdlibhdsiko vd vdslavo veli vikalpyadyani aiigik/lya dvilfye dosani 
alia—mdndnlarair ili. 

q ^ 5lM I 

o ^ 

Also, knowledge about the generally accepted (object of 
knowing) is not expressed (in some sentence) by an absolutive 
form of a verbal root ( lyabanla ) in it; since (the knowledge 
of) the (real) thing inside a (human) body (i.e. the inner self) 
which is self-established does.not have its general and particular 
(aspects/parts). [794] 


o 

























240 Surefrara’s Vartika on Saifraka Brahmana 

This (real) thing (i.e. the inner sell) is being seen 1 earlier 
in its general nature and (now) in its particular form- thus 
(this sentence, viz. vijnaya ...) is staled as an apavdda (i.e. 
for conveying an exception), i.e. to convey the sense: it was 
not then seen (in its full/proper form). [79 

* Possibly, iksamanasya is for iksyamanasya. Therefore, even 
pasyanli (that comes later) is to be taken as dr si am. 


Verses 796-802 refute Mandanamisra's view on this sentence. 

fasii^Ri 

And yet others, who look upon themselves as Pandilas ‘learned 
or wise’, explain this Sruli statement, viz. vijnaya ..., in (yet) 
another way, in accordance with their tradition . 1 [796] 

It should be noted that SP identifies this portion as pertaining 
to the view of Mandanamisra—a great Mlmamsaka—earlier 
identified as Suresvara himself? 

*This refers to the Mlmamsaka Mandanamisra’s explanation 
of the Sruli sentence; it runs up to verse 810. 

dvc|^^iR;q|cr4ic^Ic|5ll^H WlfecTR I 
feim 5T^TT ^bdld UcHd: lbs>^n 

Having well (or, fully) known the (real) thing, the unattached 
(or, unrelated to any thing, i.e. reality) which is described 
(in the Sruti) in sentences such as tat tvam asi , with the help 
of the specific knowledge that arises from statements that a 
person comes to possess—let him with (repealed) effort 1 
secure clearer form of that knowledge. [ 797 ] 

1 Read SP: yalnata ity avrttih siicyate ; cf. nididhyasitavyah in 
BU 2.4.5 ( = 4.5.6). 
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C 

iw ^cn%?5ta% itva^^n 

C\ 

(A doubt is asked:) ‘But, indeed, even here (in this theory) 
that specific knowledge which has been obtained already, is 
expressed with an expressed absolutive form; therefore, why 
is it that it is again laid down for acquisition?’ [798] 

This verse conveys an argument similar to that made in verses 
referring to the view of Bhartrprapanca. 

ciictt)^ciceRts^it|Ri^)[^ira ii\mn 

> 

(The answer is:) ‘May you not think so. Since the singleness 
of the Atman has been understood from the knowledge that 
has come from the statement in the Sruti which is the source 
(lit. cause) of it, which is of the nature of the connection 
together among the meanings of (different) words (in them) 
and also which is not of the nature of that (atman), [799] 
i.e. the Brahman, unrelated (to anything else); and since that 
does not have any common or particular character. 1 (As against 
this) the knowledge that has come from the sentences is of 
the nature of the interrelation (of a verse and the 
word-meanings) as in the case of (words like) blue and lotus.’ 

[800] 

^he knowledge of the Brahman consists in the non-relation 
of various objects and their attributes conveyed by the words 
in common parlance; therefore, the knowledge of it is not like 
our usual knowledge in common life. This is clearly stated in 
just the next verse. 
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SureSvara s Vartika on SavTraka Drahmana 


MO&|cjrqi ^ cT^TT tq<T ||c;'o^|| 

o 

Indeed, all senlences 1 which are of the nature of the 
interrelation (of words and their senses) are by their nature 
conveyors of knowledge, and convey some things 1 which are 
not directly perceptible. 2 [gp 

l The singular form in the original is indicative of the plural 
sense. 

2 

For example, the senlences convey such things as svarga which 
are not directly perceptible. 


Vases 802-810 state by way of a doubt that the sentence-meaning 
(compi ising the meanings of the words in the same ) is praj/ia 
that leads to the realisation of the Brahman. 

WTOiPt ^TISTFR ||^o^|| 

Therefore, words (in the scripture) cannot convey the directly 
perceptible and unattached * Brahman by transgressing their 
own nature and by resorting to another nature. [80: 

This refers to the knowledge acquired after understanding the 
meanings of different words (though, a word in the singular 
is actually staled!) in the senlences. Naturally, therefore, they 
relate to some indirectly perceptible object as heaven etc. and 
thus they do not convey the knowledge of the Brahman which 
is directly perceptible. 

*Or, unrelated to anything else. 

TJR p I 

Since knowledge, which has arisen from the (scriptural) 
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sentences, does not convey the nature of the Brahman as it 
is; therefore, let a person make an effort to acquire the 
knowledge which has to convey directly only one object, i.e. 
the Brahman. [803] 

ITPT sipfmrqf) imotfli 

^ ferret i 

imoy.il 

And with this (specifc knowledge arising from the sentences) 
is known the Brahman which is without (lit. has cast off) 
all relations (to anything external) this is in answer to the 
question ‘By/With what ...?’, and, therefore, with a statement 
of a form ending with the suffix -lyap being nearby, nothing 
else than that 1 is expected. [804-805] 

*This refers to prajild. 

^ imo6.ii 

o 'N 

Further, this knowledge (arising from a sentence) expects that 
there is in the nearness (the statement of what is) suitable—that 
knowledge expressed in the form ending with the suffix -lyap 
is here the means of knowing the (Brahman later). [806] 

St5IT imo^ll 

O "S 

Therefore, (a person) should acquire the knowledge which 
brings about the awareness of the real nature of the unattached 
Brahman, by a continuous repetition of the means of specific 
knowledge which arises from the (Sruti) sentences (containing 
mutually related words and meanings). [807] 
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Sure£vara s Vartika on Santaka Brahma na 

S5IT 




Since that knowledge, by which becomes known the Brahman 
which is without all connections (among words and meanings) 
and which thus destroys delusion completely, is desired (as 

3 resuU >- [808] 

Elsewhere 1 also by a sentence regarding nididhydsana is there 
prescribed a certain means of accomplishing the direct 
knowledge (of the Brahman), characterized as meditation. [809] 

l BV 2.4.5 ( = 4.5.6). 

This and such other sentences 1 do some serious thinkers 
explain with effort, in this respect—that is now staled (the 
following) in refutation. [810] 

This refers lo CU 8.7.1, as SP points out. 

In verses 811-814 , the view of Mandanamisra (staled in verses 
797-810) is refuted. 

5ri|qT«? TO F bdUl I 

That is called a means of knowing, which causes a clear and 
right understanding about the object to be known, when it 
has not been known with the help of any other means, and 
m such a way that it removes (lit. stultifies) the unknownness 
in respect of what is to be known. [811] 
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On this, SP writes the clarification of the different attributes 
ol a means of knowing thus: tut samvadavisamvdddbhydm phala- 
bhdvena cdbhdsatvam nirasilum visesandni. 

T T^cTTR 11*^3II 

Therefore, that Brahman should be taken to be such as was 
not known before Iroin any (other) sentence and by other 
ways of knowing and so also as this sentence (from the Sruti) 
conveys. |gl 2 ] 

qfe ctratS^W! 11=;??II 

O 

How can that be doubted, i.e. that which is known from an 
authoritative means? Therefore, the Brahman, whether having 
a form that is connected with (any other objects), or, that 
is otherwise than what should be taken from the Sruti. (813] 

If the (real) thing is doubted, even if it is learnt (lit. obtained) 
Irom an authoritative means of knowing (i.e. the Sruti); then, 
what else than the authoritative means should one accept or 
desire for the removal of the doubt (about the nature of it)? 

[814] 

Verses 815-832 state the prima facie view that there is a sequence 
among the means of knowing the Brahman. 

^ ^ifq mnni i 
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Sure6v r ara’s Vartika on Sarnaka Brahmana 


Further, there is not any gradation in the case of the various 
means of knowing for (knowing) their own object, since they 
are the causes of understanding (the same), in the same way 
as (there is gradation) not possible in the case of the kdrakas 
‘factors of producing’ some effect that is to be produced. [815] 

SP and NKL (ms. p.762, having the same purport) explain 
this thus: caksuso durastham vrksddy apeksya vaslv iti vd dravyam 
iti vd samanyenddau bodhamdddya punah sanupagamanady- 
apeksaya vrkso ’yam iti tattvajndnahetulvavat pralhamam sabd- 
asydpi svabhdvam anusrtya samsrstaparoksataya brahma bodha- 
yatas tadabhydsasacivasydsainsrstaparoksabodhitd. 

^ ^ Writ: I 

wi Middl 11=;? &. 11 

And it is not possible for (even) a learned man to slate that 
the knowledge in respect of the (real) thing, i.e. the Brahman, 
which was not directly known by any other way (or means) 
of knowing, is not in conformity with the (real) thing as it 
is. [816] 

This is to stress that the knowledge about the Brahman given 
by the Vedic sentence cannot be false. 

3lfq •HHI’-d* 1^511^ I 

^ ^ Tfsz i% c|cfg gqRlq fMfdcdd: II^OII 

O O 

Also, it is not reasonable to say that, in respect of what is 
known by other way of knowing and also in respect of what 
is in nature opposed to that (i.e. the (real) thing, the Brahman), 
as (not authoritative), since both of them are of the nature 
of proper knowledge (from those means of knowing). 1 [817] 

1 SP slates the reason for it thus: manantaravat tan- 
manatvasyapi dwvaratvdd ily arthali. 
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^35TIcl 5(5HI<H<d*W4 c t>H I 

5iM iH^cdlS*} cp#fst: ll^^ll 

Therefore, if the Brahman becomes known by any other way 
of knowing, the Brahman of the nature of what is not connected 
with (any other objects or other means of knowing) then, 
since (the knowledge) has been already acquired, this 
injunction, which stipulates prajna ‘meditation’, becomes 
unnecessary (lit. fruitless). [818] 

twsfei n^mi 

O "N 

Since (the effect of prajna) ‘meditation’ is obtained, the 
ignorance is removed and the end of human endeavour has 
been obtained, what then is the purpose of the instruction 
of Vedic injunction? [819] 

qfclWrclVWkq ^ M M^ou 

*N 

It is said, that the knowledge which arises from the authoritative 
means of knowing, i.e. Vedic sentence, is not in accordance 
with the nature of the (real) thing, as it is, and that the 
knowledge which arises from the constant study 1 and is in 
conformity with the (real) thing is excellent or distin- 
guished—all this is the doing of an omnicient person! [820] 

1 Cf. SP: apramabhyasah. It is called aprama (lit. unauthoritative 
or incorrect knowledge), perhaps because the stage of perfect 
knowledge is not yet attained. It is a stage of repeated exercise, 
therefore unauthoritative. 

Suresvara uses the word sarvajna which may not be necessarily 
taken for the Buddha; he seems to be scoffing at such a person. 
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Suretvara's Vatiika on Sanraka Brahmana 


^ ^ fetxnfsral5l-yWk'H4.y»5iH^^sjc|: I 

cI«JI ^IIHl44l?Hl4 IF^II 

Further, there cannot arise the right knowledge from repealing 
the false learning; (for) in case that is so, there would be 
liberation of all the embodied beings without any effort (to 
secure it). [ 82 1] 

Human beings ever repeatedly pursue the knowledge, which 
is (in reality) false, about the transmigratory world and there 
does not arise in them the proper knowledge in respect of 
the Brahman. [822] 

fqtiiai^q | 

feti|i5lMlvqKH^: ^ g ^TFl IF^?|| 

>3 O 

The impression, created (on a person’s mind) by the repeated 
pursuit of false knowledge becomes the cause only for 
destruction and the rise of right knowledge which is certainly 
not for (giving rise to subsequent/furlher) birth(-cycle). [823] 

^ STTI? VFT^FoTflTf: I 

^ HFd^lcl l I#: IF38II 

So has the revered Vyasa, the son of Satyavatl, said: ‘A certain 
thought, which was earlier fixed on some other matter becomes 
a firm thought in later time (i.e. in births) also’. [824] 

As in the case of verse 569, this verse is also not traced, 
though it is reported to be the composition of Vyasa. 


tRteti ^ 'j(5 u iifd *j^unfa ^ if3u.ii 
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As a result (te/ia), (a person) does not accept even any other 
truth (i.e. meaning conveyed by Vedic sentences etc.), owing 
to a dislike (lit. hatred) for the same; he who does not accept 
(some knowledge), after properly ascertaining (lit. examining) 
it, accepts it as being otherwise. [g2 


A person does not know the reality (or otherwise of matters 
learnt) on account of these four reasons: because they have 
been learnt before and have become firm, and because of 
their (unusual) worldly faults etc. 1 [826] 

The word etc. stands for sleep, signifying ignorance (or 
inactivity), and laziness. Whether they are among the four is 
to be ascertained! Or, could there be drdhasruta , purvasruta , 
pramada and laukika{-prasiddhi)l 

(il^o4o-ulcp C c(^: ||c;3c;|| 

Therefore, repeated pursuit of what (may) be false learning, 
is not the cause of right knowledge. [827J 

If again it is said that repeated pursuit of false knowledge 
is for the rise of right knowledge, since it is heard (from 
some other teacher and therefore is right knowledge), that 
is not a correct way of understanding (at all), because the 

right way of knowing is only indicative (of the matter to be 
known from the Sruti). [ 828 j 

This sets aside some stand taken on the basis of some Smrti 

texts which also are heard (sruta). But see smrtyadhikarana of 
BS. 
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Sureh'ara s Vartika on SarTraka Brahmana 


^IMk'-Wl I 

'N 

T^FPfq oXto^K^ra ilMctTcIH'CllE^ ll^ll 

o o 

In respect of only a cause (of some effect) it is decided that 
it has freedom with reference to the production of its effect; 
however, in respect of the (proper) means of knowing, because 
it is indicative, (it is) that it has to be in conformity with 
the object to be known (i.e. the Brahman). [829] 

This is only to affirm that repealed pursuit of false knowledge 
cannot produce the knowledge of the Brahman. 

'N 

Further, it is known that in this world, there is firmness also 
of what is repeatedly pursued; therefore, here (i.e. in the matter 
of the pursuit of knowledge of the Brahman) also, there would 
be determined (the firmness of false knowledge) under the 
influence of its being a repeated pursuit. [830] 

wsmh?mici wif ^ spj i 

°i<np£m: Tramrai ii^ii 

Also, certainly it is not that the meaning of this (Vedic) 
sentence has to be explained by some other person, in the 
same way as done by you, unless (perhaps) in some place 
where there is an order of a king (to do so). [831] 

xien °m<p£W 11^3311 

Therefore, here 1 ihe sentence has to be explained in such 
a way that there does not forcefully (or, contingently) follow 
a series of faults, which I have mentioned in respect of your 
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explanation 2 (of it). 


[832] 


'This means: in respect of the explanation of a Vedic sentence. 
2 Both SP and NKL (ms. p.764) stale that the suffix -tasil 
(in actual form -las) is in the sense of the locative (not ablative). 


From verse 832 , Suresvara begins to offer his own explanation 
of the sentence vijnay’a .... 

% 

c(I ||*;33ll 

o 

Therefore, a careful ( su -) wise person should explain the 
meaning of the sentence either in a way that is not opposed 
to all the (right) means of knowing, or in another, metaphorical 
way (which would be suitable to reason). [83 

Siu esvai a states in verses 834 and 835 that vijtiana consists in 
knowing the meaning of the words in a sentence , whereas prajna 
has a basis in one’s experience. 


^ncTI 

What has come out of (or, is understood from) the strength 
of the sentence is called vijnana which is pertaining to the 
words (i.e. the Veda) and here (i.e. in respect of the Vedic 
sentence) that is called prajna which has come from (the 
knowing of) the real nature of the object to be known (i.e. 
the Brahman). |g 3 

<|3Ff ll^ll 

(As a result) one should (acquire) prajna which is char¬ 
acterized by (the knowledge of) the singleness of the Atman, 
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by means of vijhdna, acquired from (understanding the 
meanings of) the words, ‘I am the Brahman’ so that it is 
firm and also is capable of destroying any desire to get to 
know any other matter. 1 [835] 

l This indicates the removal of any further desire to get to 
know some other related matters. 

(/) Verses 836-841 present other explanations of the same 
sentence. 


In/By the absolutive form vijhdya , which ends with the suflix 
-lyap, there is stated the limit of the means of knowing in 
respect of the object to be known, (whereas) in/by the word 
prajndm is expressed the wide sphere (vydpti) of right 
knowledge. 1^1 

CN 

Then follows (lit. is produced) the result of prajhd, which 
is characterized as apiirva etc., 1 from the function of the means 
of knowing ( sabda 'Veda’) and the existence (lit. function) 
of the object to be known (i.e. the Brahman). [837] 

^hat has reference to apiirva , bahya ... (BU 3.8.8; 2.5.19). 

flSH r g t <3 ll^ll 

o ^ 

A means of knowing (i.e. the Vedic sentence) grasps (lit. 
reaches) the object to be known (i.e. the Brahman) by dividing 
the matter into such division as knower etc. And (fn) after 
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there is pervasion (of the matter together) with the objects 
to be known, there is destruction of them merely on account 
of the true nature of the object to be known (i.e. the Brahman, 
as it is). [838] 

This explains how there is removal of the notions of the division 
into knower etc. by the mere existence of the object of knowing, 
viz. meyavydpti or meyavyaprti mentioned in the preceding verse. 

'^I c pk u k^ T|Mi$: | 

^ cT^fcT: ll^ll 

Since there does not exist any reality in the case of the knower 
(mdtr) etc., which have a cause (ignorance) for their existence, 
in addition to (or beside) the seeing by the inner self; therefore, 
there is the destruction of the same (i.e. matradi) effected 

only by the mere existence of that (i.e. seeing the sameby 
the inner self). j 839 j 

Since a person, being overpowered (lit. blinded) by sleep, has 
an association in his dream with fire, a tiger etc.; 1 so also, 
by the removal of sleep and dream, he comes to have only 
knowledge of the desired object. . [840] 

So also does he attain oneness with the Atman on account 
of the knowledge of variety that had occurred as a result 
of ignorance about (the nature of) the inner self and 
(subsequently) that destructi6n of the delusion of the Atman. 

[841] 

*This refers to other destructive forces or things. 
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(ii) Verses 842-844 present yet another meaning of the same 
sentence. 


Or, it is that the word vij/iaya refers to the thought (acquired 
from) the scripture(s) and/or the preceptor(s) and by the word 
prajha is mentioned one’s awareness (or, experience) of the 
Atman. [842] 

>P 

(In the case of this man, he has) his (earlier) knowledge, 
dependent on the scripture(s) and/or the preceptor(s), i.e. it 
is paratantra ‘guided by another’. As against this, his knowledge 
of the inner self, not being dependent on another, has 
svatantrata ‘independence’. [843] 

Sflciracqu fg#q: | 

SHIcHyc-MM: 11^8811 

His knowledge (or, awareness) of the inner self is just (the 
existence) by itself, while the knowledge (or awareness) of 
the non-Atman is different (i.e. apart) from itself and that 
arises by mere awareness ‘That I (am)’ and/or ‘I am all by 
myself’, [844] 

(iii) Verses 845-855 present yet another explanation. 

ii^ii 

Or, perhaps, it is said (i.e. meant): A person should acquire 
the knowledge of the Brahman ( prajriam kr ) which is of the 
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nature of (the awareness of) non-duality through the correct 
knowledge (which he has acquired) about the true nature of 
the Atman, stated in (or given by) what is slated, 1 i.e. by 
resorting to (the understanding the meanings of) the attributes 
(of the Brahman). 2 [845] 

lr This refers to sdstra , deary a mentioned earlier in 842 and 
843. 

2 This refers to BU 4.4.20: aja alma mahan ...; though it might 
appear paradoxical. 

Since here (i.e. in this explanation or by the way stated) there 
is obtained by a person the real nature of the Brahman as 
not distinguished from or not similar (to any other) as contrary 
to non-Atman; therefore the Sruti said: tain eva .... 1 [846] 

l B\J 4.4.21. 

% ll^avsil 

The true nature of the inner self is directly obtained from 
the awareness of the Brahman, which is neither distinguished 
from nor is similar (to any other), and not from any other 
knowledge; therefore there is a statement mahan atma here. 1 

[847] 

l This refers to Mundakopanisad 2.2.10. 

^q*^Rd Rt^T r* 4-iiRicqiRqtdqd 

o > 

There is no difference between the natures of the inner self 
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and Ihe Brahman beside the matter which is to be set aside 
as, for example, am&nilva ‘absence of being proved’ etc. [848] 

Absence of being proved can only be distinguished from being 
proved, but apart from that distinction in words there does it 
not really exist as a positive entity. This is established in the 
next verse. 

3WlfHcc<ir^ g^Eggpq 11^8-?II 

As, here is the thing such as absence of pride etc. (taken 
to be in opposition to pride etc.), so also should it be accepted 
as opposed (to other external things) which are of the nature 
of activities, proceeding from being proud etc., (though) it 
is not of the nature of any activity. [849] 

SP usefully points out the break-up of the Samdhi as virudhyate 
and akriyariipam. 

wt i|t;y.o ii 

The (real) thing, i.e. the inner self, though non-dual, appears 
here falsely as possessed of (or, associated with) variety (of 
objects), on account of the advent (lit. affectation) caused by 
ignorance about itself, as a rope etc. (appear) in the form 
of a serpent etc. [850] 

g^qicHifn q^fqfctajjqq: I 

qrlafag ggifa fgfrrctfg^Fggg n^u 

In the same way, the Atman also, which is (as already described 
or known) the Brahman, appears to become visible from 
non-direct (i.e. not directly perceptible) on account of the 
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only reason, viz. ignorance about (the nature of) it, just like 
the moon which appears to come out of darkness. [851] 

The illustration in the verse speaks of the appearance of the 
moon which was obscured by darkness. This suggests that the 
Brahman was not directly perceived first, but it became 
perceptible later. The word timira ‘darkness’ suggests ignorance. 
Despite all this, the illustration has to be taken as somewhat 
unusual. 


^ ^ ll^ll 

Since, being with another (i.e. a second) and not directly 
perceptible have only ignorance as their cause (i.e. origin); 
therefore, they do not affect (lit. touch) the (real) thing, on 
account of the knowledge which arises from the authoritative 
means (i.e. Sruti). [852] 

(Those two) 1 which have for them a cause (i.e. an origin) 
recede (i.e. become destroyed), as they come to be connected 
with the (real) thing, as it is; the concealment (i.e. destruction) 
of ignorance is caused by the very rise of the knowledge about 
the Atman as a non -karaka ‘(what is) not connected with any 
activity’. [853] 

1 These are mentioned in just the preceding verse. 

The destruction of that (ignorance) can be neither by Anvaya 
and Vyatireka, nor by the absence (of itself), since the 
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concealment (i.e. destruction/removal) of it is (caused) only 
by (understanding) only one meaning of the (two) words dtman 
‘the inner self’ and brahman. [854] 

^kq^nqbRacq W l 

[HqRi^qfqsiiqT Hlq^icqicH-ikmi ll^Wli 

As a thing other than the Atman cannot have existence unless 
without ignorance (about the Atman); so also, there cannot 
be the cessation of ignorance as distinct from knowing of the 
Atman. [855] 

(iv) Verses 856-860 present yet another explanation of the 
sentence. 

^ o o 

Or, it is the knowledge of the meanings of the (two) words 
(signifying the two things, the Atman and the Brahman) which 
is necessary for the rise of the knowledge of the meaning 
of the sentence—which is expressed (by its connection with 
the verbal form), vijhaya ; because a person is, in respect of 
that (i.e. in understanding those meanings), (fully) independent. 

[856] 

Suresvara’s intention is like this: The knowledge of the Brahman 
is vastutantra, not dependent on any human effort. But the 
knowledge of the words in the sentences of the Sruti requires 
human effort, i.e. it is purusatantra. This is clarified in the next 
verse. 


M’HMd q|q-q|fc5fqq£) ||c;^\9|| 

A person is able to distinguish between the meanings of the 
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(two) words in the nest (in the form) of the sentence by 
adopting Anvaya and Vyatireka (method with reference to 
them), but certainly not for getting to know the meaning of 
the sentence. [857] 


Thus Suresvara distinguishes between the two meanings of the 
vijnaya and prajna (in other words, of two verbal roots, pra-jna 
and vi-jila). 

There cannot be any injunction for a person, when (the 
knowledge of the meaning) has not occurred, because it is 
just not possible since it does depend on the (real) thing 
(vastutantra ) itself; so also, even when it has occurred (to 
him), it (i.e. an injunction) cannot be there, since, on knowing 
the meaning of the Vedic sentence, the person should have 
achieved the desired end. [858] 

The sentence vijnaya prajnam kurvita has the appearance of 
an injunction and Suresvara very clearly rejects here the idea 
of its being one. This is clarified further in the next verse. 

O 

A person is able to get the knowledge of the meanings of 
the (two) words (in the sentence) by the method of Anvaya 
and Vyatireka, since they belong to (his usual) world (i.e. 
the world of commonly spoken language) and that would result 
in his knowing the meaning of the sentence. [859] 

SP brings out the purport of the verse thus: vivekasya kriydtvad 
yagadav iva punisaJt svatantryat tatra yukto vidhir ity art hah . 
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37RT(T ^Cot| ^KlcWijol fcfI 
q^fqqq: oE||i||<| ^}5^fTc^: ||^6<o|| 

(Thus) in sentences such as alma va are drastavyah , this very 
injunction, which has the meaning of the words as its subject, 

i.e. an activity of man, of the nature of some inference, is 
laid down. 

(v) Verses 861-865 refer to yet one more explanation of the 
sentence. 


q^qfenqifc1 q | 

Since, for (acquiring) the knowledge of the meaning of a 
sentence there is only one difficulty, viz. ignorance about the 
meanings of the words; therefore, there is an injunction for 
(acquiring) the meanings of the words. 

slicqic^N cri^fcl l|qS,3ll 

(The injunction is fruitful after a person) having known 
Atman in the Words tarn eva ... (distinguishes it) from 
non-Atman, which is his coming forth due to delusion 
respect of the nature of the Atman). 

SHlcuigfa stFTfsq tllcKIc^ll I 

9^K*H)ld ^ qiqsta'iqcl l|q&.?|| 

For this person the thing called the non-Atman is more 
important ( pradhana ), till when the Atman is seen (by him); 
(for) that knowledge, ‘I am the Brahman’, does not arise in 
him owing to the hindrance (caused by ignorance). [863] 


[861] 


the 

the 

(in 

[862] 


SHIcTRl ycqMslHcblrMdiq | 
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When a person distinguishes the Atman from the non-Atman, 
(the notion of which is) produced by ignorance about (the 
nature of) the inner self; there arises (in him) then the 
knowledge of the meaning of the sentence with the help of 
inference. [864] 

SP states: anumdnena means anvayadind tadaniisarisrutyd ca. 

STlcFRfa iRIcUH | 

f=MMlfa CRT <H<4 hIC^4I4 MMP-mRi IR6.U.II 

When a person raises himself above (the notion of) the 
non-Atman and sees the Atman in himself, he sees that all, 
that is (existing(!) around him) is but the Atman (sarvam 
atmaiva). [865] 

(W) Verses 866-871 offer one more explanation. 

3TCRT qw4c'c<lrtJ5llMl: ^fTPJ I 

^cl: cTiftfcI 

Cv 

Or, since prajna is for men an act to be accomplished on 
account of its being the final goal, which is self-accomplished; 
therefore, (the Sruti) has repeated that (performance of the 
activity) and then restricts the same by the words tam eva 

[ 866 ] 

This verse is an illustration of what is called anakoluthon (in 
Greek), which is: one part of the sentence is in the active and 
the other (which was also expected to be in the active) is put 
in the passive. Actually, the sentence should have been ... anudya , 
iha tam eveti ( naram ) niyamayati. This is clarified in just the 
next verse. 


^511 cb^Td qq^q | 
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cri f%rq ^ ||^8 ,vp|| 

What is stated here, i.e. in prajndm kurvfta, is what is 
mentioned as lam eva .... (This means:) ‘Having known (the 
nature of) one’s own self, one should meditate (on only that) 
and/but not on (any) non-Atman.’ [ 867 ] 

M^rkii^icHiq^qiq: Si^TT fePT “^jqfq u^s^ii 

o 

Since the true nature of all the things, which stands in relation 
ot cause(s) and effect(s), is but the Atman; therefore, having 
known that Atman, (now) take to meditation’ — thus 1 (is the 
restriction). [ 868 j 

SP states that the word iti has the force of a restrictive 
injunction ( niyama ). To explain: if one notion has any optional 
meanings, then niyama restricts that one to one of those meanings. 

q^qfqqq^iM ^=f f^bf-qslRi ckqq: I 
^ ^ ^ ^ ll^n 

When there is knowledge of the objects other than that (i.e. 
the Atman), a person does not know anything as reality; and 
there is not the removal (lit. destruction) of the entire ignorance 
and, further, there has not arisen the knowledge of all. [869] 

This verse states why one should have known the nature of 
non-Atman as understood in the other view. 

Hcq'iKHPi ^ Sk'Mq’^q ck4qi | 

"4qN^H ll^o|| 

Therefore, when (the nature of) the inner self becomes known 
(to a person) in the way 1 stated by the Sruti, it is not that 
there does not arise (in that person) any time (kva cit) the 
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knowledge (of the Brahman), and not that the person’s 
ignorance has not been destroyed (thereby). [870] 

l This refers to alma va are drastaxyah .... 

3^313: srai 3j3f3 I 

3fc?IHlfe 331 f?^TRI3R3t5^33 ^ I 

3cpd3 33^331 u^*: ii 

o 

Therefore, having known (the nature of) that (Atman) alone 
should one, a seeker of the Brahman (saddvija), take to 
meditation. Further, (i lalha ) in anything else than in the 
knowledge of the Atman, there is all ignorance and the 
statement of the Sruti also is sarvam almanam eva .... 1 [871] 

l Cf. sarvam almanam pasyati (BU 4.4.23) and almanam eva 
lokam upasita (BU 1.4.15). 

(vii) This verse is slill another explanation. 

3^3I*3^f3 ll^vs^ll 

O 

Now, if it is said: ‘Here is described (some) meditation which 
is not connected with (lit. is without) any activity,’ then it 
is to be stated (for the removal of the doubt): ‘By the repeated 
statement of vijnaya ... is conveyed the activity of it, viz. tarn 
eva\ [872] 

(viii) Verses 873-879 slate one more explanation. 

srai 31 WTIcitf 35H3faf33T333: I 
f3?ti^5 aniwri 5T5lt 3>3f3 11^?II 

Or, here the word prajiia means the highest Atman — this is 
on the basis of the Sruti statement prajnanam {brahma) ...j 1 
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(thus) here (is stated:) ‘Having known that Atman should a 
seeker of the Brahman take to meditation.’ [87 

1 Aitareyopanisad 3.3; Maitrdyanyupanisad 5.6.31. 

%TOWIc*TM fellTOdH cpflfal I 
TO TOT 3TTOTO ^TTRJ: 


Having known this Atman, which abides in the body in the 
way staled (in the Sruti), (a seeker of the Brahman) should 
take to the highest meditation 1, — this is, in brief, the statement 
(of the thought) of the scripture. [87 

1 This means: knowing the proper meaning of the sentence 
of Vedanta. This marks Suresvara’s concluding remark on various 
views. 


3^4 ^Tvra?q^ I 

^TTOT«5: TOTOlt: ||c;vaVUI 

When this can be the meaning (of the statement vijnaya 
prajnam kurvita ), which is not opposed to any one of the 
means of knowing, why is another thought about it (i.e. 
meaning) imagined on the basis of other ways of knowing? 

[875] 


hi veises 876-890 , there is stated the view of Mimamsakas , who 
belong to the Vedantins' fold in some way (svayuthya). 


TIR^wRh: I 


In respect of this (i.e. this Vedic sentence), there are others, 
who find many faults (regarding the above interpretation), and, 
out of dissatisfaction, they, who have decided the meaning 
of the Veda (very methodically, or firmly), offer some 




















Brhadaranyakopanisad-Bhasya-Vartika 


265 


interpretation other than the one given (by me) above. 1 [876) 
*Cf. verses 832-835 above. 

fawfl Vr%c^^T||c;v9\9|| 

(They say:) ‘The knowledge, which arises from the sentences 
of Vedanta, is only in accordance with the (real) thing, it 
removes delusion (on the part of one). How can that be false, 
i.e. that which is produced from that, viz. the statement of 
the Veda being only authoritative?’ [877] 

^FWH°l u |cbl<?) l 

-v 

*N 

(That is to say:) Even if there arises knowledge (of the 
Brahman) which rests on (the notion of) only oneness of the 
Atman in all and which removes/deslroys the entire ignorance 
consisting in the absence of knowledge (about the nature of 
the Atman), when one hears the Vedic sentences, [878] 

all of that knowledge (of the Vedic sentences) is stultified 
immediately, at the end of this life, by the beginningless 
ignorance, because of that person’s seeing the effects of 
ignorance (again in the next life). ' [879] 

This is clarified in the next verse. 

In verses 880-896 is described twofold ignorance about the Atman 
and , on that account , there is the introduction of prajria. 
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Since we see that soon (or, immediately) after the right 
knowledge has occurred in this life, there do come to exist 
attachments (to the external objects) etc., which are caused 
(in the next life) by ignorance; therefore is this the stultification 
of ignorance 1 by the knowledge (of the Brahman). [880] 

1 We have to understand ajndnabadhanam as a sapeksa samasa 
(i.e. compound presupposing something) related to jndnasya. The 
second line of the verse could be translated alternatively as: 
Therefore (or, in other words), this is not the stultification of 
ignorance by the knowledge of the Brahman. But, this does not 
seem to be intended. 

O 

Ignorance is known to be of two kinds, viz. natural and 
adventitious. Adventitious ignorance would abide in the object, 
whereas natural ignorance is accepted as abiding in one’s own 
self. [881] 



There (i.e. between the two), that ignorance, which is 
adventitious, recedes (i.e. gels destroyed) at the rise of the 
knowledge of the Brahman (even) only once, as (there is the 
removal of ignorance on the part of one) by the statement 
(addressed to a person:) ‘You are not a forester; you are 
a king’. [882] 

As against this, that which is natural ignorance, is once 
destroyed by the rise of the knowledge of the Brahman and 
does come to exist again, as it is noticed from (a person’s 
having) attachment (to external things) etc. which are produced 
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by that (ignorance). [883] 

There is herein understood a story of a prince, who was, owing 
to some mishap, brought up among foresters and considered 
himself a forester till when he was told by another person (who 
knew him in his true nature), ‘You are a king (i.e. prince), 
not a forester’ and, thus, he realised his true status in life. 

ferrmfa d^d ^r: cr: 

o o o 

Since this ignorance is of this, nature, and only natural (in 
the case of one); therefore, one should take to meditation 
again and again, even after. having known the highest reality. 

[884] 


VI d? did dld^^d^dl PK-ddl I 

SiraRlfen tj«4lcfe1lc^tlH-Tn^=| -q^ra: ll^^V.11 

A person should take to meditation by repeated pursuit of 
the knowledge of the Atman, as described, with every effort * 
till the ignorance (on one’s part) about (the nature of) the 
Atman is completely removed, so that there does not remain 
even a little of it. [885] 

* According to SP, this is for over a long period of time and 
continuous. 

^ifsra: i 

'S 

In this context, * men, who are knowers of the tradition of 
Vedanta, and who are knowers, lit. seers, of what is stated 
above, themselves recite/study the verses of Gaudapada and 
others 1 respectfully, or with effort. 2 [886] 
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1 This refers to Vyasa whose verses are quoted in verses 
889-890 below. 

2 It is seeking instruction from a preceptor and other knowers 
of the Vedanta tradition. 

ir^ii 

Cs O ^ 

Having seen the truth about what abides in the body and 
also the truth of what exists outside, a person, who has thus 
become the very truth itself and is having that as the resting 
place, would not have (ever) fallen from it. [887] 

This is Gaudapadakarika 2.38. 

^ ^ ^ tR: | 

3lfWTERrara ^ IR^RI 

When the intellect does not merge (into the Atman) and does 
not again get • distracted, then (that means:) there (the 
individual) attains the Brahman, which does not act or which 
does not have any semblance of any object. [888] 

This (also) is Gaudapadakarika 3.46. 

JR ir IREUFli cRERtSRt: I 

sRSP? fatRimd falwi £RT ir^ii 

o 

It is only martas which is for men the cause of bondage and/or 
liberation; when attached to external objects, it is for causing 
bondage, whereas not having any external objects (i.e. 
connection with them) it effects liberation. [889] 

This is Visnupurdna 6.7.28 and the first line is Mahdbharata 
13.295*(l)ab; the asterisk shows that it is not accepted in the 
critical text of the Mahdbharata. 
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xnci?83E} i 

^ sIm m £-mm ^ TF^lIqtai: n^ou 

0 maims ) is to be checked or confined in the heart till it has 
merged into (lit. lost into the Atman) — this is both knowledge 
and meditation, and all other (things said/written) are but an 
appendage of a book/composition. [890] 

This is Yogavdrtika attributed by SP to Vyasa. 

Verses 891-898 refute the preceding view. 

'rtalssll^fd | 

Wtem sfcl 3m W^li 

Thus do some wise men, i.e. great Mlmamsakas, explain clearly 
the statement vijnaya .... In this respect, (the following) is 
stated in opposition. [891] 

fagr ffexj Mt^ll 

When (it is said that) ignorance is unique (lit. uncommon) 
and (that it) has only the inner self as the object to affect 
and (then it is) established that it is only of the nature of 
ignorance about (the nature of) the Atman; whence could 
then be there a twofold character of the same? [892] 

If ignorance means ignorance of just one inner self (which 
is but single), then it can be Qnly one — there could not be the 
scope for any acceptance of twofold ignorance. 

^ HMHj £|ij I 
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Everywhere, what is not known is the object of knowing for 
various means of knowing (i.e. it is what has not been known 
before). (Therefore) it is only the Atman which is to be known 
and to be sought by one and certainly by such a person, who 
holds the singleness of the Atman; [893] 

since an object, that is not known by any other means, gets 
established only by knowing the singleness of the Atman. [894] 

^ 51fefe: I 

^ 11 ^ 9.11 

"N 

Also, there cannot be any establishing of (the Atman), which 
has not been known by any (generally accepted) means of 
knowing, owing to the non-existence of any excellence; so also 
there cannot be the stultification of this one by resorting to 
any knowledge (obtained by the other accepted means of 
knowing). [895] 

The force is to indicate that the Sruti alone is the pramand — 
it is not among the commonly accepted pramanas. 

And there cannot be any establishing of the (real) thing (i.e. 
the Atman) which is not known by means of any non-Atman; 
for, in the case of that also, its nature is that of ignorance 
and that the non-Atman is accepted as insentient. [896] 

This is to assert that the commonly accepted pramanas are 
rooted in (or, connected with) the non-Atman (objects). 

3^1 i 

^ iW)55iR! ||^v9|| 

Therefore, even in the absence of the means etc., (that 
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knowable) which is capable of for establishment of (its) not 
being known, it is only accepted/understood here 1 that it is 
unknown and it is sought to be known. [897] 

l SP explains alra ‘here’ as the sleep state or, the dream state 
also (read: svapader iheti mahabInliner uktih). 

I here is not anything else than mere knowledge which really 
causes rise of ignorance; therefore, the triad, 1 vi^. ignorance 
etc. is dependent on the knowledge itself. [898] 

^ This refers to false knowledge and doubt also. See verse 
788 above. 


O "N 


It is possible that (the triad) 1 exists in this world 
(i.e. caused) by knowledge only. 


as preceded 
[899] 


l 


By triad may be understood ajridnaditraya. 


Since, (the triad) beginning with the knower, when being 
unknown, is not experienced, therefore, experience is 
understood as the unknown just like sentience which has been 
unknown. [90 

o 

When a mother-of-pearl (etc.) 1 is unknown there is ascertain- 
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ment regarding the things such as silver etc; so when the 
nature of the experience (of the Brahman) is not known there 
is determination regarding the non-Atman. [901J 

^uresvara mentions only a mother-of-pearl; though some more 
objects should have been mentioned, in view of rajatddi. This 
is his usual way of writing. 

When silver etc. are not established without/part from (any 
certain) knowledge they are (considered as) not being the 
object of knowledge, as there is unknownness in the case of 
the mother-of-pearl, which is other than that (i.e. silver etc.) 
and whose true nature (lit. perception) is not known. [902] 

This verse is marked by the most usual cryptic expression 
of Suresvara. It needs to be explained in fuller details as in 
SP, or, in just the next verse. 

^ wi IKo?|| 

since there does not (really) exist an object of knowing; 
therefore, there is cognition of silver in a mother-of-pearl (and) 
the cognition of silver would not be valid, 1 owing to • the 
absence of (a real) object there. 2 [903] 

*The word ‘not valid’ means ‘not properly conveyed by a 
means of knowing’ (here direct perception). 

2 This is worldly dealing. 


W ^ ^1% HR WdldlM HT I 

o 
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As (in the example of the preceding verse) there is no valid 
means of knowing in case of silver, so also there is that (i.e. 
invalidity) in respect of a mother-of-pearl as well; because 
that (i.e. valid means) is stultified by its not conveying (the 
proper) knowledge about it (i.e. silver), and it (i.e. silver) 
is (in fact) of the nature of (or, similar to that of) a 
mother-of-pearl. [904) 

As this is so; therefore it is certain that all the means of 
knowing beside the inner self are to be understood as referring 
only to the object(s) of knowing other than the Atman. [905] 

ycmyfarcifasiicii i 

And, the experience (or, awareness) of the inner self is not 
(properly) grasped, it is experienced here (i.e. in worldly life), 
in the same way (i.e. as in the example above); (this is so) 
till a person is not enlightened before the pervasion (of the 
inner self) by (i.e. its connection with) a means of knowing 
(viz. the Sruti). [906] 

The AnSS edition notes variant reading toya in place of tatha 
(i.e. tayaiva ... in the place of tathaiva ...) and that indicates 
(perhaps better) the experience of the inner self as apart from 
external objects, owing to that ignorance which was posited by 
the opponent. 

o ■> 

Since the experience related to the real thing is an established 
fact ( sanisiddhi ); therefore, there is no stultification of the 
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nature of (the inner self as) being unknown, in the same way 
as the occurrence of stultification (of silver) 1 by a mother- 
-of-pearl. [907] 

*0^ alternatively, of its own being unknown as/in the case 
of a mother-of-pearl. 

f^sn wi HHUmfarcHd ll^o^n 

•N 

This (unknownness of the inner self) is because of its 

non-connection with the means of knowing, i.e. the Sruti. It 

is not like what is the object of the sixth sense, i.e. what 

is imaginary. 1 And also, owing to being experienced in the 

case of the experience in the deep sleep state etc., it is not 
independent of requiring some proof (of its existence) like 
that of a Bilva fruit on the palm which is known by a means 
of knowing (viz. direct perception). [908] 

^hat is, conceived only by manas. 

iKo^u 

HR feme! o|| 

Thus, the object to be known here, (i.e. the Atman) is (in 
our view, according to the opponent) already known (lit. has 
ever obtained) even before the operation of any means of 
knowing. [909] 

(The Siddhantin’s answer is:) ‘No, this is not so, because 
establishing the object of knowing is not there in the teaching 
of any other school other than that of Vedanta; therefore 
there does not exist a proof for it’. [910] 

Up to verse 909, there was expressed a doubt (codaka) of 
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an opponent. Verses 910ff. are an answer to the doubt. 

W 3n?^q q i 

IKUII 

<h4:?1h\wRm: I 
^qwfeqife: im^ll 
yi'-q^q q^qiqifcgqi ^q^q ^jqq: I 
qrqpqq: q^q%: wjFrafti^q% irmii 

But, in this (view of MImamsakas) that the Atman itself is 
not known and also (if known) it is falsely known, for (in 
this state) that (Atman) has a connection with a means of 
knowing and thus thereby through the destruction of all 
ignorance, [911] 

because of the rise of all knowledge from sentences such as 
tat tvam asi, because of the removal of all ignorance through 
obtaining (i.e. knowing) the effect of what is to be known 
(i.e. ignorance); [912] 

because of the complete obtaining of what is to be obtained 
and, so also, by the abandoning of what is to be abandoned 
and (consequently) the rise once (and for all time) of right 
knowledge; (tell me) what (other effect) remains to be brought 
about. [913] 

SP adds in the end: sakrtsiiter uktasesaphalasiddher iti sesah. 

C\ o 

qqlsfa qi %qqt?qq spr qqi ik?«h 

If, in your view, ignorance continues to be there as before, 
even when the (real) thing has become well-understood; then, 
what proof could there be that it will not come again after * 
death? [914] 

In this verse a word nesyati seems to be a misprint for naisyati. 
SP and NKL do not help in this regard. 
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The thrust of the argument is that the rebirth in the case 
of even the liberated cannot be avoided, if the opponent’s view 
were held. 

«nE.qifqyi qrei fsmi «nE|% cj^ i 

^I5 c t)< : q ^ c^HI ll'U&JI 

O 

Since between ignorance and knowledge there is no connection 
other than that of stultified and slultifier, like the connection 
existing between what is to be burnt and what burns; [915] 
(therefore), tell me, how can ignorance, which is to be stultified, 
stultify knowledge which is the slultifier? (Indeed) there cannot 
be the burning of what burns, viz. the fire, by a thing to 
be burnt (i.e. fuel). [916] 


If this ignorance, while existing, has not been able to destroy 
knowledge earlier, how then could that right knowledge (or, 
understanding) be stultified by that ignorance, which has been 


already destroyed? 
in that case? 


What could be the right knowledge there, 

[917] 


■MIMciic-hhR^im: 5I5li ^5: ||<^c;|| 

If this knowledge becomes destroyed in its fullness by 
ignorance, then how can a foolish person, who has the 
knowledge of his own self taken away (lit. stolen) from him, 
take to meditation? mi 


This is a blame given to the argument which began with the 
word yasmtid evamsvabhdvaisd ... (verse 884 above). 
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_ O O >3 

^q^okcqfq^iRI fccKdWl: ^RIccbR) m* 

o 

(Moreover), there would be everywhere the birth of what has 
a cause, viz. origin, again and again; therefore, from what 
(origin) could there be the birth of ignorance, which is (posited 
as) the cause of all, and which is (once) destroyed? [919] 

Verses 920-922 state that ignorance could not he born of the 
Brahman , lest it might be permanent. 

3#TRf8R: STCFJERt I 

Rr>v , iMi <^Rc( n^^on 

O > 

If it were said that (there would be) the birth of it (i.e. 
ignorance) from the Brahman, then there would forcefully 
(contingently) result the absence of liberation because of the 
perennial nature of the Brahman; 1 (this is so) as in the case 
of the rays of sun. 2 [920] 

lr This implies the continuous (or, ever) rise (or, appearance) 
of ignorance. 

The illustration points to the ever existing nature of the sun 
and therefore also of its rays; consequently, the continuity of 
ignorance has to be understood as a contingency. 

qlfr?5 i mi<1 1 

o > 

iiwii 

O 

(If it is argued that) ‘There would be non-destruction of what 
has no beginning (viz. of ignorance)’; (the answer is: ‘This 
is not so) because it is noticed that everywhere there is 
destruction in the case of the beginningless and (also) unknown 
objects of knowing, indeed through the destruction of 
ignorance’. [921] 
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5TRP#T 5T^FTR ll'mn 

Here (in worldly dealings) everywhere, authoritative means of 
knowing destroy the unknownness characterizing objects to be 
known, after having first accepted/understood the objects as 
characterized by beginningless ignorance (i.e. unknowness). [922] 

Here there is stated a general rule as to when and how the 

means of knowing (of the unknown object of knowing) stultify 
ignorance. 

In veises 923 and 924 it is pointed out that the destruction 
°f ignorance does not mean the merger of effects into cause. 

It is also not said that the destruction of ignorance consists 
(merely) in the merger (of it) into its cause, as in the case 
of (the merger of) the serpent etc. in a garland of flowers; 
because the Brahman has the nature of not being the cause 
(of it). [ 923 ] 

Stoicism ^ fofa: l 

Here (in Vedanta), there is no other injunction for acquiring 
the knowledge of what is not known; because, only being that 
much (instruction), there could have been accomplished what 
is intended to achieve; therefore, there remains nothing to 
be done. [924] 

Suresvara offers in verses 925-935 his comments on the views 
of the followers of (i) Prabhakara , (ii) Kumarila Bhatta, (iii) 
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the Sdmkhyas , (iv) the Veddntins in general, (v) the Vaisesikas 
and ( vi ) f/te Lokdyatas , »w7/i regard to the supposed injunction 
in vijnaya prajnam kurvfla. 

cfiKUT Wfe: I 

3TRTnf^): *3|g: W cRU II^^V.11 

(i) In the case of him, who has understood the Atman alone 

as the cause of the effect, viz. the knowledge of all; there 
is continuity of the Atman understood and thus the knowledge 
of the Atman, established by itself, does not have to be 
obtained (lit. effected by following the injunction). [925] 

This is in refutation of an opinion of a Prabhakara: ‘Here 
the Atman itself is the basis of knowledge and thus there is 
a continuous existence of the same and there is thereby suggested 
the unnecessariness of following injunction which is implied.’ 

cRXllfq facWFEITrf 11^11 

(ii) In the case also of him in whose opinion there is 

experienced (the existence of) the Atman in the form of the 
notion of ahani through the connection of parts and whole 
(made up of them), there is not to be prescribed an injunction 
for acquiring the knowledge of the Atman, because that 
connection is eternal. [926] 

In the opinion of the followers of Kumarila Bhatta, things 
to be known and their knowledge stand in their relation of parts 
and whole (made up of them together); by this connection with 
the never missing existence of the Atman and, therefore, on 
account of the ever continued experience of the -same, any 
injunction for getting to know it becomes only redundant. 


"S 
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C ^ U| ^ ?t 5RT|fq ||<^v9|| 

(in) Also for him, who considers the intellect itself as the 
common means of fully knowing the self and the non-self , 1 
here, there is no necessity of an injunction. [92 

1 We have used the self ahd the non-self and precluded the 
use of the words the Atman and the non-Atman, because, in 
this view of the Samkhyas, there is reference to a number of 
Purusas and a variety of effects of Prakrti and, since there is 
continuous existence of the intellect, which is product (or, 
modification) of ever existing Prakrti along with Purusas, there 
is therefore not any additional effort required to get to know 
the same by the injunction, as implied. 


II^RI 

(iv) As being one’s own nature, the Atman is (connected) 
with the inner self and other things beginning with the intellect 

up to the objects of sense-organs, therefore, this world is of 
the nature of sentience. 

In verses 928-932, Suresvara refers to the general view of 
Vedantins who would dispense with any injunction in respect 
of getting to know the Brahman. This view shows a lot of 
similarity with Suresvara’s own view. 

51 % \\^%\\ 

That (world) would ever be having the nature of sentience 
because of its independence of any other cause for it in respect 
of its own nature of being the non-Atman, dependent as it 
is on merit and demerit. rooo 
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SP stales as the support for this argument, the thoughts 
contained in BSB on 1.1.2-1.4.23 and 2.1.14-20 of BS. 

_ C\ O ^ 

cM firq: IK 3° II 

5l®<*IUl«bKcli M^mitllc^cli cM i 
ycMR-^cM^cli ^ ^ cn: ^ IK33II 

C\ O C\ 

A pitcher does not become united with or separated from 
various kinds of things, unless it is full of Akasa; so also, 
without the intellect the knowledges or consciousness (of men) 

[930] 

can not come to have the shape of words etc. and also of 
the uncertainly etc.; setting aside (the fact that) they are full 
with (i.e. pervaded by) consciousness of the inner self; 
therefore, there would always remain mere void (i.e. 
non-existing in reality). [931] 

^wrai^ ii'mn 

Since (this is so); therefore, (Vedantins) do not have to make 
effort to get knowledge of the Brahman and also to secure 
the continuity of the same; for that has been already established 
in the case of all living beings, by their own nature (as 
existents). [932] 

gsnitecdsjdct: I 

^ cblSfal^sft: qfa: 3Fi7c|||c| IK? 3II 

In the same way, the various discrete things are in teality 
having the nature of non-distinction (from the Atman) and, 
therefore, human beings do not have (to make any effort) 
to effect the knowledge of the Atman—because that is already 
effected (or has already occurred to them). [933] 
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3JkhiSJKi!u| c||[c(t-): | 

(v) In the case of that theorist also, in whose opinion all 
types of knowledges have only the Atman as their basis, the 
knowledge about the Atman has not to be effected, for the 
reason that it has ever been obtained already. [93 

This view of Vaisesika is: ‘knowledge is one of the qualities 
of the Atman and thus there is, according to him, guna-gunin 
relation between knowledge and the Atman; and since that is 
an ever existing relation, any special injunction has, therefore, 
not to be made for acquiring that quality of the Atman. 

^HIqqiP;4ta4iq 


(vi) In the case of him also, who holds the nature of all things 
as the ever existing and living sentience in the form of this 
body, there is no necessity of effecting any knowledge (i.e. 
awareness) of the Atman (i.e. the self). [93 

This has reference to the Lokayala, who identifies the body 
with the Atman and, this being so, a person does not have 

to lake to any action for getting to know what is called the 
Atman. 


Verses 936*938 set aside the view of the Vaidikas who feel the 
need of an injunction for the acquisition of the knowledge of 
the Atman. Verse 938 is the conclusion of verses 925 onwards. 

M qfejwo ^4HkqHd4)STO I 
^**4 b b4 c Pi u s<:^ f44oicqk>t<d^q^ ii^sji 
^ f4cq*wcqkl4k<:d^ ^Wcf: | 

TRTl Plcq fqfe qqfofq 11^3^11 

c 
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fMei: g&W'Osfa ^ cc|s(^|s^l£Frq • 

o > 

As one notices (i.e. refers to) all that is non-Atman in the 
case of the rules called niyama and parisanikhya , 1 there follows 
contingently the meaninglessness of the entire portion of the 
Veda, relating to ritual activity, as there is really no basis 
or support for the same. [936] 

Also, because (the Atman is) what has been ever obtained; 
therefore, there is no possibility of the occurrence of the two 
(i.e. niyama and parisanikhya), since every injunciton is ever 
expected to have a reference to what has not been obtained. 

[937] 

Thus, there is refutation slated in respect of every kind of 
(postulated notion of) injunction as regards the sentence 
mentioning the acquisition of the knowledge of the Atman; 
but (there is not set aside the notion of) informing one of 
what is not known. 2 [938] 


In verses 936-938 Suresvara examines the nature of the sentence 
vijnaya prajndm k unit a as an injunction. 

1 niyama is a kind of rule defined as pdksika, what is related 
to one of the alternative (already known) ways of performing 
a ritual, and parisanikhya refers to the exclusion of what occurred 
to one as a way of performance (nityaprapla). 

The intention in this verse is to slate that vijnaya ... does 
not belong to any of the two kinds of injunction. What therefore 
might remain is the acceptance of the sentence as apiirvavidhi. 
But that can be accepted only when the sentence is taken to 
have reference to what is not known before ( ajnatajhapana ) and 
that does not mean: ‘There is not any activity to be understood 
by any person for acquiring the knowledge of the Atman.’ 
Therefore, the sentence cannot be taken as an apiirvavidhi also. 

2 This last clause sets aside the idea of a pravartakavidhi 
‘injunction which promotes an activity’ in the sentence vijnaya 
.... This has reference to verse 893 above. 
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^ fc|3lldcd.|fe#q% I 

<?:<skc|h^ ^ WRU ^qrqlS^IS^ ll<mil 

There is not prescribed (here) what is to be performed in 
the case of what has to be obtained, owing to that (the latter) 
has been already known and, further, there is not prescribed 
here any means towards performance of any sacrifice, because 
that involves misery. 1 [939] 

1 This refers to the so-called Karma Kanda portion of the 
Veda. 


SUP! ^ WB: IK8o|| 

Here, i.e. in the Veda, any activity or cessation of an activity 
has only to be in accordance with (the nature of) the thing 
to be known; therefore, the proper knowledge acquired from 
the same (i.e. Veda— atra) is merely informative. Therefore, 
there is not any activity (promoted) by the means of knowing 
(i.e. by the Veda). [940] 

The basis of the argument in this verse is that, according 
to some Bhavanavadins, Veda (i.e. Vedic words) would purport 

t 

to promote an activity which is good and to avert activity which 
is ill. But, in the case of the Atman, any general idea, good 
or evil, is irrelevant and, therefore, the Veda should not be 
taken as promoter of any activity. 

AiKSI'l’KSxrcM: |K8?II 

O 

i 

Further, on account of the removal of the cause, 1 i.e. the 
agent etc. 2 (of an activity), there is not any possibility of any 
tendency to act—(this is so) because of the rise of the proper 
knowledge of the object of knowing as being what is not a 
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karaka , ‘an agent’ etc. 

*This refers to ignorance. 
karlradi refers lo kartr, karma and karana. 


1941) 


*JgW3(S <OT» #?f tMtsfa^cfad IK83II 

Here, i.e. in respect of the inner self, the particular knowledge 
is (merely) the destroyer of ignorance; it does not destroy 
(that) ignorance by assuming the form/nalure of any means 
of activity (karaka); since (a means assumes that nature) 
elsewhere, like a sword , 1 for there is accepted the relation 
based on duality. [94 

1 A weapon for killing implies the existence of someone lo 
be - killed and, thus, a sense of duality is involved in respect 
of the same. 


Verses 943-946 are the refutation of the view : ignorance is 
removed by repetition of acquiring knowledge. 

fa? WWIMlItWIrJdd 1 

IR83II 

It is settled that the knowledge about (the nature of) the 
inner self does not come from (what is usually known as) 
the knowledge resulting from (or, produced by) the means 
of knowing in the same way as the knowledge of a knower 
(in the worldly doings), who is born and later dies; that (the 
inner self) is ever known lo be the witness and also the result 
consists merely in the inner self itself. [ 94 ; 
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The Atman does not come into connection with anything that 
is non-Atman and ignorance (also) cannot be there unless 
it is associated with what has the nature of a karaka ‘(a factor 
connected with an activity such as) an agent’; even the 
non-Atman does not get connected with the Atman. [944] 

This verse clarifies that there is not any real or unreal relation 
(or, connection) between the witness, i.e. the inner self, and 
the non-Atman. 

SP rightly draws attention to the break-up of the Samdhi in 
the first half as atma akdrakatvat. 

faEsfo IIS8HII 

The intellect etc. 1 do not get established by their own strength, 
since they have the nature of non-sentience; they become 
established only through the establishment of the inner self, 
which is of the nature of knowledge (itself) and which is 
established by itself. [945] 

J The word etc.’ implies the plural—that is maintained in 
the whole of the verse. 

sricl IK8&.II 

Everything, which serves the pupose of another, gels established 
(only) with reference to its own object; as, for example, the 
creation in the dream stale would be useful (lit. get established) 
only for the seer of the dream. [946] 

In verses 947 and 948 , it is asserted that Atman is only 
self-established. 


c*I % cirq -MMIc-Hdl l 
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fet: qwffl II^Svsil 

(The world could be held) different or non-diffcrent (from 
that Atman), (yet) that cannot at all be of nature of what 
is false. For, if it be held to have difference (from the Atman); 
then, being established by its own greatness, it would be like 
the highest Atman. 1 [947] 

J The simile purports lo convey: it would be just (another?) 
Atman. That is to say: there cannot be the world as non-different 
from the existent Atman. 

C 

^ slfaEqfg IK8^II 

And further in/for holding it as the Atman (and therefore) 
non-different (from it), there is not seen any proof (or, means 
of knowing it to be so) and (its having) destruction. 1 Also, 
it would/could not be established as not false, unless it be 
pervaded by the Atman. 2 [948] 

*SP supports this by quoting Gita 2.16: nasato vidyate bhavo 
ndbhavo vidyate sat all. 

Read SP on this: atmano bhinnabhinndtmana jagan na 
siddhyati cet tarhi tadrahitdtmavat tad api svena svatantrena 
riipena [.hi syat\. 

Verses 949-952 affirm: What is said to be ‘ imagined ’ (or, 
conceived) cannot be thought of unless it has a basis in a real 
support. 

C C 

This absence of serpent etc. which is imagined is not known 
(by an authoritative means of knowing) as different from the 
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reality, which is the wreath of flowers; further, by its being 
established ever in the absence of that, it would not resemble 
the Atman. [949] 

ycM'iic-McciicycM'Mmiri-tidisfq ^ i 

o > 

Also because a non-Atman has for its own property as of 
the nature of the inner self from the inner self and also, 
because of the real nature of the inner self, it would not 
itself get to exist as some discrete object like khanda , munda. 

[950] 


SI#Rt 3FI3lc±H: irmn 

From the statement of the Sruti sarvam dtma we understand 
the non-Atman (lit. what is of the form of the universe) only 
as the inner self, through the destruction of ignorance about 
that (i.e. the inner self). [951] 

<1rcw4lER fpfeRWfl: I 

RFcprejc^s.T(%"|K>4;>u 

C\ 

By the statement apiirva ... 1 is not known Anvaya etc. of 
things that are related as cause(s) and effect(s), except without 
(understanding) the true nature of them. [952] 

Cf. idam sarvam yad ay am atma (BU 2.4.6; 4.5.7) quoted by 
SP. 

*BU 2.5.19: tad etad bralimdpiirvam anaparam anantaram 
abahyam ...; cf. BU 3.8.8; and cf. note on .verse 837 above. 

Verses 953-957 conclude the discussion regarding an injunction 
in relation to the knowledge of the Atman. 
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%JbLyct>Kt£) WTOTOEISTOfafIrRRi | 
t \ -^cfooi^Sl: IIWII 

C O *N 

Since (acquiring) knowledge also is not produced by any 
karaka , it destroys ignorance here in the Atman. And, not 
being dependent on repeated study (of the scripture etc.), 
it removes ignorance through its power of revealing (the true 
nature of the object to be known). [953] 

This is only to affirm that, in knowing the Atman from Veda, 
there is no need of expecting any injunction. 

cti forot viumciw n^y.8ii 

C C o > 

Thus, when one’s own Atman is known (by one) as having 
no activity, being a non-agent (akaraka) 1 and not having any 
result (lit. fruit to produce), what reason (or, cause) could 
there be for any inclination to or cessation from (an 
activity)—let this be told. [954] 

l Or better, not being connected with any activity. 

w u^v.«.u 

Cs o 

Indeed, the knower (of the Brahman) would not see here 
anything else than the mere singleness of the inner self and 
without (even a little of) ignorance about it—to this effect 
(or, to say this) there is a Sruti statement, viz. yatra hi ..... 

[955] 

WbfemiMl: WTO: IK9SJI 

C\ 

Therefore, when there is the destruction of ignorance (about 
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the nature of the Atman) no possibility of (there being) any 
ignorance with reference to (or, lit. any authoritative means 
ol knowing) the inner self in its true nature as the Brahman. 

[956] 

O Ov *N 

And as to what is staled as a counterargument, viz. the noticing 
of attachment etc. on the part of a knowcr (of the Brahman), 

(it may be pointed out that), because it has its birth which 
is stultified (viz. ignorance), there cannot be considered a fault 
in what is said (by us). [ 957 ] 


Verses 958-960 state that there is no fault (or, difficulty) in 
the recurrence of what has been (once) stultified. 

C ,5 

cl cic^HcqRq ||^9.c;|| 

o c 

The connection of what is to be stultified and what stultifies 
it occurs only once and (tu) in the time subsequent (to the 
existence of) that connection, there is association of only 
memories of them. [95 

This is to state that there will not really exist any ignorance 
when it is once destroyed; there might remain only the memories 
of those discrete objects which were its products—yet, see the 
next verse. 


^ ^ smiuiccj ^1% I 

Also (or, But) nowhere in the Siddhanlin’s view is accepted 
memory as an authoritative means of knowing; therefore, owing 
to the absence of any authoritative means (regarding that), 
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there cannot be any stultification (of the knowledge of the 
nature of the Brahman) by the absence of any authoritative 
means of knowing. [959] 

(Thus) from the destruction of the cause(s) such as the knower 
etc. and also from the stultification of any external means 
of knowing it would not also be proper to hypothesize (or, 
pul forth a counterargument) about the means such as direct 
perception. [960] 

This verse rejects the expectancy of any means for acquiring 
prajridj 

^ SWKlfa TflERlft I 

nWII 

O 

Further, in the subsequent portions, the Sruti will state such 
means as sama etc. for securing/eslablishing what has been 
enunciated—(those means) with reference to which is accepted 
freedom (on the part of a seeker of liberation). [961] 

This verse begins to explain the words in BLJ 4.4.21, after there 
has been earlier the refutation of the explanation given by 
Bhartrprapanca in relation to vijiiaya .... This continues up to 
verse 964 below. 

Therefore, one should not meditate * on words which are not . 
informative of the Atman; the word bahiin (in the Sruti) is 
just a restatement of the multiplicity (of the objects) that is 
already established. [962] 
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1 abhidhydyet is (he paraphrase of anudhyaydt in' (he original 
cf. verse 969 below. * 


In (he phrase vdco vigldpanam, (here is s(aled by (he Sruli 
l e censure of meditation on many words, in order (hal (he 
rejecUon of (hal (i.e. (he same) becomes (firmly) established. 

(963] 

^ ^ c l ^ '.k^'-ii5Rc(M , H4Tlt(U|(d ||^&,S|| 

Medilalion on many words does not effecl/result into (or bring 
about) (he attainment of the slate of liberation; if otherwise 
(hi. if that would not be so), it would result in drying up 
of speech, palate and throat. [ 9 64 j 

In verses 965-969, Suresvata takes up the refutation of the view 
of Bhartrprapanca in this regard. 


On the strength of the explanation stated (just now), there 

is no effort made to give blame to the explanation which is 

f vcn by another, because it is refuted for the reason pointed 
(out earlier)/ 


[965] 


1 This refers to those words of Bhartrprapanca which are 

quoted by SP thus: dvaitdbhidhayakan sabdan dhyanakdle na 
cintayed (i iti ). 

?That refers to moksdrthasiddhaye ndlam in the preceding 


verse. 
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?b*j|qr3Rl ^ ^MlcMI‘1 erg: Vssn ||<?££ n 

o ■v 

There are clear statements in the Sruli thus: om ily exam 
sada dhydyed, 1 anyd vdco vimwical/w, 2 te ’navitiva , 3 with 
reference to giving up of (the study ol) the Vcdic triad. [966] 

X Mundakopanisad 2.2.6; ‘meditate on om (as the soul)’. 
Mundakopanisad 2.2.5; dismiss other utterances or words’. 
Not traced; ‘They, having found’. 

Tjfc ||^^|| 

This word ili (is used here) for conveying the reason,’ viz. 
through the desire of giving up (the meditation on) many words; 
and the statement yadi vd ... is to cover (or completely convey) 
what is obtained from the Mantra and tradition. 1 [967] 

Perhaps this refers to the Brahmana as that is mentioned 
specifically in the next verse. 

tHWctij ^ ir^n 

That, bondage and liberation have for them (some) causes, 
is carefully (or specifically) mentioned by statements of the 
Mantra and also of the Brahmana 2 in relation to persons 
who wish to acquire the good. [968] 

^SP refers to saktali saha kannaiu ... (cited in BU 4.4.6). 

SP refers to sa y at ray am atma ... (BU 4.4.1). 
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(A question is asked:) ‘Why is it staled here ‘one should not 
meditate on many words?’ or, ‘Why is not there (stated) the 
giving up of fewer (words)?’ Let this be told. [969] 

The discussion on BU 4.4.22 begins here. Verses 970-972 state 
that the rise of the desire to know the Brahman leads to 
the pursuit of the Veda , i.e. Vedic rituals. 

clildToTcl ||^\9o || 

To begin with, then, here is stated (the reason) for not 
abandoning smaller word (i.e. Karma Kanda); and as for 
abandoning of (the recitation of) the Vedic triad, it will be 
stated in the Sruti itself thus: tam elam ... (BU 4.4.22). [970] 

Or rather (this is so), because there is mutual contradiction 
of Vedic portion referring to rituals, i.e. Karma Kanda with 
that about ( xijnana i.e.) the Upanisads/Vedanta texts, since 
the two portions of the Veda given to the ritual activity and 
to knowledge are mutually opposed. [971] 

|ci?rt ^FjVqfq fsTRWcT^ I 

O 

(Now) is stated as to how even ritual activities become the 
cause of liberation by their becoming the means of purifying 
the intellect. [972] 

Verses 973-979 discuss BUB: exam tasminn atmaxisaye sarxo 
xedah .... 
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qqf qm: ■MWdlsfq i 

qqi qcrfg qqiq qfaqrai 11^? II 
qqrararFra ^RKK<ig i 
q qi $cqifeHl<tdl4 II^VSSM 

O O 

Now is stated as to how the entire earlier portion of the 
Veda results into (lit. becomes the cause of, or, leads to) 
the knowledge of the matter (staled) in the Vedanta texts; 

[973] 

then, having restated the teaching of the Vedanta texts, as 
it came (into tradition) in the words sa vd ... the Sruli began 
respectfully to state the matter, already stated. [974] 

McjfacRM I 

cR^l l I'm 11 

C C 

In the word sail is there a reference to what has been already 
said, (this is so) on the basis of its being known; the word 
vai is for reminding one of that person in whose case there 
occur the incidents of death, birth, etc. [975] 

In this verse, Suresvara gives the meanings of the two words 
sah and vai from the statement about vividisa. Also, the word 
dharnia is used in some peculiar sense, i.e. of incident, or, 
happening. 

In the word esali is referred to (that person) who is slated 
in the Mantra ending with the traditional ending dhruva; 1 
the statement mahan ajali is used for effecting (the sense of) 
attributes of him. [976] 
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This is the explanation of esa mahan ajah. 

This refers to BU 4.4.20: virajah ... mahan dhruvah. 

^b'MO-ict-iifccp] ?i|%: i 
^4*414 eft: "|KviK9|| 

The Sruti text which begins with (the words) yo ’yam is for 
(effecting) the Anvaya and Vyatireka (in respect of the 
Mantra); so also, the word sarvasya is for specifying (the nature 
of) the substantive by (its) adjectives. [9771* 

^ f¥4g!<4c1°4 clT*l 5Ftc( 4lfedc l: I 

o 

Since there has been earlier 1 the statement of whatever that 
has to be stated here, viz. of being in the same case relation 
etc., therefore, that is not stated here again. [978] 

1 This refers to the discussion of sdmdnddhikaranya etc. in 
Brahma Kandika. Cf. BUBV 1.4.1416-1427. 

^ g4ict<)ctc^| ^ Xjqt^cl^rIi^vs^n 

o 

In the words bhiiyan sa sadhuna na there is staled the result 
of (the acquisition of) knowledge and in the statement esa 
sarvesvarah there is praise of what is already staled. [979] 

Veises 980-985 state the purport of the Mahavakya, sa va esa 
mahan .... 

|pc|4|Rg ,| W „ 
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This is mentioned (or, referred to) in the words yo \yam .... 
(Then the meaning) intended: In this context, (the person who 
is) shown to be aloof from desire, action etc. and also called 
the self-illuminating, [980] 

and is mentioned (lit. shown) by/in the Sruti as sa e$a tsvarah 
saksat ...; this is because there is here the relation of being 
the qualifier and what is qualified 1 between the one to be 
controlled and the other, the controller. [981] 

J Thus there is slated the division of vise Sana and visesya in 
the Sruti statement. 

o 

The Sruti then ( tavat ) rejects that with reference to which 
there would be the lordship (of the master); this is on the 
basis of the opposition between the adjectives (of the two), 
as, for example, between the great ether and the ether obtaining 
in a pitcher. 1 [982] 

^he example is elucidated in the next verse. 

IftlccWlM 

When the one to be controlled is set aside the lordship also 
in respect of the inner self would not entirely remain (as 
established), for that lordship is with reference to the 
expectancy of that (which is to be controlled). [983] 

‘tciwll ^gl'bRI | 

11^811 

As, when it is said for effecting the concealment/denial of 
ether in a pitcher, in the statement of the ether in a pitcher, 
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il is described as the great clher, there is only ether that 
remains^ (in one’s understanding), so also, here in the case 
ol the Atman alone. 1 [984] 


This is elucidation of the illustration expressing malwt .... 

Add to complete the sense; there remains only the Atman. 
There remains the immanent with all its attributes given up. 




As there cannot be any connection between two things that 
are opposed in nature, so also there cannot be any connection 
of things which are not opposed. 1 (As) there is removal of 
ignorance about that (he. the inner self), what remains is only 
what is not the meaning of the sentence. ^ [98 

ghala , pula do not have any connection between them, since 
there is mutual opposition of the two; so also if pratyaktva and 
advittyatva are but one (that is, they do not have any opposition 

between them) they do not have between them any connection 
also. 

2 

By avakyai lha Suresvara understands the inner self which 
cannot be the subject or object of usual sentences. 


Verses 986-992 slate meanings of different words in the text. 

^ 3fqqq)5*fc? oqi^ldcc||?| | 

This is, so far, the purport of all this (that is said) in the 
text. Now is explained the meaning of the (different) words. 
(Yet) because, the meaning of the words sa va has already 
been explained, there is not any effort made again for 
explaining il; therefore, the mention of that is merely a 
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restatement. 1 [986] 

1 It is a restatement for the purpose of staling the reason 
for - the earlier argument and, therefore, it should not be 
considered as repetition. 

qr)55trat sprp: i 

o > 

By the word dkdsa is here staled the highest, the unknown 
and the best (lit. venerable or respectable) in the world the 
specification of the nature in the case of the Atman is in 
the word ‘it is the cause of origin, sustenance and destruction 
of this world’. [987] 

sftaHsiJRN simroRa: i 

>9 

This is thus the nature of the field and the knower of field 
as staled before the Atman, being of unknown nature, is 
staled there, as being the cause of the world. [988] 

HllgRlcclfald ll'WII 

ll^^oII 

Since all (the world) is under the control of this one, therefore 
it is called the master (or, lord) of all. But, if it were held 
that there could not be the maslerhood of all when (i.e. for) 
it is inactive; [989] 

(we say, this is not so) owing to its connection with the power 
of being a controller; therefore, do not think this way, as 

there are once again the statements sarvasyesana eva and 
sarvasyeste sadaiva. [990] 

































300 


SurcSvara's Vartika on SatTraka Brahmana 


3^^6iqi<:qq)|4c^KcMfeR?^RT^lfqq | 

Rfc|£fajfWc^ ^i 4 KHlfd ^4<*| ll^^^l! 

If one were to say, ‘This lordship in the case of the highest 
Atman would be like that of royalty in a prince’, this is not 
so, because that one is described as adhipati ‘overlord’. [991] 
That lord ever protects the world, with its threefold mastery, 
in relation to origin, sustenance and destruction (of the same), 
since that one has pervaded it by its being the effect of the 
Atman. [992] 

Verses 993-998 state : on the basis of the Sruti sa sddhund-that 
the overlord does not have any merit and/or demerit. 

xi u *iild %l ac^ifa: ^ ^ifcl H333II 

If it is held that (this overlordship) comes to the Atman 
because of its controlling, as in the world where there occurs 
the connection of merit and demerit, that (acquisition of that 
master or overlord) is not (real), as it is understood from 
the statement in the Sruti sa neti. [ 993 ] 

net: I 

'fccKqilqcqlq^istoitq 'RHH'lft: II 338 II 

It is held that bringing about the result of his own (actions) 
to the agent is the nature of actions; (but it is not so in 
the case of the overlord) since there is no connection of the 
result (of any of its activity) owing to the absence of agency 
and mastery . 1 [ 994 ] 

* These two are merely attributed to the Atman—they are 
not real—and this is explained in the next ver$e. 
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cRfg^ct 11^*11 

Because of its immutability, there is no agenlship (of any 
activity) in the case of this one and also, because it is neither 
a cause nor an effect, it has no connection with such discrete 
things as causc(s) and effecl(s); therefore, there is only 
ignorance that is established. [995] 

srcspi ^irqci ifa i 

CN O 

(Further) the Sruli (statements): asthiilam , neli neti , na jayate , 
apurvanapara and others would be reasonable only if that be 
the slate (of the Atman or overlord as staled above). [996] 

Ac^c|ir^ir<^-sF3«jT wnUratera: i 

m f|> IdfacMcj gqi Tf ||^\9|| 

ON 

In the same way, there is not in the case of this Atman (i.e. 
the overlord) any connection between what is its own and 
also its mastery on account of its being non-dual; to this effect 
is there an instruction in the Sruti, viz. yalra hi dvaitam. [997] 

tt $ irai: i 

o o o 

And the modifications such as birth etc. and also the relations 
which are held (by the opponents to be obtaining in respect 
of the overlord) cannot be there, on their own, since all of 
them belong to that Atman which is ovewhelmed by ignorance. 

[998] 

In verses 999-1003 is stated the reason for the overlord's hot 
having any connection with merit and/or demerit. 
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cKcp^cq^qq: ll^^^ll 

^ o 

Since this is so, the Atman would not be the overlord by 
its good doing or be less than others by its ill (doings) owing 
to its not being the cause, i.e. because of the absence of agency 
(in any action). ^ 

MgcWMIMlfVRFlfa: | 

||^000 1 | 


As there is the connection of the Atman with good and/or 
evil (doings), while it is the knower of the Held and on account 
of its having consciousness of being an agent (of actions) etc., 
these are not possible in the case of the overlord. [100 


Because this one, while it is the inner self, has been never 
a cause of its being possessed by ignorance; therefore, there 
cannot be any waxing and decrease (or, waning) on account 
of its non-connection with merit and demerit. [100 

^ < T>l4‘7>K"i Hr*t>^CO||Ric|jK u W | 
?t(d)M^4:0|Viri|cc||fj|<^Chco|cH:^«n ||?ooR||' 


Nor is this one (i.e. the Atman) the cause of some effect, 
i.e. that which is really the cause of being an agent (of some 
activity) etc., because of its own nature of being unattached 
(to anything else) and also because it is one single entity 
without being comprised of any parts. [1002] 


W ll^oo^n 
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Thus, being of this nature, in its own right, and having a 
relation to ignoranee about itself, this one is called the overlord 
of all, the shining one in relation to what are to be lorded 
over - [1003] 

In verses 1004 and 1005 , Suresvara sets aside the notion of 
repetition with reference to the statement in the Sruti 
sarvasyesdnah. 

W , H ( 33 c K Hd^d I 

IKootfn 

o o 

(A question is asked:) ‘Why are the words esa sarvesvarah 
repealed?’ and the answer given is: ‘It is for establishing the 
subject matter for a person’s desire to know, 1 as will be stated’. 

[1004] 

*011 huhhutsd refer to verse 1021 below. 


cbR'HClCcwdl ||^ o o veil 

■> 


This Atman is already (eva) not known, because it has only 
that (i.e. being unknown) as its nature; therefore, there occurs 
falsity in respect of (all things) beginning with the overlord 
up to all the objects of knowing. 1 [1005] 


When there is the knowledge of things like the overlord 
etc.; that is taken to be the product of ignorance and those 
are all only non-Atman. 


Verses 1006-1009 state that the overlord does not come to have 
any merit etc. by doing any favour to its devotees. 
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^RijkRH : FR: ||?ooS,|| 

Or rather, in the statement esa ..., ! there is staled a elear 
reason why there does not obtain any connection of the 
overlord, i.e. the Atman, with good etc. [1006J 

1 This has reference to sa na .... 


feTHTc^fT ^ ^ cFTl ||^oov9|| 

^s{ clever I 

WTM# IKoor;|| 

The specifically knowing Atman depends on merit, demerit 
etc. and is thus affected by the resull(s) of the same; but 
the lord (the highest Atman) would not be like that, owing 
to its lordship of all. [1007] 

Also, since it is an independent overlord of all activity (i.e. 
activities) and also of all the factors of that activity (viz. 
kdrakas ); therefore, there is no dependence (in the case of 
it) on (i.e. not its being guided by) merit etc. [1008] 

•qgfa SRf: qi Ri)(focK : | 

WMiwnol =bi4hi spRukcW: ll?oo^n 


Since this overlord protects all the beings, that were born, 
therefore, the divine one is the protector of the beings,, by 
being the cause of all effects (or, discrete worldly objects). 

[1009] 


This justifies why the overlord is described as the protector of 
beings. 


c bK l ^l r i TfcFcItf: I 

dc^bi4cqi^ TTcTF=rt vicnR^RIc^R: ||?o?o|| 

C\ C\ 
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Since all effects are governed by their cause(s); 1 therefore, 
the Atman is the protector of (all) the beings, their being 
the products of the same. [1010] 

! SP refers to the idea of BS 1.1.2: janmddy asya yalah. 

Verses 1011 and 1012 stale the purport of the words bhiitadhipali 
in the Kdnva recension and of lokapdla in the Mddhyandina. 

WiraicTRI ll^o^li 

y^llpHdllM iKonil 

Or, the word bhiitddhipati is mentioned here for Brahmadeva 1 
and the lord of the worlds here is Indra, so also as being 
Varuna and others. [1011] 

This one (i.e. Atman) is also the protector of the worlds, 2 
since there is noticed on its part the activity of a similar kind. 
Also, this one is the ruler of them—that is mentioned here 
(thus). [1012] 

*This has reference to God Hiranyagarbna, who, SP states, 
is mentioned in the well-known Hiranyagarbha-Sukta of the Veda. 

2 The word lokapdla is read in the Madhyandina recension 
of BU and, therefore, Suresvara offered an explanation of it 
also. 

It is stated in verses 1013 and 1014 that the overlord itself is 
the ruler of the different worlds , by assuming the forms of Indra 
and others. 

IlSomi 

What is established as this arrangement of the worlds like 
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the earth etc. is also made unlliltering by the dictates of this 

[10131 


one. 


SP explains this nature of the Atman by referring it to ato 
'nyad art am (BU 3.4.2; 3.5.1; 3.7.23). 

% fas-itfs-ii ik o?an 

Since there would not be established (aitiong the (people’s) 
castes and stages of life etc.) the non-distinction of the order 
ol the different causes responsible for castes and stages of 
lilc; therefore, let this one 1 be accepted (lit. seen) as the 
bridge. [1014] 

Namely, the highest Atman, existing in all individuals. 


In verses 1015-1021 , the bridge is described as the cause for 

non-mingling {or, order/arrangement) of the {earlier) said dis¬ 
tinction. 

^ q<£tec{<: n^o^n 

^qRc^qH|cp|6;STTRl Rt RR: I 

As a bridge is the supporter of any stream of water, so also 
is that overlord the bridge of all kinds of arrangements/orders 
among all the people. [1015] 

The subsequent statement asambheddya lokdndm ‘to keep 
(different) worlds apart’ is made in the Sruli in answer to 
the expectation (or, question) as to why the bridge is made. 

[1016] 

31RfR?|oqq^qj: ^ ^ | 

'-Miqid ||^o^v9|| 



























Brhadaranyakopanisad-Bhasya-Vartika 


307 


(An argument is adduced in the form of a question:) ‘How 
indeed would (people), as slated above, have the definite and 
arranged order?’ For everyone of them, i.c. the various results, 
is the lord responsible (lit. capable). [1017| 

yRiMtiO inio^ii 

wfoftiPi n?onn 

Thus far, after respectfully restating in brief, all the matter 
in the sixth (i.e. fourth) Adhyaya, the Sruli has now staled 
for his (i.e. listeners’) understanding, [1018] 

that it becomes the means (for that arrangement among them, 
in the words) sarvo vedo yam — this is (now) staled in the 
sentence lam etam .... [1019] 

qd fafqfcq-cy'td cteHcHHifcjVj: | 

||*!o3o|| 

The statement: etam vividisanti ‘(Brahmanas) seek to know 
if and also the various means in the words vedanuvacana 
etc. are the ways of (getting to know) directly the lord, who 
is above the entirety of false notions. [1020] 

qqqiqui fqyHiti<Hci: 

(This is for the reason that) this desire to know about the 
overlord would be difficult to obtain (in any human being) 
through his free will ( svdtantrya ); therefore, there is a special- 
statement made about those means in the Sruti. [1021] 

This verse points out that distinct sentences occur in the Karma 
Kanda and the Vedanta texts , after keeping in view their different 
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viniyogas. 

T W^\ iKo^^n 

Further, from this attempt to specify the employment of the 
means in the two different portions of Veda, i.e. those which 
relate to (ritual) activity and to knowledge there is understood 
the lack of unanimily/difference. There is not there (in Veda) 
at one place any statement about the employment (of the 
same). [1022 j 

Veises 1023 and 1024 point to (i.e. speak of) the rituals as 
the cause for the desire to know the Atman. 

<^imi ^ cra<rc|si)EFTO I 

O O ^ 

Give me the information about that reality, the one which 
is desired to be known (and) which is very difficult to be 
obtained (among people)—whence is that to be obtained by 
(the adoption of) the means which are more difficult than 
that (i.e. the desire)? [1023] 

cf^Hf4s:£) 

Since these, i.e. vedanuvacana 1 etc., are employed (with an 
intention to create) only the desire to know (the Atman); 
therefore, it follows that they do not result in the knowledge 
of that (i.e. the Atman). [1024] 

J In veda and anuvacana there is a separate mention of each; 
the former is Mantra in the Samhita and the latter, the Brahmana 
texl(s). 
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Verses 1025-1027 affirm (liat sama etc. are the cause of 
knowledge. 

<tc( si8Fqfo I 

iWIcWH ll^o^n 

"S 

(It is) just for this reason that the Sruli will specifically state 
lhe means sama etc., which are of the nature of yama etc., 
as the means to the knowledge of the Atman as it is. [1025] 

SP, following BUB, refers to yama as ahimsa , satya etc.— so 
stated in the Yogasillra. Possibly, this refers to the view of 
Bharlrprapanca or his followers. 

pspqmi wqfa o^&.n 

In respect of these means for satisfying the desire to know 
(the nature of the Atman), i.e. veda, anuvacana etc., various 
stages of life have eligibility without any differentiation (among 
them), and in accordance with (what is slated) in connection 
with each (yathdyuti) .* [1026] 

^nSS edition records another reading yathdsruti in place 
of yathdyuti. 

WJt oRRfcNHI<<y: ll^o^ii 

o 

Persons belonging to all the stages of life should lake to 
vedanuvacana etc., according to their connection with them 
and (also) according to their faith, in order that their desire 
to know that (Atman) is fulfilled. [1027] 

There follow in verses 1028-1031, the meanings of vedanuvacana 
etc. 
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Surctvara s Variika on SarTraka Brahmana 


f^cq^Tnq^aoiq 0 ^^|, 


(Hence,) the Sruli has slated in the word vedanuvacana the 

daily study of the Veda which features as one’s daily study 
for (all of) us. [ 1028 ] 


This has reference to Salopatlia Brahmana 11.56 3* 
11.5.7.11. 


11.5.7.2; 


The mention here (in the Sruti) of a Brahmana is indicative 
of all the twice-borns, 1 because, with respect to gelling to 
know the nature of the Brahman, there is not any specific 
qualification (of a Brahmana). [1029 

‘This refers to Brahmana, Ksalriya and Vaisya, all of whom 

have the same eligibility for acquiring the knowledge of the nature 
of the Brahman. 

ft*}) IKo^oJi 

The word vividisanli has connection with every means 
(mentioned in vedanuvacana etc.); here, owing to the 
expectancy (of the knowers for knowing the Brahman), it is 
to be known for effecting the stale of being desireless. [1030] 

Or, in the statement vedanuvacana , there is mention (lit. 
acceptance) of (only) that portion of the Veda which is related 
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I 


4 


4 


• r 


A 


s 


» 


lo (ritual) activity, because there is (later) staled yajnena etc. 
in order lo explain the idea of that very (statement). [1031] 


hi \eises 1032-1034, Suresvara refutes (he view of Blwrlrprapanca 
on the purport of vedanuvacana. 

5IIH ^HqqH ll'?o??|| 

However, lor them, who explain that it is only by vedanuvacana 
that (the nature of) the Atman is revealed, there is, in the 
word vedanuvacana , mention made of only the Vedanta texts, 
because the parts of the Veda other than that do not reveal 
that. [ i032] 

^ ^FcTF^F^l cf>$i I 
liquid: ||s>o33|| 


(They think) that the Vedanta works, being kept apart, it is 
not reasonable lo hold that the other works in (i.e. portions 
of) the Veda do not in any way directly reveal the nature 
of this Atman [1033] 




In the words, tain tv aupanisadam ..., there is accepted (the 
study of only the Vedanta texts) for restricting (one’s attention 
lo the Upanisads); this statement of the Sruli is thus reasonable, 
but it is not lo be taken with reference to (the nature of) 
all the statements (in the Vedanta texts as are capable of) 
revealing (the nature of the Atman). [103 


This is how they accept a kind of niyamavidhi in (am tv .... 
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Suresvara states in verses 1035-1037 the faults in his own 
Sidcihdnta. 

(A hypolhelical objection is:) ‘But, indeed, in your view also, 
this (revealing the nature of the Atman) does not become 
established in respect of the entire extent of the Veda, because 
there is support taken in the mention which is expressive of 
(the performance of) sacrifice, (making) gifts etc’ [1035] 

^ l|^o3\9|| 

(The answer is made:) ‘Do not think so, because that was 
accepted (by us) only for the desire to gel to know’. [1036] 

With reference to the statement veddnuvacana , however, 
showing there is not acceptance with reference to what reveals 
the nature of reality; the acceptance here of Vedanta, lit. the 
end or sequel of triad, also is reasonable, since there is 
acceptance of that for directly knowing (the Brahman). [1037] 

tTcf R ll^oSRI 

In case even that 3 is accepted, there will not come to us 
any fault, because there is, in our first explanation, the mention 
of the acceptance of the entire Veda and, therefore, there 
is not any fault. [1038] 

1 Namely, the blame given to the Siddhanlin by Bharlrprapanca 
or his follower, as stated in verse 1025. 


In verses 1039-1041 , Suresvara states that the opponents consider 
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vedanuvacana etc. as leading to the desire to know the Brahman 
and finds fault with their view. 

o o z> o 

Also, when (the nature of the Atman) is taken to be revealed 
by the means of knowing (i.e. by Vedanta), it is not reasonable 
to talk about any desire to know, since, owing to having 

obtained (what is to be known), i.e. the nature of the Atman 
directly, that desire to know the Atman (has to be taken) 
before one has acquired the right knowledge of it. [1039) 

ll^ogon 

Here, i.e. in the sentence regarding vedanuvacana , there is 
mention made only of the daily duty (of the twice-born) for 
the reason that it has an intimate connection (sahacarya) with 
the performance of sacrifice, making gills etc. [1040] 

c^PUcM^ cCT II? || 

O O O O 

If a question is asked as to how there can be established 

the desire to know (the nature of the Brahman) by such 

(means) as vedanuvacana , it is stated (in answer) that it is 
so because they effect the purification of the intellect. [1041] 

Verses 1042-1050 adduce authorities for holding the ritual 
performance to he a means of pwification of the intellect. 

Vi. P|5W^ I 

^ ii?oa^u 

C o ^ 

So also, from the Sruti referring to the purification of (the 
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Surctvara s Vavltka on SaiTraka Diahmana 


intellect of) a person in the words icium me ’rigum ... (the 
same has to be understood). So also, there is a clear statement 
in a Smrli yujiio dunum lupus cu ....' [1042] 

'This is from Gilu 18.5. 

^cIFqWl«fe^ C |n;oa?ii 

So also m sentences like yusmin visuddhe 1 and sutHusuddhuu 
dhruvu smrlih, (here is a statement made of the Sruli’s 
effecting the said purpose. [1043] 

* Not traced. 

2 Not traced. 


11^oHHIl 


By the destruction of evil activity (which is effected by the 
above means), there arises, in human beings, the knowledge 
(of the nature of the Atman), just as (there is) recognition 
of one’s own self while one is looking at oneself in a clear 

mirror ‘ [1044] 


This is Mahabharata 12.198.8. 

*15151*10^:^4 *3 cp|44o rfcf I 

q|oj«-n(4 ll^ogvui 

^cqiR ?iriqr^l ^ ^ , 

3 *TW c^cqic-Hil^q ll^o«e,|| 

4l*i-y«ral msiicni p^P-V-i : i 

“Sacrifice, charily, penances and (ritual) activity should not 
be given up; (each) has to be done. (Indeed) sacrifice, charily 
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and also penances are, for the wise ones, purifiers.” 1 [1045] 

So also, (here is a Smrti (statement): "There arc (in all) 
forty-eight samskdras.” 2 “Yogins do (various ritual) activities, 
Ihey have abandoned attachment (to all the desires)* 
and (this) for the purification of their intellect.” 3 [1046] 

"One who is devoted to Yoga, who has purified his intellect, 
who has overcome his nianas and who has subdued the 
sense-organs, and who is of the nature of the essence of all 

beings—even if this one is doing (action) is not affected by 
them.” | 1()47 j 


The word at man means here ‘the intellect’. 
‘This is Gftd 18.5. 

2 Not traced. 

3 This is Gita 5.11. 

4 This is Gftd 5.6. 


T]|f5q^ "Chi n?ogc;|| 

"Sin of the twice-borns which has come from the semen 1 
and/or Irom the stale of being in the womb 2 is wiped off 
by performance of offercing(s) in fire after the lime of 
conception, at the lime of birth, culling of hair, tying of the 
string of Muiija grass.” [1041 

This is Manusmrti 2.27. 

^Seminal sin is regarded as paternal-relating to the father.. 
This is regarded as maternal-relating to the mother. 

cR: 

o 

“This (body of theirs) is made into a body suitable for the 
knowledge of the Brahman by means of the daily study of 
Vedic triad, by various vows, by offerings into fire, by sacrifices, 
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SureSvara’s Vartika on Sanraka liralimana 


by (having) sons and by performing sacrifices, great and small.” 

[1049] 


This is Manusmrli 2.28. 

SERI: I 

j-urdcdct-yitn cfnfliq: 11?oy.on 

c o o o 

This and such others, hundreds of them, are sentences from 
Smrli texts which speak of the purification of human intellect 
by various (ritual) activities, in order that there is acquisition 
of the things which are stated. [1050] 

This verse states that kamya acts are to he given up—so is 
the dictate of the Veda. 

WRftf II?II 

There is here mention made of the desired activities only for 
getting to know the nature of the cause of the undesirable 
transmigration and also for effecting a desire to know that 
(i.e. the Brahman). [1051] 

Verses 1052 and 1053 slate that even kamya activities give rise 
to the desire to know the Atman. 

gifafi# qmccicl: iRoy^ll 

Or perhaps, even the kamya activities have the purpose of 
creating (in a human being) a desire to know (the Brahman); 
because the connection with the Sruli statement tarn elam 
..., is separately mentioned. [1052] 


This has reference to what is stated in SV 322. 
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Cv v 

Wf>^lfeE[: m\ #^%rfq SIKdd: ll^o^ll 

o C o 

Making of gills, 1 at some (appropriate) plaec, 2 at some 
(appropriate) lime, 3 to a deserving person, 4 with faith etc. 5 
would be effecting purification of the intellect of a person, 
even if (any of) them is made outside the altar but according 
to scripture. [ 1053J 

This refers to Gftd 17.20. 

*SP supports this making of gifts by citing a sentence dune 
sarvam pralisthitam tasmdd dunam paramam vadanli (source not 
traced). 

'j 

Kuruksetra etc. 

‘ Time of eclipse of the sun or the moon by the force of 
Rahu. 

4 srotriya the knower of matters pertaining to the Atman etc. 

5 The word etc. indicates devotion. 

Verses 1054-1056 explain the meaning of the word tap as. 

"Mfetivilsfjciccj Hera ov.au 

o o o *\ 

By the word tapas ‘penance’ is meant (lit. mentioned) what 
is forbearing, as a rule, 1 the occurrence of pairs of opposites 2 
because it is known from the scriptures that it also has the 
capacity to cause purification of the intellect. [ 1054] 

1 Or, with a specific intention ( samkalpa ). 

2 For example, sukhaduhkha , lobhamoha , rdgadvesa .... 

?jq^S||c1 T? s#: | 

' V O 
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Surc&vara s Vaihka on SaiTraka Brahmana 


There is also a statement in Ihc Sruti ‘Do you desire to know 
that Brahman by means of austerity?’ and also a leaching 
ol a vSmrli: He destroys the (moral) slain by penance’. 

[1055] 

The lirsl line is Taittiyiyopanisad 3.2; and the second line 
is not traced, but compare Manusmrti 12.104, where kilbisam 
for kalmasam. 


^sj^cK. •M^N > 4' c ’'d | 

^ gqt % c;<fciW^ oy_£,u 

Whatever is dillicult to gel over, whatever is difficult to obtain, 
whatever is dillicult to approach and whatever is difficult to 
perform all that becomes obtainable (i.c. obtained) through 
penance; indeed penance is inevitable. [l()5 

SP stales the example of drinking of ocean by Sage 
Agaslya—this indicates the greatness of penance. 


Verses 1057-1060 state that fasting unto death is also to effect 
purification of the intellect. 

-MHPN I 

11 ^ o 11 

o c ^ 

Because (the lord) has said: ‘The object ol desires (should 
be overcome) by those who are Iree Irom desire and 
hatred thus is the definition ol not enjoying desires in the 
words andsaka , anasana. [105 

Even Vyasa, the redactor of Veda, has specifically made a 
statement that (not enjoying the desires) up to one’s death 
or together with some vows effects purification in a very great 
measure- this is for the sake of inlorming others about not 
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| 1058 | 


1 This is Gild 2.64. 

^ 11v oy.« 11 

So also, there is a statement in the Smrli: ‘A person, who 
has rcaehed the pcrlection/eomplelcd (his pcnanec) in the 
course of many births, attains (liberation),’ 1 to eonvcy that 
there is not any fear from death, bceause it has beeome merely 
the eause of the desire lor gelling to know the inner self. 

(10591 


1 This is from Gild 6.43. 

vnf^: I 

3TRTT^fct iqtai ^ Sf^TRl^TR ||^o8,o|| 

o 

This person who has purilied his intellect obtains, (even) in 
the lirsl stage of life, the liberation, with his sense-organs that 
arc (thus) well-disposed in many transmigratory existences.) 1060) 


This verse stales an authority for holding the view that fasting • 
unto death (also) is a cause of liberation. 

^isim vr |, ? 0 ^s;|| 

CN O c. 

vSo also it is heard in Smrli * that death in holy places such 
as Prlhudaka results in liberation; therefore, there should be 
no direct fear of death. (1061 

SP cites brahniajndnena mucyanle praydganuiranena vd 
(Skandapurdna 7(4)31.37). 
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* 

Suretvara’s Vartika on Sanraka'Hrahmana 


Verses 1062-1070 stole that one who is capable for sravana etc. 
should not enter on fasting to death. 

*nsrra crnafg^iFi i 

iiwwii 

Bul when (lit. where) a person is specifically enjoined by the 
vSruli to gel to know the (real) thing by direct perception, 
that learned man should avoid, with every effort, any cause 
of death. [ 1062) 

Here, lhere is stress on the pursuit of the knowledge of the 
Brahman in preference to wailing for death at some holy places 
etc. 


WjfalWTi ekl'jcN'-llfcHI I 
Spftf TltpT 5ft IK°MII 

Or, it should be understood here that, in referring to the 
four stages (in a man’s life) there is intended (lit. mentioned) 
by the Sruli, which uses the words veddnuvacana etc. for giving 
rise to (or, effecting) the desire to gel to know that Brahman. 

[1063) 

This is the meaning of grahana\ the following two verses clarify 
this. 


eTOT ^5ft IK°WII 

MlRstlvjij ^ IK own 

In llie slalcmcnl ending with (Ihe word) bralinwcarya, 1 there 
is inclusion of a celibate, so also, by the word tapasd there 
is inclusion of only an ascetic; as also (tathd) by the word 
yajnena that of a householder. [1064] 
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AncJ ycl, ihe sentence pertaining to sraddhdndsaka “ is under¬ 
stood to refer to all of them; (lor) the Sruli will say about 
leading the life of a mendicant: ‘after having known this very 
Brahman [1065] 

'Reference to a celibate in this portion of BU is according 
to the Madhyandina recension. 

“This refers to the reading in the Madhyandina recension, 
lam etam ... ddnena tapasdndsakena. 

* kh i T iftm n?o&,a,n 

All of these (stages of life), being followed in their due order, 
according to ordinance or precept, lead a Brahmana, who 
does what is staled or prescribed in the scriptures, to the 
highest goal. [1066] 

Apaslamba also has said (this): ‘(A person) obtains the highest 
well-being by leading (all) the four stages of life, performing 
(his duties) according to the scriptures’. [1067] 

This is reference to Apastambadhannasutra 2(9).21.1-2. 

q q fdfdfeM-c>4^ »>4TRrt: RTSFl: I 

WEld FdRrciiq Tqfq: ^qi?RFqqlfq?I: ik oS^^n 

o 

(Concluding himself) with (performances) which arc the means, 
as prescribed, and (thus) wishing to know (the nature of) 
whom — the one (known from the Upanisad), does (lit. would) 
one become a sage as staled in (the words) etam eva vidilvdlha 
munili. [1068] 
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Su resin ra's Vartika on SarTraka Drahmana 


MlfuscqqirRq|fqt>6i ^PTonf^TR | 

wim ct^n^r^T 08,'^n 

I have already spoken 1 about the nature of a Muni ‘sage’ 
on his being devoted to wisdom and his strength (arising from 
the study ol the Veda); since this is not common (in relation 
to) all those who give up doing actions. [1009) 

J This refers to BU 3.5.1. 

0V90 || 

Since there is utility of the entire (practices of) Yoga for 
the rise of the specific knowledge about the inner self; 
therefore, there is no other (Yoga) than the rise of knowledge 
of the Atman. [1070] 


In verses 1071 and 1072 , it is pointed out that only those who 
have renounced can be Munis sages, the knowers of the 
Brahman ’. 


?iHi<?K'Mq fq^iMi: BIERlfa I 

f^PWCT l|?o\9?|| 

° O >, 

Since tranquillity (sarna) etc. alone are the means of (acquiring) 
the lore (ol the Brahman), therefore, how could Munihood 
be attributed to one who has not renounced? His attaining 
the status of a sage would be (understood) without any 
authority. [1071] 

Rfoccj -RiRtql spri iqN^iu^q ^4^1 ll^o^il 

Since, for this one (Muni), there is no activity other than 
what consists in meditation etc., therefore, it is reasonable 
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(o understand the status of a sage in the ease of one who 
has renounced and also on account of (or, through) his 
(observing) specchlcssness. 1 |1072| 

1 SP clarities manna thus: sat at am at iniy a tax 'figai li y\ a par at \ dc 
ca tasva munitvam yukiam. 

Incidentally Suresvara refutes in verses 1073-1078 the view of 
Mandanamisra on this topic. 

J-IIHcII 11^ o\9311 

Since Munihood (thus) means being devoted to (acquiring) 
specilic knowledge about the inner self, as it is, therefore, 
there is nothing more than (effecting) the rise of the knowledge 
of that, for Munihood which is the result of that (activity 
etc. of him). [1073] 

n*;o\syii 

° O 

(This is so) because, in the words etam eva, there is the 
spccilicalion ol just one single thing and because all the 
non-Atmans * have only one cause, i.e. ignorance (about the 
nature) of that (Atman). [1074] 

*Thc plural is meant, though the singular form is used. 

Therefore, (it follows) that there is Munihood in the case 
of only a knower of the inner sell, as it is, on account of 
his strength acquired by avoiding all activities which arc caused 
by ignorance about (the nature) of the inner self. [1075] 
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Sutckvara s Varttka on SarTraka Urahmana 


^ ^cfRl focp|^U|4q | 

||^ov9^|| 

||*> OVSK9II 

R^cli: ^^KKlM^llgfegfed: I 
vdcH?lPlRe|^M^Rlc^8RT ^KPMId ||^o\9c;|| 
^^:^TO4vqtScT; Sre ^TlRH :' \\Ko^\\ 

MlPxq|vj^5fel0^^dk^^M p 4fWT^ ||^oc:on 

Moreover, persons wishing, through respect to obtain (or, know) 
this very Atman, which is the single cause of all undesirables, 
namely in being afleetcd by mere delusion, (renounce) 1 [ 1076] 

with their intellect inclined towards gelling to know (the actual 
nature of the inner sell) by means of the lamp in the form 
of right (or proper) knowledge which destroys (lie entire 
ignorance about the specific knowledge of the real nature of 
the Atman,“ [1077] 

becoming averse to the entire transmigralory existence up to 
the state of being the first-born (Hiranyagarbha), through the 
purification of the intellect and such in whom there has arisen 
a desire to abandon all the undcsircd things on seeing the 
faults in the same | 

and, therefore, have become inclined towards renunciation of 
(i.e. keeping away from all) activities of mantis, speech and 
body— [1079] 

thus, from the specification evam eva, it is understood (or, 

learnt) that there is eligibility for renunciation in the case 
of (all) those who desire to secure the three worlds. (1080] 

SP concludes this verse by adding the verb pravarjanti ‘they 
renounce’; it appears for us that from 1076 up to 1080 form 
one complete unit of meaning, though too long! 

SP concludes this verse by adding the phrase almdnam upturn 
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icchanti ‘they wish to get to know the Atman’, but that is perhaps 
unintended. 


From verse 1081 up to verse 1088, there is given the meaning 
of etam eva lokam. 


3WiyKU|y|S.Tnfq q^Kifn qq| qqi | 

Iiv ;11 

q qqqcq'TiHIclH I Jj I 

’jqifeqiqqRi ^ q il^oq^n 

Since ( yatha) having a son etc. arc uncommon means (of 
happiness), thcrclore, in the same way (tathii), abandoning 
ol desires for a son etc. is also an uncommon significant means 
(to the same effect). (1081) 

(This is so,) because such means as having a son etc. have 
mutual opposition among them and also have results that are 
in the form of keeping away the inner self and, therefore, 
giving them up is the way to that (i.e. to the knowledge about 
the Atman). | 1()82 j 

5^ ^ d^fd mIp-cihh i 

% ^8^%q}q o^5fd i^o^ll 

"N 


That path which leads to the ocean in the east does not ever 


lead to the west thus has 
is only one way to liberation 


even Vyasa said, ‘Indeed there 

IK)83| 


ekah pantha hi moksasya .... is Mahdbharata 12.266.4. SF 
supports this argument with SV 215. 


Here are mentioned (i.e. understood) only the wandering 
mendicants owing to their being the knowers, or the other 
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Surcfvaras Vavtika on Sanraka Brahmana 
(ridandins, 1 because of their becoming more known. (1()J 

SP adds pdramahamsun vrllini grhnanlTli bhdvah. 

Regarding tridandins cf. Manusmrii 12.10: 

i dgdando (ha numodandah kdyadandas taihaiva ca / 

yasyaite nihil a buddhau (ridandfli sa ucyale // 

In the ease of this type of Samnyasins, it is noticed that 

Hicy hold in their right hand three staffs (eland,is) bound 

together these indicate restraint on memos, speech and body 

The lull ol hair on the head, the sacred thread and the normal 

wav ol wearing the lower garment arc not to be given up by 

them. They can return to a householder’s lire, if and when they 
wish. 3 




This is from the instruction of 
the words: pardnei khdni 1 and 
after censuring them (i.e. khdni); 
is Brahman’. 3 


the Sruti, i.e. Upanisads in 
also (dm id, 2 which occurs 
as there is staled ‘renunciation 

[1085] 


1 Kalhopanisad 4.1. 

2 CU 3.5.4. 

This is nydsa, which is a word 


shortened for 


metre’s sake. The same is the ease in the followi 


sanmydsa 
ng verse. 


for 


RTTt \ 

^C^^Mld^ e 5cqi’-'MHlq|crcp|^cp4HU||4_( |p> 0 c;Sd| 


Therefore, the means to the rise of the knowledge (of the 
nature of) the inner self is only renunciation (nydsa) of the 
activities ol manas, speech and body; since they which are 
opposed to the knowledge about (the nature of) inner self. 

( 1086 ] 
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Read SP lor some more detail on this point. 

5CT3TO ^c(M^'d J -c1lPl f^rd^ra: IIvo^v^n 

Sinec all the elleets and means ol producing (or achieving) 
them aie hut rooted in words etc.; therelorc, they arc not 
capable ol (or, sulTicicnl/uscful lor) effecting the knowledge 
ol the inner self, on account of their opposition (to the same). 

[ 1087) 

^ TRMlcfcppqcpqun^ oc;c;|| 

-\ 

Therelorc, the best means of the desire of attaining to that 
illnwloka (which is ecjual to brahmaloka as staled bclorc) is 
only renunciation ol the activities ol manas, speech and body. 

|1088] 


It is pointed out in verses 1089-1093 that renunciation is the 
only means of accomplishing the knowledge of the Atman. 

yfcKHI&Tj qqi c^l^qqifi^TTR | 

f^qc#l qrq^cblfviFM^eim IK || 

3TqTfcf % h^o^oh 

As the means ol getting a son etc., arc with reference to 
every one ol the ends to be achieved and llxcd with reference 
to them alone who hanker for the three worlds; so here also, 
m the ease of those who wish to attain pratyagloka , [ 1089] 

it is held that abandoning all activities is the best means 
indeed all activities are prescribed, when there is a complete 
impossibility ol this one (viz. renunciation). (1090) 

1 | 
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■miq'rC'Wg B IKo^^n 

^ ^kirRTTFvngqi ^ lie o<UII 

If a human being is not able lo abandon completely his 
activities, owing lo his mind being atlacled by attachment etc., 
then let him do them, day and night according lo the 
prescription in the Sruli, 

with a view to acquiring the capacity for. abandoning those 
activities. To this effect is there the instruction of the Smrli 
iw karmandm .... ^ [1091-1092 

'This is Gild 3.4. 

TlI b ^SB)R «-) 1 j cpR c PK u |R'oRd I 

d^d ^TR: T4< u lH^dcl li^o^^M 

>z> 

For a Muni, who is about lo begin practising Yoga, action 
is a means (of the same); and in the case of just the same, 
who is (already) established in Yoga, the means is tranquillity.’ 

[1093] 

This is Gild 6.3. 

Now is .staled in verses 1094-1096 Ihe purposes of abandoning 
all activity. 

ThcRdV^lpTRt RRllRld R^5^ ||y 0 <^|| 

(When it is asked:) ‘What is the intention (or, purpose/desired 
end) of men, who are giving up their entire activity, together 
with their means, and are thus wishing for (attainment to) 
dtmalokaV'y there is now staled that intention [ 1094) 


^FTI RtR dk>45fR#R% | 
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|fa: yticdd: IKo^y.11 

o z> 

In the words etdd dim sum ... 1 there is statement made with 
referenee to renouncing (and) this is the reason staled by 
the Sruli, very carefully, in the form of an Arlhavada. [1095) 

1 This refers to BU 4.4.22. 

rt%r(r^>P“uj MlP x d|jM3fr|#qd I 

^fap«l ^ f ^£|fa ^ ll^o^£,|| 

The words lad elal clearly state the cause for renunciation. 
And the words ha sma are used for conveying the matter 
of traditional instruction and the word vai is only for reminding 
(one of what is said). [1096| 

Iti verses 1097-1100 is slated (he purpose of lhe word prajam , 
i.e. an indication of lhe desire for villa , lok a etc. 

tfa:>ld*l--ddd#dl fasti# ^IlddrcW: I 

O' 

fa'H u l|ifa u IHi ^IrVMlfacyi-WSTO ll^o^vsil 

c O "N 

The word piirve means those who belonged to the limes of 
the past and vidvdmsah are those who have known the truth 
(i.e. reality). The word prajam is (lit. should be taken as) 
indicative of the three desires. 1 [ 1097) 

*Cf. verse 1104 note 1. 

a ^Wd-d H^P-d MdkMrMlfdHSFTI: I 

WW ^cn: o<^^|| 

na kdmayale means: ‘They do not wish (for) .... Why arc these 
desires staled here, viz. all the three desires which are for 
begetting a son etc.?’ [1098] 
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wftw# fefdcMIOT ^Md ll^o^^ii 

Hear now this as the intention ol them who arc giving up 
their desires. In the use oi the word kirn is stated the question 
relating to the intention aboul/o! the three desires. [1099j 

& ^Iwi: cfcrq I 

poRI ifai n^ooii 

o 

What shall we do by having an offspring which yields a lower 
result? (For) them, there is the eternal and never-perishing 
loka, as it is, viz. the Atman, which is established by itself 
as (all) alone. [1100] 

Verses 1101-1103 affirm that attainment of the knowledge of 
the Atman is the best of results acquired by one. 

dldlVb | 

oqqg^ IIUo^n 


is 


Having obtained (lit. reached) the (real) thing, which 
(through ignorance) whatever has origin etc., the person, 
because of (himscll) being the Atman itself, becomes dcsirclcss 
with respect to all the means (of activity) and, therefore, ignores 
them all. [1101] 


dd^ ^c|McHddd I 

3HIc4h^ii^ 1 g fq:^\dl-d^^KU||d" ||^ o^11 


Whatever thing has an origin etc. is worthless like an object 
(obtained or seen) in the dream stale, lor the reason that 
there is the inclusion ol all ol the results only (tu) in the 
knowledge of the Atman. inn 
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In the whole of the world, there is not seen any gain higher 
than the acquisition ol the Atman, because there is, through 
that, the acquisition ol all the objects to be gained and (also) 
the setting aside of all that is worth abandoning. [ 1103] 

iiuo«n 

Having kept this in mind do they respectfully question (or, 
doubt) about offspring etc., viz. the results such as arc of 
the world of men and of the entire triad 1 of desires. (1104J 

*Thal is, pu(ra, vitta and loka. 

fo|cb|4 ^b|U||q,<v|4_| | 

aR--H?jqfcj^ nyy 0 yj| 

The result of the desires is cither that which is produced, 
that which is to be reached (or obtained), that which is to 
be purified, and that which is to be modified. And in 
(achieving) them (i.e. the results) which arc of this nature, 
what satisfaction could there be for the learned? [1105] 

Verses 1106-1113 stale that even a person ignorant {about the 

nature of the Atman) can renounce, if he is averse to worldly 
life. 


4 - 4-1 | 

^fq£|c( R-4-IH' ||^oS,|| 

4 

Abandoning of desires is accepted as a means lower in order 
with reference to the Atman and the Brahman; but, it is also 
like the lore of the Brahman, a means for the rise of the 
knowledge of the Brahman. I HO 
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o 

m\ wnqfsra^ n^o^n 

There is nol lo be aeccpled (or, entertained) any desire by 
(or, in the ease of) a person who has obtained all of the 
ends ol human life, (the one).who is possessed of knowledge 
of nature ol the inner sell and has burnt his ignorance in 
respect of the Atman. [ 1107J 

Ejtfcpt?rq I 

Cv C 

Tell me what use can there be of having offspring etc. for 
a person who sees the complete oneness of the one and has 
become the nature ol all, who has obtained all the ends of 
human lilc, who has abandoned sorrows/affliclions in its entirely 
and who has obtained the highest’ - having thus decided, do 
those, who become unattached lo the desires, wholly renounce 
them. [1108-1109] 

^di J-i'wtuii^^i^-R: i 

O C '"s C C 

klcsqd II^ ? o|| 

Cv ^ 

Having seen the non-lcarned, who arc running wijLh a thirst 
for the water of mirage, no knower of knowledge, who knows 
the truth of that water, runs like the one that is deluded. 

[ 1110 ] 

SP invites attention lo the break-up of the Samdhi as dlidvato 
and avidusah. 

'S 
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SRi-hq? ^ ^Ri: ^>1/ u lld ii^v^n 

As this is so, Ihcrc would not be any activity on the part 
of us, who have, with the help of the Sruli, knowledge of 
the real nature of the inner self which has for the object 
ol his entire activity with (he means of speech, numas and 
body, alter seeing men who are full of desires, their intellects 
being wrapped by the bondage ol ignorance, and proceeding 
with every effort towards getting those objects, c.g. the birth 
of a son etc.? [1111-1112] 




Whence (or, Mow) can there be that inclination to (performing) 
activity, which has proceeded from whatever is the knowledge 
ol that, through the ignorance of which (it has been there)? 
Therefore, (know that) there is abandoning of all activities 
as a result of the knowledge of the Atman. fin 


In verses 1114-1117 , there is justification,<pleading for ignoring 
all results of activity, viz. production and others. 

^ ^^iccp4 u ll ferf 11 ? ^ ^ 11 

vSimilarly, because the Atman has ever been existent (lit. has 
originated blnlta), it is not to be created and not also to 
be obtained. [1114] 

In the same way, since it is not subordinate to any activity 
and has no proper quality (whatsoever), it is not to be purified 
and, because of its immutability, this one cannot be modified. 
(Now) tell me what is the use of the (performance of) action? 

[1115] 
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•licMrMifc to 'TciiRri to i 
^ ciroi TOrftsnfei TOn^sn gratsroci: nm&.n 

Since it (i.c. the Atman) does not have origination etc., by 
its very nature, and which has existed also by its own nature. 
As such, it has no need ol actions; the need (lit. expectancy) 
ol the (pcrlormancc of) action is in respect of someone other 
than that. [1116] 

(The performance ol) action would be.having a result only 
when it is capable of origination etc. (of others) and which 
expects for its rise merely some cause; elsewhere than in that, 
that activity would be without any result. [1117] 

Verses 1118 and 1119 are an injunction for renouncing. 

W%l: *U-Kd|V-q cfEfl nmTO 

o o o 

Therefore, the wise ones should quickly proceed away from 
all of the desires, after having known the Atman by themselves 
through the force of the cause which is already stated. * 1 [1118] 

1 On this, read SP: calurvidhakriydphalavilaksanatvalaksano- 
ktahetu ...; cf. verses 1114 and 1115 above. 

iihhii 

Indeed, taking a wife with the intention of begetting a son 
is an esand’, and that desire is here mentioned as the desire 
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for a son, or, (perhaps) il would be another desire as well. 

11119) 

Verses 1120 and 1121 are the explanation of le ha snta 
putraisand .... 

Thai desire of a person for attaining the world of men is 
here called the desire lor begetting a son, because by begetting 
a son that (world of men) is obtained. [1I20J 

This is based on BU 1.5.16. 

^ TfFR fej cp^u]) | 

^qqiRnR^lM HpqiR TfTHMbi u^KIK II 

o > 


Wealth, divine and human * arc what cause activity; divine 
wealth is the full knowledge about the deity etc. (of the ritual 
activity) and human wealth is what consists in animals etc. 

( 1121 ] 

‘Cf. BUBV 1.4.1847-1849. 

In verses 1122-1127 it is staled that divine wealth is not the 

knowledge of the Brahman il means only knowledge about the 
deities of the rituals. 

^ c b4lq'ClSfcT: 

That knowledge which brings about liberation, is destructive 
of the causc(s) of transmigralory existence, but that should 
not be understood from the statement about wealth, because 
of its being opposed to (ritual) action. [1122J 
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qiqqqjq: qqqr4unij | 

Mril^P c\ fcjTiccj cFq \\K 

That kind of knowledge is of the nature of being wealth in 
relation to the activities by its being the means towards 
inclination to all kinds ol (ritual) activities, as in the case 
of a ditch 1 etc. [ 1123| 

1 T his stands lor the place tor the d/wvanFya fire etc. as SP 
reports. In the place ol garlelder iva , AnSS has a variant reading 
(noted and explained by vSP also): gavdder iva and that sounds 
belter, for it relcrs to cows etc. that are neccsssary for the 
perlorniance ol ritual etc. SP relcrs also to the existence of 
thorns etc. beside ditch, as deterrents of any ritual activity this 
is an alternative explanation for that referring to the dhavanfya. 

g g fog liu^ail 

5tFT Ep4‘J u l) vfog I 
ggggf gggfo iiu^^ii 


But (in) knowledge, which is opposed to the causes that 
promote activity, is not to be considered as wealth. (1124J 

(Yet) knowledge, which has the expectation for it in the topic 
ol (religious) activity, would become subordinate to the activity. 
That which occurs in the context of another becomes 
subordinate to it— they say. [1125) 

q cRTf qqH qi ^TFf qqfqq 

"N 

But, that knowledge, which by mere coming into existence 
destroys our ignorance, is not subordinate to or principal 
(aspect) of an action anywhere. [1126] 
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lirhadavanyakapanis.'id-lihiisya-\ artika 

On the strength ot these (arguments in the prceeding verses) 
is the renunciation superior to desires so it is concluded. 
From this it lollows that knowledge, which results in one’s 
attaining to the world ol gods, is only (a kind of) desire. 

(1127) 

This verse stales that lokaisana is intended in vitlaisand. 

^ ?^m u I1 W\: 

Since, by the mention ol the word lokaisana , there is inclusion 
ol wealth in them (i.e. lokas ); therefore, that (rilual) activity 
(which is performed) with the intention of (securing) some 
result, is also lokaisana. [1128] 

Verses 1129 and JI30 point out vitlaisand , because of what is 
staled in the preceding verse , is nityakannan. 

^ ^lfcq[i-Kqc| cjTjq | 

fq^M u lld eft |lfHl ^nH-lcc|fqfqq<:^^| 

And that action, which is performed only for the reason that 
it is enjoined (in the scriptures) and is without any result 
to be produced, we call vitlaisand, 1 with a desire to keep 
away from any connection (of it with activity). j 1129] 

This refers to nityakannan and means to achieve it. SP: 
\ittasabdena nilyam karma (alsddhanam ca punarukliparihdrd- 
rlham grdhyamilyarthah . 


^l4W||d vjpff; IK^o|| 
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That activity, which has for its means speech, numas and body 
and is (performed) with a desire for lokas, have the knowers 
of the meaning of esand called lokaisand . 1 [1130| 

1 This rclcrs to kdmyakannan and means to achieve it. vSP: 
kamyam karma lalsddhanani cdtra vivaksitam ili na paunar- 
iiktyamityarlhali. 


Verses 1131-1133 explain the word vyutthana. 

o o 

Acquiring that state (by a person) through acquiring knowledge 
(for keeping himself away) from desires, which have the form 
of kdrakas ol activities, i.c. by being averse to them, is known 
as vyutthana. [1131] 

qg^ct g | 

This and other matter, that is to be explained, has been already 
explained in Kahola Brahmana; 1 therefore, there is no effort 
made here for explaining that again. [ 1132] 

J This is BU 3.5. 

^ ^FT%: 11^3311 

Therefore, the knowing (or, wise) Brahmanas who wish for 
the loka (of the Brahman) should renounce this, (the word) 
pravrajanti (they) renounce’ is an injunction as it is connected 
with Arthavada. [1133] 


The idea of the verse is to relate the statement pravrajanti 
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to the statement about the results which are slated in the form 
of an Arthavada. 

In verses 1134 and 1133, il is pointed out that in (he case of 
(he form pravrajand (here is an Arthavada proper. 

Indeed, it is not reasonable to hold that an Arthavada is 
dependent on another Arthavada; having unanimity, i.c. the 

same purport as only that of an injunction is reasonable in 
the case of Arthavada. (1134) 

Hereby it is affirmed that the statement pravrajand should 
not be taken as mere Arthavada but it should be taken as an 
injunction and has the sense of pravrajevuh. This is clarified 
in just the next verse. 

fcrww we: i 

Therefore, by the very indication, viz. Arthavada, is this (i.c. 
the statement pravrajand ) a clear injunction; the reason is: 
an Arthavada docs not consist elsewhere than in being 
subordinate to an injunction. [1135] 

Verses 1136-1143 slate (hat (he visisla-vidhi in viditvd \yullhdya 
is for leading one (o Almaloka. 

(Thus) this injunctive statement in pravrajand gets connected 
with the Arthavada on account of the statement in them about 
one and the same agent and also by stating the result 

























340 


Sure swim s Varhka on SarTraka Ihahmana 


separately. 


11136) 


fefFR fqfccqfd ^^b^d^ddl l 
fdlddldd ^ ^iIm ^Mlfac^oWlfcHl l|^^\9|| 


The sameness ol the agent (in these two) is elearly heard 
in the Sruli vijndnena viditva. Further, by making a statement 
beginning with yesdm ..., Sruli distinctly stales the result. [1137) 

dkqacd^^dfd^Md I 

Also this word pravrajanti is not heard here only once, * this 
docs not purport to praise loka as already obtained and like 
the principal (injunction), nor docs it expect an Arlhavada 
for praising (or leading to) loka. (1138) 

SP. (alia lalrabhyasyate pravrdjinah pravrajanti vyutthdya 
bhiksdearyani caranti viditva nmnirbhavali. 

6^u| TPFdfa: | 

dddl d^vllddtdld: II^B^II 

° o 

There is not here any praise slated for leading a life of an 
ascetic as some activity to be performed; also the praise of 
the knowledge of that ( pdrivrdjya ‘renunciation’) would not 
be reasonable with reference to dtmaloka. [ 1139] 

SPTOTRTt ^31K: ^cT?q«}?cj IIU«o|| 

(An objection:) If you think that what is to be performed 
(i.e. an action), is also slated as a thing for the sake of praise; 
then in the ease of (sacrifices like) darsa etc., which have 
to be performed, the stale of being what is (staled) for the 
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sake of praise would follow. [1140] 

^ ^ 5iMI MlRsil^MVd cp^Rifl I 

TO qR^rvL^^I ||^«^|| 

‘And nowhere is il known that taking to the stage of a 
mendicant is a thing to he performed, so that you have now 
taken here that as the slate of being what is for (he purpose 
of praise.’ [1141] 

s^c|K?1 ll^y^ll 

31ft fagkiMd sF3tc! l' 

^f®^5R ^'^1-dlRi fellcH-^M % spq ; ||yyy3 M 

(II il is said:) ‘Elsewhere also that has to he accepted in 
connection with an injunction. Let that be understood so even 
here.’ [1142] 

(The reply is:) ‘When honey is available (lit. obtained) in the 
field, 1 who wise would go to a mountain (to gel it)?’ 

0 herelore), when an injunction is available in the word 
pravrajunli , why then lake the trouble (to find injunction) 
elsewhere? [1143] 

'in lad the well-known adage refers to a bush called Arka, 
not to a field, el. SP: arke ten madhii vindela. 


Verses 1144 and 1145 refute the notion that renunciation is for 
one who is not eligible to perform a ritual. 

wwifgfcWM i 

ctiRsthM ^ cTOTdUHHLiMVra: ll^aSII 

O o 

As to what some have thought, that the stale of a wandering 
ascetic has a reference to the squint-eyed, the maimed and 
others, that is not proper because il docs not have the nature 
of what is to be done (or performed). [1144] 
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1=\ cj&l|£||^uj TJ{V(\ | 

cT^cffq TO ^|4 c1MI TO: | 

TO^f TOfcTTO^sfq unveil 

As climbing a tree is nol known to be a thing to be performed, 
so also leading the lilc of an ascetic is not held to be a 
matter to be performed; therefore, in (he use of the word 
prawajunli , there is nol even a bit of praise. [M4 

Versus 1146-1148 are an objection to there being an injunction 
for renouncing. 




(A question is asked:) ‘But, indeed, how could this be an 
injunction lor him who has thought that his knowledge of 
the Atman has transgressed (the nature of) an objection falling 
within the purview of any injunction, for (this one), who has 
accomplished whatever was to be done and is liberated? [1146] 

TOfI iiub^II 

^ o 

Since llie refutation of this hypothetical objcclion has been 
slated by me in lull in the Kaliola Brahmana (BU 3.5) earlier, 
(hcrelorc il is nol slalcd here again. [11471 

o 


It is on the direct basis ol the Sruli (that we gel the knowledge 
of) one’s having completed the stale of celibacy and, on that 
basis, we should nol show neglect for the four stages of life 
as thus understood by inference. [1148] 
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SP rclcrs to aikdsramyani tv deary ah pratyaksavidhdnad 
gdrhaslhyasya as a statement of Gautama ( Gautama Dhanna Sutra 
1.3.35). 

Verses J149 and 1150 state that the authority of the Sruti does 
not depend on (that of) any Smrti. 

31MIUM 46l4IMKcKycpq 

c ■> o "S 

And being an authoritative means of knowledge (in the ease 
of any statement) is not possible in the absence of any Vcdic 
basis (for it), even if it be the practice (of the learned) or 
sanctioned by any Smrti indeed like the conduct of a 
Buddhist. [1149] 

Cn 

-<MiMqsi c r^iHi^^51b||u|cp|: n^Roii 

Religious duly {dhanna) has its root in the Veda; whatever 
is non-Vcdic does not have the character of religious 
duty thus have those who have held the Veda as the authority 
said as a dictate. 1 [1150] 

SP refers to sahdanmlako hi dharmah (Sdharahhdsya 1.3.1). 
*Cf. the word nydyaval in the original; it literally means ‘what 
is like a rule’. 

F^cTm'I ns; mil 

o c 

If it is held that the scriptures called the Smrlis do not depend 
on (or, are not based on) the Vcdic scriptures, then in the 
ease of these Smrlis there will be a similarity with the scriptures 
of the Nirgranlhas. 1 [1151] 
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SP supports this argument staling yallmlmh yuklam mui- 
urodhal smrtir apramdnam id (not traced). 

This is a reference to the Jainas. 


o 

Further, the Sruti docs not have any dependence on the Smrli 
because ot Us independence. Therefore, when there is not 
sue epcndcncc oi the Sruti (on any other work), this should 
be taken as matter repealed from a Smrli. n 15 


i r ^. CrS l ° ata ? CU ^ rama ^nanapeksai\al (Sdharabhdsya 
. .5) Also, read SF: smter asuli pdralanlrye ndsti smrtyarthd- 
nuvadilvam id piirvanan anvayena yojand. 


^Tlfq ^||cq^F5R|:. I 

cfoff^T ||^«3|| 

Again, independent works do not have any mutual dependence- 
so also that (mutual dependence) is not observed in the ease 
of two works that are dependent (on some other or others)- 
nowhere an independent work has, of itself, any dependence 
on what is not independent. f 


This iez.se slates that the Sruti does not restate 
the Smrli. 


any mailer from 


‘Kfl'-'W IIUU.au 

The Sruti docs not anywhere stale any matter (which is already) 
Slated in the Snubs; hut it is the Smrli that restates the matter 
Which IS staled in the Sruti, because of its dependence. (1154| 


SF stales iiktam hi 


pramdnam esd smrtir vijndtam tat kirn 
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ity anyatlw bhavatiti (nol (raced). 

Verses 1155-1161 explain sa esa ncli neti. 

3TTc£[J ^xfrrqof % ^prj ; ( 

fcc||p-|oiH imwil 

miR^m^H ft | 

II the dtnia-loka is desired, ‘why (hen do not men perform, 
with every effort, actions for getting the same, day and night?’ 

11155] 

If it is asked: ‘What is the use of (or, to be done through) 
being an ascetic?’; (then the answer is:) ‘Listen, that is being 
staled this dtmaloka , has nol at all any connection whatever 
with actions’. [1156) 

^ral5cl: ^“li % ^TH|oi(^uc|fq ||^p^\s|| 

Since it does nol stand to reason that this Atman has any 
connection with origination etc.; therefore, nol even a little 
of action is to be imagined (or, understood, or done) here 
(in this context of this Atman). [1157) 

cj5} iqtrq% | 

^ ^ ^ 'RyicHI trPRTcSIFlfq ^Rlct: IIU^II 

If one asked, ‘What is the reason for the absence of any 
possibility of it?’, then (in answer) it is to be said, ‘This is 
so, since, even earlier, it has been staled (in the Sruli): sa 
esa neti nety atma’. 1 [1158J 

'BU 3.9.26; 4.3.4; 4.4.22; 4.5.15. 
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TfJcT: oT^ofj^^^; ||^^^|| 

A person, who has destroyed his ignorance about the nature 
o is inner self as its being only a single entity, through the 
pursuit ol the lore of the Atman which is stated in neli neti , 
becomes possessed of the nature of the Atman, which is 
ungraspablc etc. and becomes steady in his own greatness. 

|1159| 

feRlfa ^ era llUAcll 

O "N 

Further, how indeed eould it be that, 1 since (ritual) actions 
have already fulfilled their purpose 2 here, in respect of the 

lore ol the Atman, that lore also docs not have anything to 
do with actions? 

Read SP: litp annoy am vidydydm I at k ary e edvidydtatkarya- 
dhvamse siddhe vidyapi kdryam na kim cid asti eel kannakdryam 
atmaloke ndsUti kim u vaktavyani itv art hah. 

This is by way of purification of a person’s intellect. 

SIllMd: ll^&^ll 

Thus, in these four Adhyayas, a seeker of liberation is brought 
to the slate of his own, i.e. that which is characterized by 
(or, as) the highest Atman, in the way as explained. [1161] 

Verses 1162-1167 affirm that a knower of the Atman does not 
have to do any more (of) action. 

cTTTIlfefcc) | 

Since he 1 is so; therefore, when he has obtained all the 
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knowledge of the highest Atman and secured fulfilment of 
the activities in relation to that (highest Atman) which had 
to be known (by him), and thus there docs not remain anything 
for him to do. [1162] 

1 This has reference to mwniiksu in the preceding verse, but 
vSP slates we should understand ay am in the sense of the slate 
of liberation! 

Further, because the results of all activities arc possible to 
be included (in his gelling to know the Brahman), and, thus, 
the result of activities is obtained; there is, therefore, no 
beginning (or, performance) of any other activity (now). [1163] 

qi«S 5iFi qfUWMci 

In that same sense has the revered Vyasa staled this: ‘O son 
of Prlha, all (i.e. the entire mass of) activities, are accomplished 
in (acquiring) knowledge’. [1164) 

This is Gild 4.33. 

^ fasUrMrcHM I 

Therefore, there is no beginning (or, performance) of all (or, 
the entire mass) of activities, which arc to be accomplished 
by speech, manas and body for one, who has specifically known 
the reality by (effecting) destruction of the cause(s) of activity. 

[1165] 
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Suresvara s Vat lika on Sanraka lirahmana 

7-fojqj ^atacl^el fqqf^^pq | 

I his (seeker ol liberation) who has withdrawn himself from 
all desires by (securing) the lore of the Atman (which is 
expressed in the words) neti neti , [U 60 

since lie has become one with the Atman itself (described 
in the words) neti; this one, therefore, him, the knowing one, 
both good and ill do not overpower and has (now) become 

steady (i.e. remained, or, stands) in the Atman (described 
in the words) neti neti. \\\ci 


In verses 1168-1172 is explained the Sruti ubhe hy ele na taratah. 


^ cl ^ rTTcf ^cqq-qi^fesM | 

3T^ ^qifei cR'^KMdpql^K' WKK^W 


With the intention to state (the answer to the question) ‘Which 
arc the two that do not overpower him?’, there has come 
as an answer the subsequent statement in the Sruti which 
begins with the word at ah. n. r . 


qiMtqcp|p v qj_( ( 

11^ ^v9o 11 


at ah means for this reason “1 have exceedingly sinned; 
therefore, now, immediately after death, 1 there is to be 
experienced by me [1169] 

very great ill that has come, or comes, in an unbearable and 
unending flow of miseries" with this notion of the terrible, 
there occurs (all) that causes affliction (or heal) to the one’ 
who is under the influence ol final hard breathing and who 
has lost all his strength. [1170] 
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These two verses and the next are almost parenthetical. 
This is the explanation of iddnini. 


8^ bu J M U M TO I 

MUvs^ll 


Also, it is for this (very) reason that I have earlier collected 
(some) merit, which is (or, and that) perishable’ 1 these two 
fearful questions occur to all human beings at the lime of 
death. [1171] 


Cf. Gita 9.2iab. 


^ cRobsik^ | 

^ ©N > 

These two, i.e. good and evil do not overpower the knower 
of the Atman, who knows ‘i am the Brahman’ which devours 
ignorance that has been the cause of that (sorrow), that is 
beyond hunger etc. (The question then is:) ‘How do they, 
which have arisen from the cause, i.e. ignorance, overpower 
the knower of the Brahman?’ [1172’ 

wm qRuiwife^Pk): I 

(This is so because) they say, ‘Even merit results in affliction 
(or heat), owing to its association with (different) modifications 
etc. and its being possessed with destruction and excellence; 
so has also Vyasa said, ‘In the case of one, who is in the 
highest state, there are (all sorrows) called nivaya . 1 [1173] 

This is the third line of Mahabhdrala 12.191.11. 

1 This is naraka ‘hell’. 
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SutcSvara s \ avttka on Sanvaka Brahmana 


^ ^dMdtd d ^^ic^4 u Tl qi^qqiqq) | 

^fq qt qq: ll^vpyn 


In order to stale (lit. instruct about) the cause as to why 
both types of actions, i.c. good and evil, do not ailed (or, 
overpower) him, there is the subsequent statement beginning 
with the word ubhe, [[\14 

d<c*to fM^d£dd|£RTd I 
^ d d<d)5d^aq^ d dMa^-d dq ll^vsVUi 

Tins knower ol the Brahman overcomes both of these by 
(ellccting) the stultification ol their cause; therefore, the two 
do not overcomc/overpower him; the two do not torment him. 

[1175] 

^cddl^d qiq>dq l 

^ dlMqfd cp^cidld ^cdkq^Rldq IKSvsSji 


This activity docs not torment the seer of the Atman by 
bringing to him the result of what he has done and by (causing) 
dilficullies lor what he has not done. [1176] 


qT qfe qj qjq q qn%#d dld^q | 

^tq^STq qidcl q^jfqqiqqqf^fq: ||^\9v9|| 


Be it either merit or sin, an action of this kind, by which 
is to be measured that loku, which is illuminated bv the lore 

of the Brahman is not noticed here (i.e. in one’s stale of 
liberation). 

q d^M qfcWl 3#d qrq dTq | 

ltd Tpq)5fq dH^d^ic^tqid<^qqq 

There is no equal of that person (liberated), whose description 
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Brh ad3ran\ akopa nisad - Bhas) a- Van ika 

is great fame’- this Manlra also has itself declared the 
inlinilcncss of singleness (of Ihc liberated one). [117 

^HlPcW TO TOd^ l TOdrTOJ j | 


Hie Brahman is beyond all action and has only one nature, 

(hat ol being the inner self. The Manlra also stales this nature 
ol the Atman in the words lad elal .... [, 17y 

^ q4 ?! | 

PWT ^!TcT- ll??^o|| 

This one, which was earlier described (or, mentioned), has 
the sage seen directly and has become devoted to that alone. 
Thus he should recite this Manlra about the existent. [ 1180] 


In 


verses 


11X1-1184 , there 


is Hie explanation of esa nitvo mahiind. 


3n^,,5TO ^ Rlgl 3rfTO|cb Placid: I 


All these grcalcnesscs of him, which exist right up to Brahman 
(Hiranyagarbha), arc established as perishing in a moment 
since (their) having the cause in ignorance and action. [1181J 

^ f^l | 

^ o 

The greatness ol the Brahmana is staled here (thus): ‘This 
one is only, the single one, eternal, having no desire whatever 
lor any external means of action’-with reasons which are 
staled earlier in neti etc. [1182] 

offe: qur^qf^; | 

^ ^ TOT ?TTOJTTITOTOi?T?T: p^c^u 

o 
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✓ 

Sure#vara's Vartika on Sanraka Brahmana 


On account of the existence of it, by its own nature there 
is neither any greater status (achieved) by meritorious deeds 
nor any lower status through sins, since it is itself not (an 
activity) to be accomplished. [1183] 

This is the meaning of na varclhale karmand. 

Since the two, i.e. greater status and lower status, arc seen 
to have been accomplished through the performance of action; 
how could there be that of the real thing, as it exists, without 
any dependence on action? Tell me. [1184] 

Verses 1185-1187 point out (hut the word Brahmana in the Sruti 
sa brdhmanah is expressive of a knower of the Brahman , not 
of the caste. 

^ sfip*! Pro ti: yfcimfeci: i 

That one, which is conveyed by the Sruti in the words sa 
brdhmanah , has to be taken here as the Brahmana (i.e. 
Brahman), the reality called Atman. [1185] 

^RsniyRi^sici: I 

'fcFfcq IIU^II 

That greatness, though existing in the one, has to be taken 
as non-existing because of its association with rising higher 
and going lower of the ego in respect of body, caste etc. 
which results from the ignorance about that (i.e. Atman). 
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Therefore, by the use of the word brahmana , here is staled 
the one who has accomplished what was to be accomplished, 
on acquiring the knowledge of greatness. [1186-1187] 

Verses 1188-1190 stale the explanation of padavit tvampaddrthavit. 

Hfpflq[q£j! 3JM<ld I 

Since such is the greatness of the Brahmana, therefore, through 
respect for that, a person would be the knower of his own 
status - (thus) the result, that comes from his knowledge, is 
great. [1188] 


o 

‘May the person be the knower of the truth of this 
greatness’ - the result of this Mantra is here intended to be 
enjoined and its statement is merely an Arlhavada that comes 
after the injunction.’ [1189] 

cn i 

(It means to say:) (A person) should be careful in deciding 
the meaning/significance of the status through Anvaya and 
Vyatireka in order that he has directly the knowledge/awareness 
ol the meaning of the sentence, i.c. of this very greatness. 

[1190] 

Verses 1191-1199 affirm that the result is knowledge of the 
meaning of the sentence. 

-s 

I#PFi f^R iKmil 

•O > 
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Surcsvarn's Vartika on SarTraka Brahmana 


Since he knows from Ihe Sruli this greatness through his 
knowledge of the meaning/significance of the thing, i.c. his 
status, which is characterized as neli ne(i, even then the 
question is: ‘What would come thereafter?’ [1191] 

ct Msc^ci-kl: SJf TF1 I 

srmfcyisnt i 

sIISIuHiIm cMc) ||(;n?|| 

Therefore, the Sruli has staled, in the words lam viditva , the 
result that accrues from knowing the meaning of the sentence. 
Since the knowledge ‘has this as the result’; therefore, one, 
being a knower of this with every effort, [ 1192] 

should have become possessed of the means such as sama\ 
knowing thus, then one should become a knower of the 
status this is the meaning staled in the Mantra and is 
described by the Brahmana also. [1193] 

smteroHwi4l»i) wn?5ic#sw: i 

nman 

Since dissociation from merit and demerit is the result of the 
knowledge of the nature of the Atman; therefore, should a 
person be jealously inclined towards (securing the knowledge 
of) the inner self. [1194] 

o O O o 

IcRq-cl 11^^9.11 

O Cs O 

Being one in whom the desire for knowing the Atman has 
arisen through (the study of) the Veda and the Brahmana, 
(one becomes) averse to the world right up to the first-born 
(i.e. Hiranyagarbha), at various levels up to that of liberation. 

[1195] 
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zfc <*Rc| ^1£F|: I 

O 

TOfJWtei: 5157JI ffcf): -HiyiP^: lim&,ll 

O C o 

This person, whose intellect is purified with (the help of) 
the means laughl in the Veda, and on aecount of purity is 
averse to (lit. has his face turned away from) various worldly 
results, 11196) 

because all of them by nature involve suffering, just like a 
hand which is placed in fire. 11197] 

Ec|*rlPl:$|b|'b<rW I 

o o o 

Thus, having destroyed the entire blemish on his part by the 
earlier mentioned means, this person should have a desire 
to know the Atman arisen in him and should abandon all 
(his) belongings (possessed earlier). [1198] 

rrq&-c*c^ri ^ q#fWi£Fl: n<:mii 

O O CN 

This one, who has thus become a seeker of liberation through 
the means, which are already staled, he should have his 
devotion unaffected by the blemishes such as attachment born 
of rajas and lamas (gunas ). [1199] 

Verses 1200 and 1201 slate the result arising from the knowledge 
of one's status. 

O 

sIH+M ^3FfFI ll^ooll 

O 

Now he is enjoined (or prepared) by the Sruli in the form 
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Suve.Wara s Vavlika on Santaka Brahmana 


of Mantra and Brahmana, for the rise ol the knowledge of 
the inner self which destroys the entire ignorance. [1200] 

oqc^|LL|H| C 4H-i: imo^n 

Thus, this person, possessed of good intellect, becoming a 
knower of the knowledge of the significance of the Mantra 
staled earlier and its rcsull/fruil, should conic to have the 
means such as sama and should know through Anvaya and 
Vyatireka the Atman; afterwards, having raised himself above 
the non-Atman and having entered into the Atman. [1201] 

This verse stales (as coming in this context) the meaning of 
the sentence tat tvam asi. 

ii^o^n 

Then, becoming unattached (to the external world), with the 
help ol the Sruti (lit. sentence), he sees (i.e. comes to know) 
‘All is the Atman’. This is thus enjoined by the Brahmana 
with particular care. [1202] 

Verses 1203 and 1204 point out the order of the two words 
ddnta and sdnta as coming from the sequential order of their 
meanings. 

3kdl Tko|| ckf: l 

Then, having become subdued and then pacified, he should 
have drawn himself away from that (external world); this is 
So; since here the arlhakrama ‘meaning sequence’ is more 
powerful than pathakranui ‘reading sequence’. [1203] 
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“Slfa&iMtM ?IF?n%: <h4ci: ll?3oyn 

II is direcky noticed everywhere in the world that the use 
of such words as sunt a refer to the subject of desisting from 
activity. [1204] 

This verse stales the meaning of danta to be one whose organs 
have ceased to be turned externally. 

s^cKui-^ciiyi I 

A person is described as danta ‘subdued’, when tendency of 
moving outwards has stopped as in the case of a subdued 
horse, a bull or an elephant, since such use is noticed in 
respect of them. [1205] 

In verses 1206 and 1207 is pointed out the propriety of reversing 
the order of the words sanla and danta. 

facjdl ^TFcl I 

imo£,u 

When the activity of the internal organ (of a person) has 
slopped, that person is called sanla. This is noticed in the 
use of the word sanla in statements like sdnlo bhiksus lapasvf. 

[1206] 

SP supports the purpose of this verse by referring to Gita 
3.6: karmendriyani samyamya ya asle manasd smaran. Also SP 
points out that the words sanla and danta are used in this order 
in BUB also, which justifies verse 1203 above, saying that 
arlhakrama is stronger than pdlhakrama. 
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Suretvara's Vartika on Sanraka Drahmana 

'■H'-cthuhI Rlfepfecl: 5i|Ki| : | 

^wetciHiRtRra ||^o\s|| 

(An objection is raised.) ‘But, indeed, (he injunction is 
reasonably understood, in case the matter under reference is 
unoblaincd; but, here, these, i.e. damn etc., arc already 
obtained. Therefore, if there is a question: ‘Where docs one 
get them from?, then an answer is given in the way to show 
how they are obtained*. [1207 

Vetses 1208-1217 mention the fourfold nature of action. 

(To indicate this:) What is prohibited, so also what is to be 
desired, what is rash doing and what is purely obligatory. This 
much of action is noticeable among human beings in the world. 

[1208] 

RRscqic^qcbluSsRl ^4 U I: | 

qi ^qHIMpM ll^o^n 


Since, even in Karma Kanda (of Veda) there is mention made 
of some forbidden action as prohibited (specifically); how then 
can that, even a little of it, be noticeable (or, mentioned) 
in the lore of Vedanta? [ 12 q 


Since one who is desirous of liberation, has in the stages earlier 
to liberation aversion to action motivated by desire; therefore, 
in the case of this person that (kdmya action) cannot be 
possible. [ 1210J 
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^JJ#i m;?mi 

-s 

Therefore, beeause of (one’s) having transcended rajas and 
lamas and also because of the purification of one’s own being 
rash actions on one’s part are not noticed. [1211) 

cfnt ttrsii^imh efert^^i 

O ^ 

Also, beeause there is rejection (in the Snirli statement) na 
pdnipddacapalah ,* there is no act of rashness possible for 
a person desirous of liberation. [1212] 

1 Manusmrli 4.177a. 

Plc^|cK u lliy; <KU|k 1 m I 

facWCRt li^mi 

Whatever evil would come as a result of not performing 
obligatory acts would come also in case that one docs these 
obligatory acts -il this is so, what is the use of the performance 
of obligatory riles? [1213] 

^ facMlfH qnqiiq | 

fe?STT engt fo^erfq ^ qqfo ll^ail 

O O 

Thus (il is:) ‘In the case of a person, who is doing his obligatory 
riles (i.e. acts) and has secured the purification of his mind 
(or, the intellect?), there arises a desire to abandon even the 
obligatory riles. [1214] 

v r v v ^ 'v ^ 

TO: TOfa ^1 ll^^ll 

o c c 

If (the performance of) obligatory riles is not capable of 


I 














































360 


Surefirara's Vartika on Sanraka Brahman a 


effecting release from 
the use of that act to 
or performed. 


transmigralory existence, then what is 
a man, whether it is not performed 

[1215] 


^0c<Mc{ STTHRclH WWZD: ll^^ll 


II this person, in whom there has arisen thus an extreme 
aversion to the performance of obligatory rites, of himself gives 
them up, then he will have acquired sama etc. [1216] 

A wise person should ever (or, continuously) lake to yamas 
restraints’ and not to niyamas ‘observances’; not practising 
yamas (and) only taking to niyanias , he comes to have a fall. 

[1217] 

For yama SP refers to Yogasiilra 2.30; and for niyama to 
Yogasiilra 2.32. 


Verses 1218-1220 point out to an injunction related to the means 
(sddhanas), viz. sama etc. which are svatahprdpta. 

ll^^n 

o 

True, thus it is that sama etc. are already acquired and there 
is not a need of (i.e. not expected) an injunction (with regard 
to acquiring them); in the case of them, which are already 
acquired, it is staled in the Sruli that they are the means 
to the rise of specilic knowledge about the real nature of 
the inner self. ri 7 is 
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c^T ^ HFR): I 

^Ici: Wra: ^Ifqi BEHcci fasfcRt 1133ml 

>D 

(But) since their being the means to the subject, which is 
already mentioned, is not known from any other source of 
knowing, the Sruli, therefore, prescribes their being the means 
(to that). [1219] 

dxf°Mdl ^ SlRfd fasfcRl ||333o|| 

These are means just for one’s withdrawing (or, cessation) 
from action as is known in the way you have mentioned; the 
necessity of cessation is, however, not known yet (v<z) 1 and 
therefore they are prescribed (as the means to the desired 
end). [1220] 

l Cf. SP: vdsabdo 'vadharanarlhah. 

In verses 1221-1225 is stated the purport of the Sruti in respect 
of one's being uparata ; verses 1226-1228 affirm the need for 
an injunction with regard to one's having uparati. 

M333 3II 

^ PM Hd: I 

TRTrmiq^i^i perfi 11333311 

^ simj gf^mRd fr: airafd 113 33311 

fcTflrgfwRrart n333an 

wrsiRi ^rcl wtaraFTCcrinR ^ 1 
^ic^Fi^cdi'iRfy 1 

#SHF||^ct,^ C c||g|Ei% srh ||333y.ll 

o o > 
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SureSvara's Varlika on San taka Brahmana 

jfa: , 

^ ^hk^d) ^cdKHK©sitq^fa: ||^s,|| 

(A doubt is expressed thus:) ‘Bui, since all of Ihc aclivily 
(i' c * lh e actions) is (i.e. arc) set aside (or, warded off) by 
the statement about cessation (Ironi all activities) insisting on 
(a person s being) subdued and (having acquired) sama 
tranquillity (ol mind)’, what other (action) is prescribed? [1221] 
Since there is no external aclivily (by sense-organs) other than 
internal activity (by internal organs), (therefore, there) cannot 
be (the objection) (and) since there is not the stultification 
ol a general rule by a rule lor exception: [1222] 

(Again, it is not that) a person should not kill 1 the animal 
intended lor Agni and Soma, because there is a general rule 
regarding non-violence in relation to all animals.’ [1223ab] 

(Sec again this:) When an elderly person approaches, the 
pranas of a young person move upwards (i.e. they begin to 
leave his body, as it were) and the young one gels them back 
(m the body) again by rising up (from his seat and offering) 
him his obeisance. 2 [1223cd-1224ab| 

Since the Brahman priest sets aside this behaviour (prescribed) 
by a general rule, [1224cd] 

he remains scaled silent (even) when an elderly person has 
come. In the same way, here, |1225ab) 

the rule for (the performance of) an obligatory act stultifies, 
through its force, the general rule regarding abandoning 
(activity), because it is the cause (i.e. basis) for life alone. 

11225c-f] 

Since there is thus no setting aside (lit. striking down) of 
the general instruction regarding obligatory acts by the rule 
about sama etc., therefore, the Sruli has begun with particular 
care the statement about cessation (from all activities). [1226] 

At the end of verse 1221, there was reference made to a 
mendicant not doing any aclivily, but the general rule about 
activity is ‘whatever is prescribed in the scripture has to be 
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done’ and thus there is a coniliel between the exception rule 
(apavdda) and the general rule (utsarga). Here, the person, who 
has hypothesised an explanation for this opposition or this 
objection, has in mind two eases: one from Srauta and the other 
from Smarla domain of activities, where the said conflict is 
accepted as not arising. In the first ease, there is absence of 
non-conflict between the injunction regarding non-violence to 
all beings and another injunction where killing of an animal 
for Agni and Soma is prescribed. The second ease is from 
Manusmrti— rule regarding a young pupil’s/celebalc’s behaviour 
towards an elderly person and what the Brahman priest has 
to do in a similar situation, i.e. he docs not go by the rule 
of Smrli—the hypothetical answer is: each of the two eases of 
dilferenl acts belongs not to the same context and, therefore, 
there could not be any procedural conflict involved. Here also, 
santa and ddnta have reference to activity, while uparala docs 
not have any, and, therefore, the argument is made in the 
beginning, that there is no conflict. 

*Thc word drabhit is here dilficult to understand. It may be 
taken for drabheta while the reading stands for the scriptural 
word drabheta. It seems that Suresvara made this change in 
the verbal form for the sake of metre. Also the variant reading 
noted in AnSS edition dranut does not offer any help whatsoever! 

2 A/ anusmrti 2.120. 

wm P13R1: , h4 c oh u iih i 

o o e -s 

Further, in the statement about uparati , one’s cessation from 
activities is conveyed (lit. slated) as similar to the activity 
indicated by the verbs tisthati etc. 1 because (those activities) 
are what are to be done by him (even involuntarily) up to 
his death. [1227J 

Since cessation from all activities is mentioned by the Sruli 
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Sure6varas Varlika on SarTraka Drahmana 


as what is to be done; therefore, one, who gives up that (i.c. 
doing aetions) would be considered as a man fallen (from 
proper conduct). [1228J 

l This refers to svapili. 

In verse 1229 , a position is taken thus: ‘One does not have 
to give up performance of daily/obligatory dudes .’ 

PiWMi qqfrii ^’tqicqRcEii‘11 

Having then hypothesized an objection, some people have 
offered its refutation thus: (The question asked is:) ‘Why is 
(here) prescribed the abandoning of the obligatory duties?’ 

[1229] 

Verses 1230-1233 are to answer away the hypothetical position 
taken (in verse 1229). 

RicMwwIq qqfriw n^?on 

lM$dcc|d: n?q?t;il 
?iF?En%: yj-M'siMtq ji'-hh i 
'iia?qlyiq=m?Tiyq ?l»-ii^tqlf5acqa: 11^3311 

Wfclfspi qJKqRl |im?ll 

(The position taken is:) ‘Because they are, like the performance 
of desired activities, the cause of the destruction of a person’s 
mind and therefore abandoning of even those obligatory duties 
is prescribed by the Sruti.’ [1230] 

This will be answered/explained away in the words bluilvd 
samahitah ; since there is really no place (lit. possibility) for 
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Ihc hypothetical objection owing to the fact that the Sruli 
itself has prescribed (the same) [1231] 

sdnli etc. as the means for the rise of proper knowledge and 
there is therefore thus not any scope for that position; for, 
sama etc. have been already prescribed. [1232] 

(Then now follows their explanation:) When there is thus a 
prescription (in the Sruli) about the connection with what is 
to be accomplished and the means for accomplishing it, thrcrc 
is no possibility (or scope for that position being taken) in 
respect ol heaven etc., (they arc not ignored) only for the 
reason that there is prescription for (the performance) of a 
sacrifice. [ 1233] 


In verses 1234-1238 , Suresvara slates his own view. 

^factR! ||?338ll 

^ ^4 Rfe.TR! i 

fa&ic-iiyRa cic=f^i?ra Rfe.TR! m33v.ii 

dRic<w4q<:<KM|-c>eS<:£|$ ^ Rfe-TRl 

% ct>KU|M I 

?!R«Tfe RfeTRl ||?3 ?vs|| 

lnc^*t(l«J|c4-^R(5!H<-WI'<M|firS3?!c^c!: I 

Thus there is warding off (of the laulls seen in the preceding 
verses); in case there contingently occur some other faults 
they are preceded by a yet (other) objection which has a 
scope for another objection in this context: [1234] 

‘If an obligatory act is (thus) prohibited for the reason that 
it causes destruction (of the person’s mind), then why is it 
that going for begging etc. are not prohibited? [1235] 

And there is much (of such other doings) as hearing the 
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Vedanta lexl(s) etc. which cause destruction (of the mind). 
Then, why is it (also) that it is not prohibited by the Sruli 
like obligatory riles (as said above)? [1236] 

(The answer to this is;) This is not a fault, since there occurs 
the fulfilment of what is principally staled (as what is to be 
performed); however, the performance of activities such as 
going for begging arc not prohibited because of their having 
the same purpose as ol acquiring knowledge about the 
Atman’. | [ 123 7] 

As obtaining the specific knowledge about the real nature of 
inner sell is what is expected; so there is not staled the giving 
up of hearing the Vedanta lcxl(s) etc. [1238] 


*SP invites attention to some Smrli statement which is not 
traced: 

ariidho naisthikam dharmam yas in pracyavate punah / 
prdyasciltam na pasyami yena sudhyet sa atm aha // 


Verses 1239 and 1240 stale one Sdmkhya view, viz. that even 
a prohibited act is to be performed, on the authority of updddna 
acceptance by some ( mvndmsakas ). 

4te'Hl4bc|tj4-L|c) | 


A prohibited act, in the absence ol which the principal activity 
does not come to its completion (i.e. fulfilment), even that 
act has to be performed, since it has promoted the fulfilment 
of that principal activity. [1239] 

Therefore, from this person’s being enjoined (to cessation from 
all other activities), there is enjoining of him for the principal 
activity only; indeed, the principal activity is not fulfilled (i.e. 
completed) without going for begging etc. 1 [1240] 
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The word ‘some’ possibly means Mimamsakas; for this see 
SP on verse 1241. It dwells at length on the discussion of 
sesubhaksa that should throw some light on the point. We 
do not enter into this. 

*SP supports this by quoting s'anram me vicarsanam (Taitti- 
rfyopanisad 1.4). 

5twsi q qqiqwtqdqq: I 

They do not partake of the sesa ‘remainder of materials for 
olfering’ owing to that it is in keeping with the principally 
desired object; therefore, even though it is directly prescribed 
it is not to be considered as an activity, as it has the same 
purpose as of that (principal activity). [ 1241J 

SP stales, in the context of this verse, the Mlniamsa procedure 
at length - it would be read with profit. 

Verses 1241-1243 present the Siddhdntin's view : even a rile 
prescribed by the Sruli has to be given up, if it conflicts with 
the performance of the principal rite. 

^qRcqqd fdrqgM fcqT: I 

cTJ: ^T: RTOpft 

Whatever activities are possible for one’s giving up, if one 
who wishes to renounce while one is alive, one should have 
given up all of them within a moment and should become 
steady in the slate (of a liberated being). [1242] 

fqfaqq^sq qi: oximrar^ qr qq: 

Those activities, which are on account of their being for the 
purpose of the injunction that is enjoined, are prohibited with 
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respect to another topic, for the reason that they arc 
for creating obstruction (to right knowledge). 


only 

[1243] 


Verses 1244 and 1245 clarify the nature of tiliksd. 


Here, in the word liliksu, and in the same way, also in the 
statement ol censure etc., is described (a person) who is 
capable to bear the occurrence of the stream of pairs of 
opposites. 1 1124 

] For example, sukhaduhkha, sTla-usna, see verse 1054 note 
2 above. 


cf^; ^qiccb<u||cp<u| \ 

^ NmsiPi ^=fp% swifefa: 


Here are set aside (lit. prohibited) by sama etc. only those 
activities, towards the performance and/or non-performance 
of which an agent has liberty (or, a choice/an option). [1245] 

Verses 1246-1248 slate that the agent, with reference to an 
activity, can give up the performance of it, even if it did not 
allow him any option — this, after he has given up any other 
performance which allowed him an option. 

||?R88j| 

But, now, a prohibition is specifically prescribed by the word 
samahita in respect of those activities with reference to which 
the agent does not ever have such liberty. [1246] 


5!3|o||0u| I 
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Having collected together (i.e. controlled) the group of 
sense-organs and fixed the same to be steady in the intellect 
and then having abandoned all the objects (of enjoyment) and 
also the memories of them, a person (or, an agent) should 
remain inclined towards (only) sentience. [1247] 


SP stales this as a samp raj rial asai nddhi, as called in the 
Yogasaslra. 

^5V£Rrq: 5p?F%? | 

"s 

Everywhere, in the Vedanta works, there is zealously prescribed 
this excellent remedy for (causing/cffecling) the rise of the 
knowledge of the meaning of the sentences such as lal tvam 
asi - (1248] 


Verses 1249-1260 adduce sentences from the Vedanta texts in 
support of what is stated (just) before. 

HlfoKd) Hl^dHlRd: I 

• o > 

A person would not gel (to know) this (Atman) by his excellent 
knowledge (also), if he has not slopped himself from (doing) 
evil acts, if he is not pul (his mind) in the stale of satisfaction, 
il he is not (i.e. does not feel) satisfied, or even if he is 
not calm/lranquil in his mind. [124 ( 

Cf. Kathopanisad 2.24. 

fpfcrft Rh-ti# ten 1 

^Idd-d RqildPIH ||^Vo|| 

Cv o ^ 1 
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Indeed, gods, being afraid that liberation (might be sceurcd 
by men), wrapped/covered them with delusion; then, they (i.e. 
men), becoming prone to activity, began their activity day and 
n 'g h( - [1250] 

Cf. SV 218 where prdvalantdvicaksandh is for pr avail ant a 
divanisam of this verse. SP states this to be a citation from 
some Vedic text. 


JTRSjfa: I 

5ifr faren 

Since action is the cause of ignorance; therefore, for that reason 
only, those, who are desirous for liberation, should have first 
destroyed (lit. broken) the entire delusion (sa/nmolw), (which 
is) the support of all evil (results) by means of knowledge 
(by taking to renunciation). 1 [1251] 

*SP adds: mwnuksubhir eva samnydsah kartenya iti sesah. 

Having renounced all actions, a person should, with his mind 
inclined towards (knowing the nature ol) the inner self, resort 
only to the specific knowledge about the reality of the inner 
self- [1252] 

Therefore has the Brahmana (text) of the Bhallavis made a 
very clear statement: ‘Only through that does one become 
free from transmigralory existence’. [1253] 


SP elucidates this thought thus: muklisddhanajnanopadesena 
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samnydsaptivvakam sravanadt karyam ily clad bhullavisnityd 
vivaksitam. 

dfei-d -R Fdd'-dcl clM?: q^Rl niveau 

o o ^ 

They have called that as the highest stale where the five 
senses, 1 together with tnanas , become non-operating and the 
intellect also does not remain active. 2 [1254] 

1 This is for the sense-organs (heluhelwnalor aikyam), cf. 
indriya- in the next verse. 

'j 

Cf. Kathopanisad 6.10 (with viceslati for viceslate). 

c(i 4-d-cl fwifaP-siMSlTWR I 

"s 

-qrtt f? ii^mii 

That firm slopping (lit. holding the activity) of the 
(sense-)organs do they call Yoga. Then does one become 
unfaltering. Indeed, Yoga consists in origination and merger. 1 

[1255] 

^olh SP and NKL (ms. p.793) explain it thus: srslipralayd- 
misamdhdnanipapralyayavrtlikaranam yogalt. Also SP slates that 
this is samprajnatasamddhi of Yogasastra. 

siftor^iPh siRiifa n^y.&,n 

A wise man should control his (power of) speech 1 and maims; 
he should control that (i.e. manas) in the knowing about the 
one, i.e. the Atman; he should control that knowing about’ 
the one in the great Atman 3 and he should control that (great . 
Atman) in the tranquil Atman. 4 [1256] 

^P points out: vdk (nominative form) is for vacant (accusative 
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form) and nwnasf for manasi with the Vedic lengthening of it. 

This is with reference to the intellect within an individual 
which is idenlilied with the Atman because of its extreme 
nearness to it. 

3 r 

* This refers to Hiranyagarbha. 

4 This is the highest Atman. 

t^q 3TTcTfI 
% ^\Vi\ 

4 ll^^n 

Arise, wake up, (and) having approached the excellent (O 
men), get to know (that Atman)’; 1 ‘This Atman is ever to 
be known (lit. obtained) by truth, by penance/austerily, by 
proper knowledge and by observing celibacy’, ‘(This one) is 
within the body, consisting ol light, and the bright one and 
him see ascetics, who have their faults gone.’ 2 [125' 

1 Kalhopanisud 3.14. 

2 Mundakopanisad 3.1.6. 


^ ^ HIIm <4Ml 

It is not grasped by the eye, not by speech either, not by 
other gods 1 by austerity or by (any) action. But, one realises 
(lit. sees) that undivided one through the purity obtained 
by/from knowing (it), with one’s own being purified 3 and (ever) 
meditating (on it). | 12 5 

Here the gods, who superintend over the sense-organs, stand 
for the latter. 
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2 — 

The use of the Almancpada form pusyale is to be noted: 
One does not sec here any outside object, but one realises oneself 
to be the Brahman. 

That is, cleansed of every blemish. 


cRRil: 

C'' c 

O 

In every school (lit. branch) of the Veda, there are, to this 
effect, other (sentences) having the purpose of being the means 
(lit. root-cause) for acquiring the knowledge (about the Brah¬ 
man) and also other sentences in the Smrlis, crores of them, 
based on (i.e. rooted in) them, [1259] 

are indeed there to serve as the means of achieving full 
knowledge about the Brahman. The word anagni means one 
who does not have a home, (thus) the word asanna not having 
a protection (i.e. protecting roof), i.e. an ascetic (or, a Muni). 

[1260] 


Verses 1261-1266 adduce support for this from the Snirli texts. 
cSR ^ c£F3l | 

c 

Leave off merit and demerit both; give up (the consideration 
ol) truth and untruth. By giving up both, truth and untruth, 
give up (also) that through (the help of) which you give them 
U P- [1261] 

Cf. BUBV 1.4.1054cd; 3.5.162ab; 4.4.126 above; cf. Mahdbhdrala 
12.167.10. 


Mdl 'Met) Picsel dci<rdcTl | 

^:Wc(|q ll^^^ll 

o 
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A person (who is a seeker of (lie Brahman) is freed from 
caeh of whatever he withdraws himself from. Indeed, by 
withdrawing himself from all, (he eomes to sueli a slate that) 
lie docs not experience (even) a little of misery. [1262] 

Cf. BUBV 4.3.1885ab. 

cjrej ^ 77^5% , 

y^l^WHlqPtcitjHcj 77)831^ llt^£,3ll 

‘Who am I?’, ‘To whom I belong?’ and (wr) ‘Wlienec (have 
I come)?, What and how will be (my condition)?’—having 
entertained (lit. become full of) such in thoughts (i.e. mind), 
a person should ever be in the stage (for securing, or suitable) 
lor libcralion. [1263] 

^i<pi ter 

There is not for a Brahmana (any other) wealth of this kind, 
as being only one single entity (i.e. the Brahman), being equal 
(towards all outside objects/individuals) and being (devoted 
to) truth. From that come to him (exemplary) conduct, 
steadiness, laying down the rod, straightforwardness and, then 
later, cessation from all of the activities. [1264] 

PiqqRicqi TTR ^juj 

WFTF^f 

h^Wii 

Having turned away the sense of taste from (ail) tastes and 
the sense of smell from (every) fragrance and (also) the sense 
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of hearing from the word and (the whole of) the body 1 from 
(every object ol) touch and the eye from (every) excellence 


ol lorm, a person secs the highest (Atman/Brahman) which 
is (really) his own nature. [1265| 


1 This stands for the 


sense of touch. 


Thus, there are thousands of clear statements in the Dharma 
works ol Manu, Vasislha and others also and they go to prove 
the matter staled (earlier). [126 

SP cites Manusmrti 6.43-44: 
anagnir anikelab sydd grdnia/n anndrtham dsrayel / 
upeksako ’samcayiko munir bbdvasamanvilab // 
kapdlarn vrksamiildni kucelant asalulyald / 
samata caiva sarvasminn elan muklasya laksanum // 
(asamkusuko and bhdvosunwhiiuli are the actual readings 
in the text of Mivuisnirti 6.43cd which are rendered variantly 
by SP as asamcayiko and bhavasamanvitah .) 

Vasisthasmrti : (exact place not traced) 
aranyanityasya jitendriyasya sanendriyapntinivariakasya / 
ad by at niacin l agat amdnasasya dhmvd by andvrltir 
upeksakasya // 

na sabdasdst tab birat asya mokso na cdpi lokagrabane ralasya/ 
11 a bbojan dec bad an agarvit asya na capi ramydvasatbapriyasya // 
Ydjfiavalkyasmrti: (3.158 and 159; though ntrajas taniasd for 
virajam samata at 159a) 

visayendriyasamrodhalandrd/asyavivarjanarn / 
sanraparisamkbydnam pravrttisv adarsanam // 
virajam samata sattvasuddbir nisprbatd samab / 
etair upchaib samsuddbasattva yogyamrtf bbavet // 


Verses 1267-1273 explain the reading in the Madbyandina 
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recension: sraddhdvillo bhutvd .... 

elc^ER^q ’HsilfaclpKM ^P| m;^6,v9|| 

Since giving up (die performance) of an aclion, which is to 
, actom Pl'sliccl, is already understood (lit. established) for 
the purpose of conveying the giving up of its means, where 
is there the need of (using) the word sraddhavitta ? (1267] 

. .Tlf VC , rsC is bascd on lhe wading sraddhavillo bhiilvd in the 
Madhyandina recension of BU (for samdhito bhutvd, cf. SP on 
this: sraddhaiva villain asyeli tyutpallyd vitldnlaratydgo vivaksyate 
sa ca karmalyagenaiva galas tathdcoparalddimilyd sraddhavitta- 
s nden pawiaruklyal pramddapdtho ’yam ily art hah. 

Do not (think) so, since the statement is made with the idea 
o (a person’s) having no feeling (about) it to be his own 
means towards that, viz. the remainder of the activity in relation 
to what is seen (as an object to be achieved). [1268] 

SP supports this argument by citing uklam hi- 
na kuiyam nodake sarigo na cade na tripuskare / 

ndgare nasane nanne yasya vai moksavit in sah // 

(not traced) 

SP adds: tasmdd apunarukler yuktd mddhyandinasmlir itv 
art halt. ' J 

Since only sraddhd ‘faith’ is the wealth of this person and 
not any other; therefore, he who has given up all activities 
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11269] 

n??\son 

(It is to be understood that) the word bhiilvd * has connection 
with every one of the words beginning with sdnla; since this 
also is implied by the injunction, this is to be accepted as 
dependent on (or, subordinate to) the injunction. [1270] 

Read NKL (ms. p.794): kalham aha samdder vidheyatvam 
iti pasyed ili vidhisamnidhdndd ily aha vidhineti. 

MlPscqifc M-Cted I 

XRcictKHMHqiqf^Ri I 

ii^vs^h 

O 

Whatever is stated earlier, viz. wisdom etc., has this as its 
conclusion; and with reference also to what was said earlier, 
viz. lad dtmdnam evavel, l this is now stated as the injunction 
(to lay down the procedure:) thus, it should be done. [1271] 

*Cf. BU 1.4.10. 


^qqo4d^cp|vqi 7}#^: 

31lc4-t-^q CIHK-Hld fak^qMlcl-Klftld: | 

q^qdlcq^ofl ll^vs^n 

•N 


By the method of Anvaya and Vyatireka, a person, who is 
possessed of the (necessary) means, [1272] 

should see that Atman within himself, after seeing it apart 
from the entire mass of the non-Atman (objects). The proper 
(ahhi) connection would be with the verb pasycl ^ or pasyali. 

[ 1273 ] 


Note the play on the word at man. 
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This is read in the Madhyandina recension. 


hi \eises 1274-1282 Suresvuru points out/to the propriety in the 
reading of the Kanva recension. 


fesqsfcq TO 5fT^: Wc|HMdHc)Ke1: | 


As the (actual) injunction has been made (lit. obtained) before, 
the Kanvas have resorted to restating and there is the use 
ol the words drastavya and others, therefore, (the verb) pasyati 
1S used - [1274) 


Cf. the preceding verse wherein Surcsvara could not but bring 
this reading (though not necessary). Also, SP remarks that there 
is not any significant difference of meaning of the readings of 
the two recensions. 


fc|p)qu| C cj TTOf TO I 

||?3v98j| 

° ■>> 

When this one (i.e. the Atman) has arisen from ignorance 
about itself, by resorting to the ignorance about itself and 
owing to the predominance of the non-Atmans, the Atman, 
though ol its own nature, who attains to the cause having 
the effect which is existent, is not seen as distinct (by one) 
to be having the form of the Brahman. [1275-1276] 

Having pulled out (i.e. distinguished) the Atman from the body, 
the sense-organs, nianas and the intellect by the method of 
Anvaya and Vyalircka, as (one pulls out) the sharp blade 
of Munja grass, a person sees (i.e. will find) it in himself 
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(i.e. his inner self). 


[ 1277] 


SP refers to caturthe , i.e. chapter 4 of MTindnisdsutra , on the 
point that ca is to be understood as ‘known’. 

MMP 'MRl a^MKHI q£PoqqR|bq^| ||^V9C;|| 

When, after separating it from all (the mass of) the 
non-Atmans, the person well {pra) sees a Atman within himself; 
then, there does not remain any non-Atman (any more). [1278] 

11 ^ 3^9811 


Then, with (the help of) this Sruli statement, viz. sa esa neli 
iiety dtmdy which was slated earlier, the person sees (i.e. 
understands) that all (this world) is (but) the Atman which 
does not have any connection (with any other thing). [1279] 

(Then) on account of the slullilicalion of ignorance and (all) 
the effects produced Irom it, i.e. by seeing (i.e. understanding 
about the nature of) the inner self, (a person) secs the 
Brahman, the Atman, as not distinguished from and not similar 
to (anything else). [1280] 

HHrHTWd) I 


Therefore, it is that this knowledge is not produced, nor also 
is it that ignorance is not stultified. (Thus) owing to all of 
what is to be known, being known (lit. obtained), there docs 
not remain anything (yet to be known). [1281] 
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Vi H Tiwi pdfecTI | 

o o 

I his is (thus) that lore of the Brahman, which was earlier 
discussed in Madhu Kanda and which is now called by the 
Sruli to be the result accruing (to one, who seeks to know 

the Brahman) at the time of the rise (of the knowledge 

menitoned above). j 128 

Alter restating in brief the result of the knowledge about the 

Atman, verses 1283-1285 are for conveying the purport of the 

Sruli statement nainenn pdpmd .... 


lit vet ses 1283-1285 is explained the statement of the Sruli’. sarvam 
pdpmdnam larati. 

sofas' qra g«lT IK 3^3 II 


Owing to his specific knowledge about the Atman, which is 
a non-agent (of activity), i.e, that which has destroyed the 
cause of the ignorance about the Atman, sin does not affect 
(or, overpower) the knower of the Brahman, in the way it 
overpowers an ignorant person. 1 [1283] 

*That is, a non-knower of the Brahman. 

Mi^vi®^ trqfsfq I 

cqifc!5 iK^tfll 

With (the use of) the word pdpman is here staled even merit, 
the whole of it, which exists in (or, is of) the seeker of 
liberation, owing to his still having a body and its 1 being 
(there) an undesired thing. [1284] 
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l That is, that body’s. 

^tKT^Ri I 

O O 

^n|fl ^lilRd iK5^y.n 

It is held by the Sruti that there cannot at all be (i.e. is 
not) the absence of any suffering of one, who is having a 
body; therefore, even (being in) a body is ever an undcsired 
thing and also for the reason that a body perishes. [1285] 

*Cf. CU 8.12.4: na vai sasarirasya satah priyapriyayor apahastir 
asti. 

Read SP: sarvadety anarthapadena yujyate. 

Verses 1286-1290 explain sarvam papmanam tapali. 

qicrfa ll?3«;eui 

3(^cc|M^lcJ-Wy»3lHlfMHI Tjg: I 
qra n?^\9ii 

o > 

‘Well then,’ (the question is asked,) Why (is it said) in the 
statement na tapati (that) there is a tormentor of (even) a 
knower of the Atman? (The answer is:) ‘Because there is 
sin in that (i.e. in the body)’, (as) it is being told in the 
Sruti now: [1286] 

(That is to say:) Since, like fire, this one burns, i.e. renders 
into ashes, the whole of the sin by the fire of right knowledge 
about the real nature of the Atman, viz. about its not being 
an agent (of any activity)’. [1287] 

SP adds: ato na karma vidvaddrstitapakam iti s'esah. 

AdMi^cR: Slf 5mm IVTcH I 
W 5in^ral5f^-cM: II? 3^11 
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5 TF#^: ^ 4 WlF>l ct»_n 11^911 

4> 

The lord, the ancient one, the eternal and incomprehensible 
has himself, out of his compassion lor all beings, said to Arjuna 
who approached him (with devotion): (1288J 

‘As a well-enkindled lire burns the fuel to ashes, O Arjuna: 
so docs the fire of knowledge render into ashes all of the 
actions (ol a person).’ [1289] 

This is GFtd 4.37. 

MMM I 

^baco||?l ||^^o|| 

While there is connection (of that seeker of the Brahman 
with a body yet), this sin would torment (his person) by its 
ellecl. (But) in the ease of a knower (of the Brahman) here, 1 
there is no connection of his (whatever) with sins due to his 
being a non-agent. [1290) 

*Cf. vSP: iheti vidydvaslhoktih . 


Verses 1291-1294 explain nainam papma tapati. 

SfcTfT MMfd TtcHd: I 

> ^ o 1 

MM ckRi 

cl^cp^d^i TT^TWJ I 

cTTfe MM-i ^Tftt^FTT ^ ||^^^|| 

This is thus staled by the Sruli, with particular emphasis, 
nainam papma ..., since sin does not, of itself, affect (or, 
overcome/overpower) this knower of the Brahman [129 

(and) that (is so) for the reason of his not being the agent 
(ol any action); as against this (hi), a knower of the Brahman 
himself affects (i.c. overcomes) all of the sins, together with 
their cause (viz. the actions performed through ignorance and 
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that ignorance itself) in the same way as a garland (affccls/- 
ovcrcomcs the wrongly imagined) serpent etc. 1 [ 1292| 

1 Suresvara’s use of sarpddfn, instead of the expected form 
sarpam is, as on a number of occasions elsewhere, owing to 
his tendency to coalesce more than one instance of error 
(adhydsa) together. 

3TTcTTqiqi?rqf^ljq foqjq) Rra5n: | 

fa^chbujcbwci: 

^WJcpRl: 11^811 

This person, then, being a knower of the real nature of the 
Atman, and himself (now) devoid of any sin and devoid of 
any blemish ( virajah ), devoid of any activity, is sinless and 
free from (all) blemish, on account of his being dcsircless. 

|1293] 

And, owing to the destruction of (his) delusion about (the 
nature of) the inner self, which is the cause of all doubts 
this person is without any (more) question and free from all 
doubts. [1294] 

This verse brings out the significance of brdhmano bhavati. 

McWlcwRdHK&cKdlfaii) WRI I 

sfiiEFq pto era imwi 

Thus, on account of his complete knowledge of (the nature 
of) the Atman, he has become one whose ignorance has been 
destroyed; he then obtains the nature of the Brahmana 
(brdhrnanya), which has never a beginning, a middle stage 
(of awareness of the Iransmigralory existence) and an end 
(i.e. death) coming to it. [ 1295] 


Verses 1296-1298 relate the word Brahmana to the knower (of 
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the Brahman). 


ta , 

5tro) „ myi 

On his coming to this slate, he is called an eminent Brahmana; 
for, view of what he becomes later, he was (or, is) an 
inferior Brahmana, herebefore. [1296] 

srral 3itjiv R «»<{i53 ^ ^ ^ ( 

hlr’illelf ln/by • t r he „ USe / ° f the Word bra, vwloka, the Sruti 
has itself specifically (prayatnena) explained this word 

' Z m<i ' “ n c tha ‘ U Sh0uld no1 8° “> (be understood 
in the sense of) the caste. [1297] 

^5fq ,i mc;|| 

Here .' * S St i aled thal the brahman is neither distinguished from 
nor is similar to (any other external thing); so also the word 
l°ka (i.e. brahmaloka) is explained lo be the inner self alone 

:ri k ^ ** ,e “ g 

’’ [1298J 


J 

Cf. SP: at rely akhandapadoktih. 


V dh&rL 12 "' 13 °\ eXPlai " lhC W ° rd brahmaIok « ™ “ Karma- 
uhaiaya compound. 


3f^-^ cf | 


(In the word brahmaloka) since (both the words in 
compound) attained the meaning of each other, there 


the 
is to 
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be understood (lit. to be taken) only a Karmadharay 
pound, as in the case of the word nisadasthapalih 1 


a com- 
[1299] 


*This means nisadas casau sthapatis ca and 

si hap at ill. Read SP for its erudite grammatical 
the compound. 


not nisaddnam 
explanation of 




Since, being in the same case, which is heard, is shorter 1 
than holding another case-relation; therefore, that (compound) 
is only Karmadharaya. [ 1300 ] 

' Th L at L means: easier for understanding. In this context also, 
bF, which is so erudite, is to be read with profit. 

Slant i 

yifnalqcyld^iiqqii^j-t ll??o?|| 

qqqqdq i 

*naTCHl<l5lia>fcqfod: n? ? o?n 

To this very (saksat) brahmaloka was the sovereign king 1 led 
(or taken) by (his) possession of the lore of the Brahman. 

( rom fear to the state of) freedom have you been led by 
me, O Sovereign, as I had promised you earlier.’— (13011 

thus, (did) Yajnavalkya (say) to the king. That is to say; ‘In 
the manner slated, he instructed him directly’—this is to be 
taken as the statement of the Sruti. | 1302 j 

‘This is to refer to the Kurca Brahmana. 


Kersey 1303-1306 state that, after receiving instruction from 
ajnavalkya, the king offered to him (the whole of) the kingdom 
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W?n? <rcKlP-<=M: n^o?|| 


ili. 


Then, (he king, (thus) inslrueled, making haste, * said to the 
preceptor, the words so 'hum ..., with the purpose of paying 
(him lees lor) (he lore. |13()3| 

'Cl. SP: brahmavulydnunJpd nasti duksineli siicavati ivaranvita 


Wfell 4H4H1H-M illicit | 

£|fqc r) aot(ai^>'M WWT ^RTR ||5;?o»|| 

- "S 


This lore ol (he Brahman, when obtained together with (the 
need ol) renunciation which is ol the nature of (being) the 
non-dual, which is complete in all respects and being 
(explained) in all ol its subsidiary aspects becomes the cause 
ol complete bliss for men. 11304] 

im 0 y.|| 

W imoa.il 

(Thus) he has (now) obtained * completely all the ends of 
human hie through (the acquisition of) the knowledge about 
the Brahman; that is only this much lor the removal of all 
the evils (effects, or external things) and (therefore, it is) to 
be obtained by those who have a desire (lit. regard) for it; 
(the one) on whose being obtained through every effort 
there results the stale of one’s having accomplished all the 
objects (to be obtained). It is not that a person will have 
done all that which should (or, has to) be done, through any 
way other than (through) knowledge, which has been already 
slaled - 11305-1306J 
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U' 


Suresvara lias used sumdpUih lor sumdpluvdn. 


Now follows in verses 1307-1314 the discussion of BU 4.4.24. 
^dl^fd:?1ld "Sc^d^STHNd^ 11^3o\9|| 

o 

Thai Alnian, which has been explained here, would bring about 
llic resull in accordance with a person’s specific knowledge 
(about it). Now is to be explained the statement avijnalah. 

11307] 

M>^HKd 3M-d^d TlcKId: q<JM u R | 

Al llic end ol filth Adhyaya, 1 (here was sUHnicnt made (about) 
the final goal (to be aecomplishcd) through (making of) gifts; 
in the words (advidas lislhamdnasya ; and there is here the 
conclusion of it. (1308) 

1 Namely, BU 3rd Adhyaya. 

^IcHKddlt'M dlddd ^dd^drdfH^l^dcl I 

° o 

In the statement, ending in the word 1 dlmd, there is staled 
here the reality of this (person who has obtained the knowledge 
about the Atman), but by the word annddavasuddndbliydm ^ 
is staled what arises out of ignorance. [1309] 

Namely, sa vd esa malum aja dlmd. 

This stands lor unndda{tva)vasuddna(lva)\ such is Suresvara’s 
way of shortening words. 
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On account of his eating all of the foods, the Atman which 
is of the nature of Prana, 1 is called the enjoyer of food, since 
this Atman is (thus) the cause and also all this, that is the 
effect. [1310] 

Read SP: djndto hi par all prdnasvabhavah karanalmd sarva- 
kdryasamhartrtvdd annado vivaksita ity arthah. 


o o o 


There is not here (i.e. in this 
dependent on 1 its cause and, 
on an effect is not the cause. 


world) any effect which is not 
further, what is not dependent 

[1311] 


This verse points to the relation between cause and effect 
of being mutually dependent. 

j This is for anupayiikla , as paraphrased in SP by the word 
anapeksa. 


^>|4cpKuj iiss^ii 

Since the things, known as cause and effect, have mutual 
dependence; therefore, both cause and effect do not exist (or, 
do not get established) as one despite another thing. [1312] 

3TTcTTRT ||^^|| 

o 

By the word vasu is mentioned some means (of enjoyment); 1 
because a person, being a master (or, possessed of) it gives 
it (to another); therefore, this unborn Atman is mentioned, 
here, as vasudana ‘a giver of vasu*. 113131 
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1 Cf. SP: upakuranwn bhogasadhanam iti yavat. 

3^Kc^H|i-Tri wvqi H: I 

^ WtHF^T HFT5C ||*3*8|| 

% 

A human being, who looks upon (or, conceives of) the lord 
(i.e. Ihe Atman) as being possessed of the qualities of being 
an eater of food and a giver of wealth, obtains a result in 
accordance with this (his) seeing. [1314] 

This is the meaning of vindale .... 

Verses 1315-1333 pertain to (or, discuss ) BU 4.425. 

qgn II*?*! ¥.11 

O c 

Thus is mentioned the result which accrues to one who sees 
the (real) thing as what it is not. 1 So also is stated the result 
accruing to one who sees the (real) thing as it is, as, for 
example, (the result coming) to one who sees the rope etc. 2 

[1315] 


^hat is, as being of another nature. 

2 This refers to abliaya in two ways: (i) freedom from every 
cause of fear, viz. avidya and its effects, and (ii) the absence 
of fear which would arise out of the notion of a serpent etc. 
This is once again where Suresvara uses adi ‘etc.’ because of 
his memory of other errors. Also, the last word is a cryptic 
statement in expectancy of the word mithydsarpadau. 

$ TIT crista vpjtrrqipq I 

o 

In order to convey this (very) matter (or, thought), which 
is (thus) stated, the Lord made the statement: ‘I lake to them 
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in Ihc same way as they lake nic’. 1 [ 1316J 

'Gita 4.11. 

rKMlfa ^ iilllcjRl IIU^II 

II a person perceives some (earlier) unknown thing directly 
as having the nature which it (really) has, what is said (in 
respect ol him, i.c. the knower of the Brahman) is: ‘In the 
case ol him also, there will accrue a result which is according 
to the nature ol the thing (referring to the Brahman), (as 
he has seen).’ [1317) 

SP invites attention to the Samdhi in yo ajndtam. 

^ fsrasrar nm^ii 

Or, wlial was Ihc purport (lit. meaning) of two Kandas 1 is 
told here by abbreviating (the same) in the sentence sa vd 
(this is done) with the desire of taking up (i.e. bringing 
out) the essential sense of it. [1318] 

^rhat is, Madhu Kanda and Muni Kanda of BU. 

o C O c 

^ w\ FTCf linmi 

In the words sa vd ... the one, having association with (lit. 
being possessed of) ignorance, who has been mentioned earlier, 
who is (affected by) transmigralory existence comprising death, 
birth etc. , and who is now z in connection (i.e. has now a 
lecling of identity) with the Brahman, is brought back to the 
listener’s memory. [1319] 
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The expression yoktuli in the first line is an instance ol double 
Sarndhi ol yah uktali > ya uktali > yoktuh . This kind ol Sarndhi 
is a Vedie usage cf. SP on this. 

'This is reference to the other (known) hhavavikdrus. 

2 Literally here in this last Kandika of BU. 

q cn ^ ■qt wrfm i 

The person, who was shown (i.c. pointed out) 1 by the earlier 
statement sa va esuh, attained great delight, being the one 
with his ignorance and its effects destroyed. (1320] 

l Add: by the word loka. 

By (the use of) the expression malum is mentioned the 
Brahman which has the characteristics of being truth, knowledge 
etc. (i.e. endlessness); the one, having as its attribute, the 
directly perceptible inner self. (1321] 

9Upctic-Hi tqobqlqKqtpq wwicl I 

nU^II 

The Atman itself is the Brahman and the same, owing to 
its non-knowing, (i.c. not being known in its true nature) reveals 
(itself) as the non-Brahman; being possessed of the qualities 
of old age etc., and (is thus) distinguished 1 from the Brahman. ' 

(1322] 


1 


Though such distinguishing is only unreasonable. 


yni-cRflfemq! ycM'iicm: i 
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Srnce l he slate of having become the Brahman in the case 
inner self is not obtained (known by it) through any 

other means f k nowledge; (thereforc>) the ^ J 

man, in the form of the inner self, is revealed (or, made 
known) only by the statement in the Sruli. [1323J 

fmm i. iS deSC r rib ' d , lhat f ° rm 0f the inner which results 
Is specially knowing (about its own nature), which arises 

rom the sentence aham brahma and when its ignorance, 

together with the effect of the same, is destroyed. [1324) 

whirt - he d ° eS " 0t become born without ignorance, 

wh. h is in the form of its products; as a rope cannot appear 

s ( aving the form of) a serpent (without the knowledge 

unborn ^ ‘ herefore ’ the Atman is mentioned as 
" ° tn ' [1325] 

This explains the meaning of the word aja, 

^°j*l Mfqg>K|u|i travel; I 

Since origination is the root-cause of all the modifications of 

of T’ ‘ h “ ef °. re ’ the - re is ejection of them all by the denial 
of lhe birth of the Atman. [1326] 

^milM‘T«rqt9l*|t||: Slf^EiKt ||??5V9|| 
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Yel, the Sruti specifically rejects (the existence of) those 
(qualities, viz.) old age etc. (in the Atman), for establishing 
the denial of the (possible) doubt about their belonging to 
the nature (of the Atman). [mi 

^S k-Wccia : | 

Since, by Us capacity to reduce lime to nothingness, this Atman 
does not come to (have) old age, as does a body, by becoming 
limited through time; therefore, the Atman is known as ageless. 

[1328] 


As every modification is being given up or being assumed, 
all (modifications) are rejected here (in the case of the Atman) 
by the rejection of old age and birth. rn . 




Since it is the last of the modifications that is denied here 
(in the case of the Atman) by the Sruti; fl330 , 

therefore, the end of the existence of a body is expressed 
by the word mrti. Here, by (the use of) the word anwra 
in respect of the never-perishing (or, eternal) Atman, is 
expressed the rejection of that (viz. mrti). [1331] 


era: |, ???;?|| 


There is not seen in the world the death of the Atman, which 
IS not born and is devoid of (all) modifications; therefore. 
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it is mentioned as unborn and ageless and is known, on that 


aeeounl, as undying also. 


(1332) 


qRuiWkW) p- l cI l Rcl : I 

SiHolq-cMW ^T5Tt5^q Rr-c|M: ll^???|| 


(Thus, the idea ol) death, which is of the nature of a 
modilicalion, is set aside by the word annua ; then, by (the 
use ol) the word aim la is set aside the abosolulc deslruelion 
of it as well. [ 1333J 

vSo also, by (the use of) the word avindsf is rejected directly, 
by the Sruli, the two destructions (viz. absolute and partial) 
of the Atman, establishing thereby the immutability of the inner 
self. [1334] 

T>K u KM ll^B^n 

The Atman is only non-perishing and also deathless because 
of the absence in it of desire, action and ignorance. Only 
as a result of this (tala era), it is free from (any kind of) 
fear- indeed, the inner sell can have fear (only) because of 
the absence of knowledge in it. Therefore, there is rejection 
ol the cause (ol fear) conveyed by the denial of (the existence 
of) the effects of (or, what is) fear. [1335| 

^ fcnroRci ik 3?8,n 

When (or, il) it is doubled: ‘How (or, for what reason) can 
there be established the inner self’s freedom from fear?’, the 
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Sruli has answered: Thai is, this is so, bceausc the Brahman 
is Ihc nalurc of Ihc Atman and Ihc Brahman is fearlessness 

“ Sel1 - 113361 

Therefore, by Ihc removal of ihc cause of fear by/lhrough 
Ihc direct (slalemcnl in the Sruti) ahum brahma , which is 
(understood) in the way as told, he (i.c. seeker of ihc 
knowledge of Ihe Brahman) secures freedom from fear. (1337) 

This explains abhavum hi .... 

^m\ 5*} ^j 

^cMwiIc;Iqcr>^q|5qiq^or ||U3^II 

Here is (thus) staled Ihe idea (artha) of all (he Upanisads, 
in brief: Such various notions as Ihc origin etc. of this (inner 
self arc also staled) for the purpose of (one’s gelling) the 
knowledge about Ihis one. [1338J 

"<< c il^cpqqc4'-|| | 
^4^T||U|Pj|bj^|^|r§^j :) cp|>4cpKU|- 

The rclcrcncc to Ihc numbers one and others is made only 
by noting down various ideas (about numbers) in a row or 
series (with the intention) that there arises (in one) the 
knowledge ol the (real) thing which cannot be counted (or, 
by pun, cannot be described); (1339J 

also, there arises (in one) the knowledge of the (real) thing 
that is neither an effect nor a cause by the way of destruction 
of (the notions, such as) the origin etc. and as what transgresses 
(or, is beyond) all the objects of various means of knowing 































396 


a 

SureSvara’s Vartika on Sanraka Brahmana 


(them). [1340] 

^«nfq yRi»-w£| n??a?n 

(Though it is pointed out) neither countability (or, describ- 
ability) nor being a number can be seen (lit. is noticed) in 
a line; yet (it is to be understood) as resulting from 
superimposing (the same on it), (yet that is done) to the effect 
that one can understand it (i.e. what a line is). [1341] 

-N 

3(TcHFi l|??8^ll 

dU|W^H-cd+KI<^MdlR;vqt f^imFI ll??8?ll 

*N 

clfg^mq I 
ws T rrat% u??88ii 

Since they thus understand the Atman as having all (false) 
notions about it destroyed (or, removed), only by means of 
(variously) imagining such notions as its sustenance, birth etc.; 

[1342] 

(imagination takes place) in the same way as there are known 
by means of lines (drawn) with collyrium on a piece of 
paper/leaf, i.e. by way of superimposition, different letters such 
as a, though they are different from (that piece of) paper/leaf, 

[1343] 

so also, by way of (or with the help of) such superimposition(s) 
of origin etc. on it and through the destruction of the causes 
such as origination, which are (in reality) different from the 
same, the Brahman becomes known as in the word neti neti. 

[1344] 
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Thus is shown (i.c. presented) here in this sentence the entire 
thought which has been staled in these two Kandas, 1 alter 
collecting the same, together with the results Irom the same, 
lor the purpose of (drawing) a conclusion (from it). [ 1345J 

'That is, Madhu Kanda and Muni Kanda. 


trjsJ snpro nan 















BUBV 4.5 


farmfr q?T srsr i 

**** o s 

m?f«<d ^I'fcM TS^fta<?Tfi«tT*T ll^ll 

1. Now (in this section of Yajnavalkya 1 ) is supported with 
reason (the thought on) the Brahman which is earlier ascertained 
by the tradition (noted) in the Madhukanda? 

NOTES 

It is useful to note how Anandagin points out the relation 
of 4.5 to the preceding section of BU. He says : In BU 4.4 
which precedes this section, were narrated the evil, the cause 
of evil, the aim of human beings, and the cause of human 
end (viz. liberation) with the help of the Sruti. Further, it was 
pointed out that the entire Veda teaches the way to obtaining 
the final end, which is elaborately described by the Sruti itself 
and that the Brahman, described as sopadhika and / or niru- 
padhika , the knowledge of it and the fruit obtained thereby 
were also stated. Therefore, one may doubt that this section 
would be of no use, therefore, Suresvara states the purport 
thereof. 

It is only proper that the necessary logical support to the 
Sruti should be pointed out. Apparently, Sures'vara follows 
Sankara who has stressed the need of logical reasoning in 
‘ tadavirodhitarkopakarana vedantavakyamimamsa' (cf. BUB 
1.1.1, p.6) and ‘ agamavaSatarka * (cf. BUB 2.1.11, p. 194) 

1. The Yajnavalkyakanda ( — Munikanda) corresponds to 
BU ch. 3-4. 

2. The Madhukanda corresponds to BU ch. 1-2. The 
word agama means tradition recorded in the Sruti (exts. Cf. 
verses 5-6 below. 

sTcwnfa srfcTqrfecT*? i 

rrcsm: <ra imi 

N C\ S' 
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2. It has been exposed first in the fifth (chapter, viz. BU 
ch. 3) 1 in the way of the dialectic mode, and (once) again fully 
elaborated in the sixth (chapter, viz. BU ch. 4) by way of the 
assertion. 

NOTES 

Suresvara thus refers to the two parts of the logical argu¬ 
ment in the Munikanda (BU ch. 3-4); one section adopts 
the method of jalpa and the other, vada. jalpa is defined as 
yathoktopapannaf chalajdtinigrahasthanasadhanopalambho jalpah in 
the Gautama Sutra 1.2.2 or jalpas tuyathasambhavam sarva- 
nigrahanam adhikaranarn parapakse diisite svapaksasthapanaprayoga- 
vasanaS ceti bodhyam in the Tarkabhasa pariccheda 44 (the Nyaya- 
kofa, p. 257) and vada, pramanatarkasadhanopalambhah siddhanta - 
viruddhah pancavyayavopapannah pak?apratipaksaparigraho vadah in 
the Gautama Sutra 1.2.1 (the NyayakoSa , p. 672). And MADHA- 
VANANDA (p.xi) says,logical explanation of that great 
doctrine of Advaita through the employment of the dialectic 
modes of argumentation known as jalpa (arguing constructively 
as well as destructively for victory )and vada (arguing for truth).” 

1. Regarding the concordance, see remarks in the Preface. 

stem rT«rr \\Vi 

: srfh?rnu: \ 

3-4. Now, the Sruti declares this Maitreyi-section (viz. BU 
4.5) as the nigamana. 1 For, in that sense there is a statement of 
logic. That later statement of the enunciation which is (earlier) 
proved by the statement of the cause is called nigamana ‘conclu¬ 
sion’. It should form a part of (the whole) statement (of the 
syllogism). 

NOTES 

Cf. the Nyayasutra 1.1.39: hetvapadetat pratijhayah punar- 
vacanam nigamanam, nigamana is the re-statement of the 
proposition, pointing out the reason.” 
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vakya means Tnahd.va.kya consisting of five parts, i.e. syllogism; 

these five parts are: pratijna , hetu , udaharana, upanayana and 
nigamana. 

The conclusion is a restatement of the proposition, but now 
standing proved. 

ITT *Ttf3F>T<*¥FT*TtfecTT I 

o 

mfvmwZsfr fcr ift&scmtzTft u^n 

5. The lore (about the nature) of the Atman, together with 
(its means, viz.) renunciation which has been discussed by the 
tradition (of the Vedantins recorded) in the Madhukanda is 

itself shown to culminate into liberation, even, in (the 
Munikanda which has) the predominence of reasoning (in it). 

NOTES 

Another purpose served by this section is now stated. The 
Maitreyi-section in the Madhukanda (viz. BU 2.4) stated 
the knowledge of the Atman together with renunciation as 
the means to liberation, on the strength of tradition (of the 
Vedantins) ; in this Munikanda also it is understood that the 
knowledge of the Atman is the cause of liberation, but on the 
strength of reasoning. 

5JTc*T?TR WtHJNi l 

afarTcftsfq- ii^ii 

6. (And such) is the conclusion here (i.e. in this chapter) : 
Just as the knowledge of the Atman from its description in the 
Sruti leads to (lit. is for) liberation, 1 so can it be known 
from reasoning also. 

NOTES 

One might ask: In respect of the questions of Kahola and 
others (cf. BU 3.5 ff. ) this knowledge was proved by reasoning, 
what then is the use of this section ? The verse is an answer 
to this objection. Since this section intends to conclude the 
matter already established by the Sruti and reasoning, it is 
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not useless. The two dharmas mentioned in the example 
(i uddhararia ) are proved to have sadhya-sadhana relation : (In 
parvato vakniman, dhumat, yathd mahdnase , vahnimat is sadhya and 
dhUma is sadhana ( sadhaka , siddha). The conclusion is restated 
for denying the opposite view in respect of the s&dhya — this 
brings the significance of the word upasariihrti in the verse. 

1. SP supplies jnanatn after mokfayeti in the first line (cf. 
itiSabdad urdfivam jhanam ity adhyahdrah) and, accordingly, one 
could translate the first line as ‘it is to be understood that*. 

smOTflcgicTOTOfaf ^rsOTrm ^ a i 
^«IWWHW H W: fazrftaTCT l|V»|l 

7. But, since the meanings of the (various) words (relevant 
upon the subject) have been (already) explained in the fourth 
chapter (viz. BU 2.4), no effort is to be undertaken here 
to explain them. 

NOTES 

1. The fourth chapter means the Brhadaranyaka ch. 4 } 
i.e. BU ch. 2, (cf. remarks in the Preface); here the 
Maitreyl-section of BU ch. 2, i.e. BU 2. 4, is meant. 

*T5**iNrTssm5Tt xtgsf srfaqrfam i 

g m r M q imu 

8. In the fourth chapter, 1 it is stated that the word is bom 
of the Atman. (And) all (activity such as) the sacrifice etc. is 
also (to be taken as born of the Atman), since here (i.e. in the 
Atman) is all concluded (withdrawn). 

NOTES 

If the meaning of the word is not to be stated, this section 
should be taken as completed here because the purport has 
been already mentioned in verses 1-6. Therefore for the 
removal of such a doubt is mentioned the purport of the 
sentence if (am hulam aMtam —(BU 4.5.11). 

1. See note (1) on the preceding verse. 

s4 sigm f^jft i 

*TTn«TTHrfirer noi 

9. ‘Word’ (i.e. the Sruti) which is variously divided is but 
the name that is born of the highest Atman. (And) the activity 
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such as sacrifice, giving of gifts etc. which precedes the word 
loka is its form. 

NOTES 

‘Word’ is divided into different parts : Sruti, Brahmana 
etc. But these are nothing but different names of one and 
the same Atman. This is the purport of the sentence yad 
rgveda ... vyakhydnani (BU 4.5.11), also of the sentence i?tam 
hutam atitarii ... payitam the purport is similar, viz. all that is 
born of the highest Atman refers to the form of the Atman. 
The sentence ayam ca lokah •••• nihfvasitdni (BU 4. 5. 11) 
concludes the list of all that is said to be born of the highest 
Atman. This refers to the section of creation. 

ffcT trg I 

U<t o|| 

C\ 

10. All this has proceeded only from that without any effort 
(on the part of that) and is, therefore, not different from that 
(viz. the Atman). (Thus) is stated here the reality of all (which 
is clearly) perceptible. 

NOTES 

The first line presupposes the question : ‘Since there is total 
absence of effort on the part of the highest Atman, how does 
the world which is of the nature of name, form and action 
arise from the highest Atman?’ and answers the same thus: The 
Veda also is included in this world created from the Atman 
without any effort on its part. Let this be similar to the 
illusory creation only in that the rule sarvadharmopapatteS ca 
(the Brahmasutra 2.1.37) applies to it. The rule is: Although 
an actual change is impossible in respect of the Atman 
having no attributes, an apparent modification is possible. 
Because of ignorance, all the attributes are superimposed on 
the Atman which is supposed to be the cause for such a 
creation. The second line points to the significance of this 
statement about creation : The oneness of the apparent kdrya 
with the apparent karana —in reality there is (and there 
remains) but one Atman—this is shown by the word atah ; 
that is to say, there is no effect apart from the cause. 
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SR* \ 

fh*H»TV«T 114<4 falTTdTcm dhw ^ 

11. As a lump of salt is both inside and outside the lump of 
(but one) taste, so is this knowing Atman (but) a mass of 
consciousness. 

NOTES 

This is the meaning of yatha saindhavaghanah krtsnah prajna- 
naghana eva (BU 4.5.13). 

\\<\RU 

12. It becomes the knowing Atman owing to its close contact 
with the modification (s) 1 of its own*. Therefore, after the 
destruction of the cause of it (viz. the contact which was caused 
by ignorance) it gets back its own nature, viz. pure 

consciousness. 

NOTES 

The first line explains the sentence : etebhyo bh&tebhyah 
samutthaya (BU 4.5.13) and the second, tany eva. anuvinaiyati 
(BU 4.5.13). When sentiency is related to the intellect etc., 
the nature of the Jivatman exists. By overcoming ignorance 
through the knowledge of its own, the Jivatman begins to 
shine in its true nature of the Brahman. 

1 . svavikara means ‘the intellect etc.’ 

2. The word sva means the pratyagdtman ‘individual 
consciousness.’ (SP) 

fey frith TT *TT*ft ht II^H 

o 

13. In the word avindii , there is rejection (of the idea ot 
any) transformation of the Atman and by the word anucchitti , is 
warded off the complete destruction. 

NOTES 

Commenting on avinaii vd are'yam atmanucchittidhannd (BU 
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4.5.14), Suresvara points out that the two words are not 
tautology (apunarukti). 

irt fcH T yrifetWMR i 

* 

irvii 

14. But this one that is born due to the contact with the 
sense-organs, and has the properties, perishing etc. 1 is understood 
as one arisen from but (one) cause, viz. ignorance, like a ser¬ 
pent arising from a rope etc. 

NOTES 

Incidentally, Suresvara explains the reading mdtrdsamsargas 
tv asya bhavati in the Madhyandina recension of this Upanisad. 
1. Here, matrasarhsargaja is vi$e$a and jiva, viie$ya. 

3ffc*frfcTt I 

?r ^r: in*u 

15. In all the four chapters of the Upanisad, it is declared 
that the Atman (i.e. Jlvatman) is said to be only the Brahman 1 . 
There is differentiation only as regards the means (to under¬ 
standing the real nature of the Atman) but not as regards the 
goal (viz. the Atman that is to be known). 

NOTES 

In various chapters of this Upanisad, are mentioned various 
means to obtaining the Brahman. But this should not lead 
one to say : The Brahman is not homogeneous, but anekarasa 
‘heterogeneous’. To such a doubt this verse is an answer. 

1. That is, nothing else or not different from it. 

sfgstfssft irfcc srfaqrfacr: i 

%cftfcT 

IIToil 

IRcll 
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16-18. As it is described in words"(The Brahman is) not 
tins, not this’ in the fourth chapter (viz. BU 2.3.6) so is that 

m WOrdS ‘" 0t this ’ in the fifth chapter (viz. BU 
3.9.26) and having no specifications*. In the beginning of the 

narrative of Janalta of the sixth chapter (viz. BU 4.2.4 also), 
(it is) described in the same way; there (also) it is concluded 
in words ‘not this’ and one having no specifications. Just so, in 
the end of the Sruti (viz. Maitreyi-section, BU 4.5.15) it is 
concluded that the Atman (which is to be described as) ‘not 

* *s . erefore (i.e. thus), it is everywhere intended to point 
out that reality is of but one form. 


NOTES 

Suresvara points out that the goal is the same; though 
t ere are many ways to it as stated in various parts of the BU, 
it is mentioned as c$a neti nety dtmd (BU 4.5.15). 

1. The word vikalpa refers here to some definite attributes 
etc. 

f^cqrrrtrr ||<)£|| 

U^oU 

f«TTcHTtI^FrTTf^:f^T ||^ M 


19-22. Since they have not seen the reality as anything other 
than what is of the nature of (being grasped as) ‘not this, not 
this even if it is explained in hundreds of ways; therefore, one 
has to obtain (lit. ascertain) this very knowledge of the Atman 
alone as the mean to immortality*, together with renunciation 
whether by means of reasoning or from the Sruti (statement)! 
Such is the gist of the whole Sruti*. This knowledge as stated 
( erein) is capable of securing (i.e. effecting/bringing about) 
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immortality without expecting (help of) any other means. It is 
so stated (in the Sruti) that (this knowledge) non-expectant 
of any other ancillary means is capable ol achieving (for one) 
liberation 8 . 

NOTES 

1. It is repeatedly spoken that the knowledge of the non¬ 
dual Atman which has no attribute whatever, together with 
renunciation, is the cause of liberation. 

2. The word samgraha means ‘a brief statement oi the 
whole teaching’; cf. Bharata’s Nafyafastra 6.9 : vistarenopadif- 
fandm arthdnarh sUtr abha$yay oh nibandho yah samasena samgraham 
tarn vidur budhah/l 

3. This is based on the Sruti sentence : etavad are khalv 
amrtalvam. Immortality consists in only knowing the oneness; 
after knowing, one does not have to do anything else. 

TTcfpreT 1 

23. In this statement etavad are khalv ... is mentioned the 
knowledge of the real nature of the individual consciousness as 
(sufficient) for attaining immortality. It does not expect any¬ 
thing else 1 . 

NOTES 

1. I follow the variant reading apekfate (recorded in foot¬ 
note no. 1); that expresses the original idea better and also 
explains nirapekfam in the previous verse. But following 
apekyate, one could translate alternatively : In this statement 
etdvad are khah... is mentioned the knowledge of the real 
nature of the individual consciousness as (sufficient) for 
attaining immortality. (In this context), nothing else is 
expected. 

ir*ii 

24. Then, in order to reaffirm that the knowledge which has 
been mentioned becomes the means to all (human endeavour 
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towards liberation) after having set aside all the action, 
he renounced immediately 1 after this conversation, not (even a 
little) thinking 2 -(i.e. hestitating) . 

NOTES 

This is the explanation of vijahara (BU 4.5.15). 

1. It is suggested that on the occasion of renunciation, 
there is on the part of a knower, no necessity to look to any 
injunction. 

2. The words aSu (inverse 24) and tvaraya (in verse 26) 
point out that the seeker of the knowledge of the Atman does 
not have to perform any rite for renunciation and that 
renunciation of all desires in action is a necessity for such 
knowledge. 

* 5TR I 

***** I 

cic*M *>* c***T *RF**:S>T**TUR* 

25-26. Since not only is this knowledge non-expectant of 
(all) action and means, but there is (together with it) the 
expectation of abandonment of entire action also, therefore, the 
sage, though he had accomplished the objects (of desire) on 
account of having well understood the nature of that (reality), 
hurriedly 1 himself gave up (all) action which has speech, manas 
and body as the means. 

NOTES 

1. See note (2) on the previous verse. 

** * *^sf<3** 1 

27. Since the sage possessed of the right knowledge (of the 
Atman) gave up all action, from this, it is understood that 
the knowledge of the Atman does not tolerate whole action. 
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NOTES 

The implication is that knowledge and action stand in 
contradiction. 



a reyn faq r nq*;n 

28. Since right knowledge is opposed to the cause of (any) 
action (viz. ignorance), this (said) contradiction (of knowledge 
to action) is to the extreme. Therefore it is renounced by the 
sage who excelled with knowledge. 

29. Thus, in the Madhukan^a and the Munikand a * are stated 
in full the lore about the Brahman to be fruitful and (that it is) 
resting on complete renunciation. 

NOTES 

•Thus is restated the purport of both the kan$as. 

qauMqta: srstfarci i 

1 ^ % C N 

ll^ou 

30. (Only) this much is the instruction in the Veda 1 for man 
who is desirous of the highest good 2 ; having understood this 
instruction, he would immediately become one who has accomp¬ 
lished his end 8 . 

NOTES 

1. This suggests that there is no need of any other instruc¬ 
tion in order to attain liberation. 

2. The instruction about paying homage to the temple etc. 
is possible for persons who are not striving for liberation. 

3. This suggests that there is expectancy of no other 
means to bliss. 















brhadaranyakopanisad- 

BHASYA-VARTIKA 

5.1 


Zt«U^qciu4% IK II 

The Kanda of Yajnavalkya which dealt with the singleness 
of the Atman is concluded. Now then is explained (lit. 
described) the Khila Kanda ‘Kanda of the remainder’. [1] 

^ ^fasii'-wisyi: i 
at?’! ^ RMq>i u scqijqci: IRII 

O 

Whatever was not treated earlier in the two Kandas pertaining 
to activity and knowledge is now all (of it) stated here, since 
this forms the remainder (of the same). [2] 

3Ri<rqRiRMS.qi>-qq^uj l 

$qyi|R^ IRII 

The earlier four Adhyayas dealt with (lit. described) the 
Brahman from which all ignorance about and the product of 
it (viz. ignorance) were far removed (lit. thrown away)—(that 

Brahman) whose knowledge results into the achievement of 
liberation. pj 

o^c|£|<hhi£h: \ 

TOJ 1181! 

qrT S-rfd: \M\ 

>9 

Hereafter are stated those (modes of) worship of that same 




































2 


Surefvara’s Vartika on Khila Kanda with Half-Verse Index 


(Brahman), which is delimited by adjuncts and which is 
subjected to worldly dealings and then such (modes of) worship 
as were not stated (earlier). [4] 

The subsequent portion of the Upanisad (begins with the 
purpose) to state (those modes of worship) which are for 
the sake of excellent worldly prosperity, which cause gradual 
liberation and which are not opposed to (ritual) activities. [5] 

This is in brief the statement of the contents of the Khila 
Kanda. 


Cn 

So then (talhd) an effort is made to state om, dama ‘restraint’ 
dana ‘gift-making’ and dayd ‘compassion’ etc. 1 which have 
been the ancillaries of all modes of worship. [6] 

J By the word etc. are understood the future (i.e. 
after-departure) movement of one, the oneness of the Atman 
and the results attained. 

"S 

ll^ll 

CN 

Earlier, that highest (reality) was explained with care, by 
resorting to the false relation between causes and effects, 1 
in order that one should acquire the knowledge of the Atman. 

[7] 

l This refers to the basic falsity ( mithydtva ) of the discussion 
on kdryakaranasambandha among worldly objects. 



















5th Adh)-aya 1st Brahmana 


3 


This statement in the words purnam ... is 1 for rejecting (the 
existence) of the thing(s) comprising effects and causes, because 
that (or they) has (or, have already) fulfilled the purpose. 

[ 8 ] 


l as(i is for syat. 

Tiptgg imi 

All this world is (really) not distinguished (from it 1 ), (because) 
it is understood by the means of knowing (which are) outside 
(the inner self). Similarly, this is not comparable (to it 1 ) and 
also it is not based on (or, supported in) only non-existence. 2 

[9] 

1 This refers to the Brahman which obtains everywhere (among 
all worldly things). 

2 One cannot ignore this world of objects, since it fulfils one’s 
desires. 

In verses 10-27 Suresvara gave the meaning of purnam adah 
... in the tradition known to him. 

C. o "N 

WHIcHuiliW cR II?Oj| 

c\ 

Since this puma is stated to be neither distinguished from 
nor similar to (any other thing) and is experienced in one’s 
own self, therefore there is described here its oneness 1 with 
the Atman. [10] 

l It literally means: ‘being of the same nature of the 
Atman-Brahman’. This verse refers to the inner self which 
experiences the world of objects. 
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^|qtq^HKH u i ll^II 

Cv O 

Since right knowledge rests on only the truth (lit. being that 
Brahman) which is either not known or falsely known, therefore 
that puma is stated as what is to be known. [i 

These two verses give the purport of the sentence beginning 
with the words pilrnam adah, viz. the Brahman within every 
being. 


^TkciqqMqq Tfpf ^ ^ u sqq I 

^ \WZ\\ 

C\ 

That puma is described as what is not (continuously) existent 
(in many) like cowness and what is not distinguished (from 
any other) like (some cow called) Khanda. It is described 
as not having any means of knowing (it), other than itself, 
bliss and (only) full. [12] 

The second line is the reason for atyantaparoksatva (of the 
Brahman). 

31?: PFdsTRcM-d cpTOTR I 

wfcrfci II?? II 

O C\ > 

(The pronominal form) ad ah refers to what is entirely 
(i atyantam ) beyond perception, the cause of all effects and 
one should understand that as what can be inferred from the 
effecl(s) (it is merely puma in nature). [13] 

q?c|d ||?8|| 

C\ C\ 'N 

In the same way as before (i.e. in the preceding statements), 
that also is puma which is this, viz. whatever has origin, 
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whatever is of the nature of name, form and activity and 
whatever is to be grasped (avaseya) by (the means) such as 
direct perception. [14] 

This is the meaning of pilrnam iclarn. SP adds that the two 

« 

words adah and id am refer to what are expressed and indicated 
by the usually known word tvam. So also the mention together 
of the four words pilrnam adah pilrnam idam purports to establish 
the oneness of both which are conveyed by adah and idam. 

ll^ll 

o £ 

In the statement pilrndt pilrnam is conveyed the activity ( cesta ) 
of the cause(s) and the effect(s). This refers just to the function 
of the (worldly) things, 1 but that is (to be known as occurring 
even) before the acquisition of the right knowledge (of the 
same). [15] 

1 Two explanations can be offered in this respect. The ‘thing’ 
can refer (i) to the worldly thing, for one understands the same 
while one is only under the influence of ignorance ( avidyd ), (ii) 
to the Brahman, which is in reality the cause of all the apparent 
relations of causes and effects. 

sra qt i 

q%q VmRTq quW chc^i^ ii?sji 

C\ o C\ 

Then, the subsequent statement (vacah), viz. pilrnasya pilrnam 
addya pilrnam evdvasisyate, serves the purpose of rejecting 
the introduction of the idea of the result and the cause. [16] 

I 

^ ii^ii 

What was stated (earlier) in the Madhu Kanda, viz. brahma 
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va idam etc., is itself finally concluded here 1 by the statement 
beginning with piirnam. [17] 

*This refers to the Khila Kanda. 


"N 

flprarf ll^ll 

In the sentence adah piirnam is slated that the sentience, the 
existent which has withdrawn (in itself) all (the so-called) 
effects, which rest in only the remainder, i.e. darkness, 1 which 
reveals itself (only in) brightness and which resides only in 
one. [18] 

What was explained as the Brahman in BU first Adhyaya 
is explained here in the sentence piirnam adah. 

^This refers to existence of worldly objects. 

^ qc<t>l4 W I 

5tcq&wi‘wimi4 qqi imn 

C\ 

So also should one understand piirnam idam (to be referring 
to) whatever is effect, associated with darkness and which has 
become perceived by the perceiver (viz. the sentience within), 
which is directly perceptible, and which comes into existence 
and (also) to an end. [19] 

Verses 18 and 19 form a pair to describe reality succinctly. 

ir°ii 

Thus is conveyed the oneness of the Lord and the knower 
of the field 1 who rest on 2 darkness and its effects by putting 
the two in samanadhikarana in the sentence. [20] 
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SP adds that this verse implies the meaning of purnasya piirnam 
adaya to be the same as of tasmat tat sarvani abhavat. 

iThese refer to the Atman or Paratman and JIva ‘the inner 

self’. 

2 Literally, are related to. 

frra ^cnicHwR’Mcl ir^ii 

One and the same thing ( abhinnam), is (understood) through 
ignorance as the knower of the field and the Lord, viz. as 
two distinct objects; and owing to the knowledge (of their 
real nature) from the sentence neti neti there results the 
removal of darkness and (consequently) there remains only 
the Atman. [21] 

^ ^ ^ wif i 

IR3II 

C\ 

Neither distinction nor contact (of the two distinct ones) nor 
even their non-existence is concluded (from the sentence 
piirnam etc.), since there has occurred the destruction of the 
basic ignorance (about the nature of) the two, as already stated 
by the scripture which is other means of knowing (reality). 

[ 22 ] 


■y'WHUHKW wife: I 

% wqiozfe gt&Tram IR3II 

As unless one has ignorance about a wreathe there cannot 
be any connection of the wreathe with the (notions) that have 
arisen from it (viz. ignorance); so also,, should it be understood 
about ignorance etc. with respect to the Atman. [23] 


SlIcHikW-Wl'N-M: Wn4 IR8II 
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From the understanding of the statement, viz. apiirvcnn ..., 
(when there results) the removal of (the notion of) cause and 
etfecl, (there follows) only one meaning, viz. the Atman, which 
is understood from the means of knowing, viz. the awareness 
of the Atman. [24] 

In the word atmapratyaya-ma-gamya in the third quarter, ma 
is to be understood as mana. 

fjclFEiRTi cK-MHc|^fc)c|: |Ry.|| 

What is understood by one by oneself (atmana) as a form 
of this (Atman) while (there exists) duality, 1 only that much 
(i.e. the same) is really (the form) of it from which darkness 2 
has been removed; for there does not remain anything else 
than that. [25] 

l U literally means: a pair of the Atman and the jagat. 

2 This stands for ignorance. 

^ IR&JI 

o 

So also, the Mantra yad eva ... 1 has here 2 emphatically (lit. 
loudly) declared and also there is a Sruti, viz. any ad eva, 3 
which rejects anything else than the effect. 4 [26] 

1 Kallwpanisad 4.10. 

2 

This implies words tad amutra, yad amutra, tad am ilia from 
the Upanisad quoted in the preceding note. 

3 Isopanisad 10, 13; Kenopanisad 1.4. 

4 This refers to karana and hereby is karanakaryabhava rejected. 
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cfkPnfd IRV9II 

o C\ "N 

Since there is a knowledge 1 (that all this is) the Atman, 
nothing else than that can have the character of an object 
to be known—so have I said earlier. 1 [27] 

‘This refers to a passage atmani jiidte sarvam jndtam bhavati. 


In verses 28-63c states Bhartrprapanca’s view on piirnam adah.... 
TTci qqtfect | 

quFUcMlftNicfiHy PK6 I’-cMcH<HI | 

PcHK'Mktf'-M IR^II 

o c > 

When such has been the meaning (understood from) the 
authoritative means (viz. Sruti), 1 as stated (herebefore), others 2 
have explained this statement ( vacalt ) in another way (and) 
with great skill. [2 

Because he, wishing to point out (i.e. see) the connection 
of the statement piirnam ... with the last statement of the 
sixth Adhyaya, 3 has presented (lit. imagined) with effort (his 
opinion) thus: (i.e. in what follows). 4 [2 

‘As stated in the preceding verses. 

2 The reference is to Bhartrprapanca—here in the plural; in 
the next verse, in the singular. 

This refers to BU 4.5.15, yatra hi ... Suresvara numbers that 
Adhyaya as 6, according to the tradition known to him. 

This is made clear in verses 30ff. 


scligaicw orfqg | 

^ Era ccr£|Ri u?on 

Indeed {kila) the Brahman which is of the nature of duality 
and non-duality is explained to Mailreyi in the statement yatra 
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hi dvaitam ... and also in yatra tv asya ... with great regard 
(for the Sruti). 1 [30] 

*Cf. BU 4.5.15. 

If there (i.e. in the statement) was (mentioned) in reality the 
highest Brahman, viz. the non-dual (Brahman), there would 
contingently follow duality as merely what is imagined, in the 
same way as the apprehending of water in a barren place. 

[31] 


hik-cihpmH g u^u 

Since it is impossible that there is origin, sustenance etc. 1 
of the (world of) discrete objects, for the reason that they 
are false, a restatement of their origin, sustenance and merger 
would only be meaningless (lit. false). [32] 

1 This includes merger (which is later specifically mentioned). 

wraftq# ^ ^rai ?i£nir$ i 

3TO ^U] l^w^Tci II33II 

3)-cU<s>i)H SR||t|c| *1^1 I 

*N 

And so also in respect of the non-dual (reality, i.e. Atman) 
there will be meaningless hearing, and pondering over (the 
same). 1 Then again (if it is said that) there is duality as a 
state of reality— [33] 

then there would be restatement of what are (already existent 
objects) in respect of origin etc. [34ab] 


This verse would imply the authoritativeness of the Upanisad 
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which states srotavyo mantavyo nididhyasitavyah. 

l This is sravana and pratipatti to which is to be added 
nididhyasa. 

^ifiKlera: n?au 

dSsJMWHHc-yiR II3¥.II 

But in that case also, there would follow from the acceptance 
of non-duality faslehood as opposed to it. [34cd] 

Thus, there would follow the fault, viz. only imagining notions 
and, therefore, out of a desire for the removal of that fault, 
there is a Sruti beginning with piirnam. [35] 

O C\ o o 

Now is explained as to how there is not in this statement 
any fault, so that, in accordance with one’s own experience, 
all would be well-stated (lit. put) in order. [36] 

3R: I 

adali is what is entirely beyond perception and puma is stated 
to be the cause, viz. that existent Brahman, the all-pervasive 
like the sky, and everywhere as not consisting of parts (lit. 
not divided). [37] 

^ ciwRfj'iRdi i 

So far is stated the state of the Brahman, viz. of non-duality 
alone. Now, if this is so, i.e. the Brahman is non-dual, then 
there would not result the state of duality. [38] 
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qWrllcHqqrqi vppfq sipn: 351 n?^n 

Therefore, for avoiding (i.e. rejecting) that fault is stated 
piirnam idam\ this (with the idea that) there would not ever 
be falsehood regarding the Brahman with respect to the two 
states that are already mentioned. [39] 

C\ > 

(Therefore) for (the reason that) the effect has no distinction 
from (the cause, viz.) the puma Brahman consisting in all-sided 
knowledge ( parijiiana ) this karya also is to be finally considered 
as puma like that (Brahman). 1 [40] 

1 adah refers to what is paroksa ‘not perceptible’, in contrast 
with what is perceptible (idam). 

qsrat hiRR^i imn 

The effect also would be puma on account of its non-distinction 
from puma (cause)—this would not give falsehood to the Sruli; 
for, the decision (in this regard) is: that which 1 is not in 
addition to (i.e. beside) what 2 it has come from (viz. the 
cause) is only that. [41] 

Both NKL and SP only refer to ghala and sarava as examples. 
This needs some explanation, ghata and sarava are products 
of clay and are at the same time not different from it. That 
implies that the effect in the form of the wind is not different 
from its cause in the form of the Atman. 

{ This refers to effect. 

2 This refers to cause. 
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^ ^T#c[ l 

eRT: ^n^v^Rrai Re}%: ng^ii 

(It is argued against Bharlrprapanca:) If this is so, viz. that 
the truth if justifiably held to be this reality, which is only 
oneness; then there would follow the non-existence of the origin 
etc. since the reality has existed only in one form. [42] 

This is an argument of the followers of Sankara against 
Bharlrprapanca. 

W\: s#: I 

M u llc c bK u ia: qu? H83II 

C\ C\ o 

(Bhartrprapanca’s answer would be:) This is not so, since Sruti 
(itself) has declared puma has come out of puma ’ i.e. from 
the purnakarana has the puma , viz. duality originated. [43] 

The thought in verse 42 is related only to cause-effect relation 
between things (which are essentially one). Yet this verse specifies 
the Sruti puma has come out of puma ’ as a specifier of the 
real distinction between the cause and the effect, according to 
Bhartrprapanca. 

TORfNwi let I 

qR naan 

If it is argued: 1 Duality does not exist beside (i.e. in addition 
to) what it has originated from—that is the (real nature of) 
the origin of duality. [ 44 ] 

This verse is yet another argument against Bhartrprapanca. 

f? ^(54 iclK°iil fcTO: iigy.ii 
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^ II# All 

(The argument is answered thus:) This is not so. Why? Since 
there follows as contingent the rejection of what is actually 

seen—indeed this world of objects is clearly perceived directly. 

[45] 

(The world of objects) is established thus by direct perception 
and also by injunction(s). And there would be, in your justifying 
(the unreal nature of that world) with the help of the Sruti, 
(complete) discarding (lit. destroying) the authoritativeness (of 
the Sruti). 1^1 

This verse explains the drstatva and snitatva ot this world 
( idam ). 

(Thus), stating (lit. prescribing) at some place(s) the character 
of the ultimate reality and at some other(s) that of falsehood 
(i.e. unreality) of the same, the Sastra^ (i.e. Sruti) would give 
up its reliability as an authoritative means owing to mutual 
contradiction (in its own statements). [47] 


This clarifies the thought of verse 46cd above. 

^he definition given by Anandagiri on BUB 5.1.1: 
pravrttir va nivrttir vd nityena krtakena va / 
pumsam yenopadisyeta lac chastrant abhidJuyate // 


Hi/icSMM£^ll faMujEcrg I 

id i sh i cw MiWnil^mFra: na^u 


The Brahman, having the nature of duality and non-duality, 
exists as puma , by its not giving up its nature 1 of the three 
adhvans , 2 viz. as the puma Brahman without having any division 
in itself. 1^1 
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1 This is the meaning of vrtti , viz. its usual existence. 

2 They are the three periods of time as noted in verse 55 
below. 


'-fu c ^ ^ HI - -H ^ 1^ M M 3TIcI#I 118^11 

Cs 

(A question is asked:) ‘Why is this absence of division?’ The 
answer is: On the basis of Sruti in respect of both the states 
and also from the statement pilntdt ..., they have final merger 
in the Atman. [49] 

This is Bhartrprapanca’s explanation of the undivided nature 
of the Brahman as stated in the preceding verse; he refers to 
the state of duality at the time of mahdpralqya ‘final merger’. 

53 ^ gsjretsffaira ^ i 

M u 'k3I^MMfSslr > -ll IWo|| 

Cs C o 

And thus duality does exist and so also (does exist) that, viz. 
the non-duality, therefore, from the description (of the 
Brahman) as puma by its not giving up the (natural) existence 
(viz. the state of being undivided), let this be seen (i.e. 
understood) as in the case of the ripples on the ocean. [50] 

The ripples on the ocean are seen at times and at other times 
they again merge in the water; in both these states the water 
and the ripples of the ocean are but one and real. This is the 
example for puma Brahman consisting in duality and non-duality. 

3TCI ■®Mcc|y41'u|j TIS.T1 fb|T.TWkH<1l | 

C\ O C -S 

In the beginning, there is undulating of the ripples and later 
(lit. in the course of their existence) there is a very gentle 
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undulating, and the absence of undulating in its initial 
states—only the ocean has assumed all (these different) forms. 

[51] 


This verse explains samudronnivat in the preceding verse. 

c 

>3 Cv 

As these are simultaneously the different functioning forms 
of the ripples (of the ocean), so also (various functions) are 
noticed (lit. experienced or seen) in only one and the same 
Devadatta and others 1 [52] 

1 This refers to various knowers known as Caitra and Maitra. 
This is clarified fully in the two following verses. 

fqgsgfcrar iiy.?n 

iivyn 

There would be a flulterless function of Devadatta, who is 
(in the slate of) the highest Atman; 1 the same is seen as 
slight fluttering on his becoming the Prana (identical with the 
individual self)—so is this understood. [53] 

And in his being Viraj, it is like the exceedingly agitating 
ripples(s)—thus, in the nature of name, form and activity, (the 
Atman) has become embodied {pinda ) like the upsurging 
ripples. [54] 

1 This is to be understood in the sense of the Sutralman. 

ch^kuimIsU-ii fgifg^rragt: n«.v.n 
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Thus, in the three slates of origin, sustenance and merger 
and in the three periods of time, there is to be understood 
the character of puma in the cause(s) and effect(s) which 
are by nature duality and non-duality. [55] 

4 

^#|ct l|y.6.|| 

And that 1 is just one, on account of being undivided and 
is to be described as existing in distinct things on account 
of the differences, viz. cause(s) and effect(s); all this is thus 
reasonable. [56] 

{ This is piimata in verse 54. 


The all-pervading (Atman) has, in each of its states, continued 
to exist through its appearance and disappearance in the form 
of the causes and the effects, dancing (as it were) like the 
ocean. [5 

^ T|MclI I 

cp4cpi u 6ei: ll^il 

o 


Thus, in (accepting) the reality abiding in duality, (there 
follows) the authorilaliveness of (what is called) the 
Karmakanda; and from the Karmakanda is expected (to be 
realised) the accomplishment of the infinite end of human 
life * [58] 


This expresses the result from accepting duality. 

^ ^ fewfet I 
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When, however, duality is taken as the product of imagination 
and non-duality as the ultimate truth, then the authoritativeness 
of the Karmakanda is entirely to be given up (lit. destroyed), 
owing to the absence of the object (to be accomplished). [59] 

-elWkcl I 

o 

Further, in accepting one part of Vedas as unauthorilative, 
there follows the unauthoritativeness of the Veda 1 and thus 
there would follow the loss of everything in life for the reason 
that the whole has become unauthorilative. [60] 

Already Bhartrprapanca holds the Karmakanda as authoritative, 
but if that part of the Veda is held as unauthorilative, the Veda, 
in its entirety, cannot be accepted as authoritative—this is a 
complete loss! 

A This is for the Vedanta texts, according to NKL. 

iimii 

C\ ^ 

Therefore, in order to ward away the opposition (between 
the effect(s) and the cause(s)), the scripture has stated piinwm 
... so the truth of the Sastra is established. [61] 

UHlfa item#! I 

-e||LV|VW|U| C oj IIS^II 

(Indeed) the means of knowing, viz. direct perception etc., 
ever accept objects which are distinct; therefore, there would 
result for the propounder of the non-dual (Atman), un¬ 
authoritativeness of them 1 (also). [62] 


1 These are the accepted means of knowing. 
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Thus do some knowers of the Vedas (i.e. Vedanta) hold (lit. 
wish) that all the things (in the universe) are of the nature 
of discrete and non-discrete objects. 1 [63abc] 

^hat is, being different in being non-different also. 

Now in verses 63d-94 follows the refutation of Bhartrprapanca’s 
view. 


gg tjcfcm ^ iis^n 

o o o 


But that (view) is not supported with reasoning. [63d] 

^ ^ ||6,an 

Indeed this division (of the Vedic statement into the general 
rule and) its exception is not favoured by reason (i.e. tarka 
or nyaya)\ this is clear from the want (lit. impossibility) of 
(proper) reasoning. And that reasoning is now examined (lit. 
considered). [64] 

^WII I 

5irai *WT IIWII 

(Now) non-violence pertaining to all beings is known from 
the scripture in the general rule ahimsan sarvabhiitani ... and 
that (ahimsa) is accepted (by the scripture) in (relation to) 
a sacrifice. 1 [65] 

This verse points out the utsargapavada notion of the 
Karmakanda. 




















20 


Suretivara’s Vartika on Khila Kanda nith Half-Verse Index 


'Namely, the Agnisomiya rite. 

sic^cl: I 

sufqgi 11&.&.11 

cRcWH ft n&.'sn 

O C 

Not in that way 1 has the Sruti presented to us 2 the non-duality 
here 3 in the form of a general rule, in such a way as to 
offer possibilities of option;"* nor also does it purport to reject 
some specific part of it, 3 since it is devoid of any parts, [66] 
and because there cannot be (here) 3 any reason for (stating) 
an option as in the case of taking up of the sodasi-graha. 
Our authoritative means of knowing is dependent only on the 
(real) thing 7 and what is dependent 7 on the agent (of activity) 
can leave scope for option. [67] 

The Advaita Vedanta distinguishes between the means of 
knowing as vastatantra and kcutrtantra. The first does not leave 
for a knower any option of understanding about the nature of 
the object to be known, viz. the Brahman. The second, however, 
depends on a knower’s wish to undertake the performance of 
a ritual (which is conveyed by some injunction) or not to do 
so; as, for example, the taking up of a cup called Sodasin—the 
sacrificer may or may not take it up. The vastutantra leads only 
to one end, viz. liberation. [More details of MImamsa can be 
overlooked.] 

*As in the preceding verse. 

2 That is, informed us of .... 

3 That is, in respect of the Brahman. 

4 ‘In such ... option’ is based on SP’s observation: yatnas tu 
praptau nisedhe cobhayatra sainbadhyate. 

3 That is, partless non-duality, i.e. the Brahman. 

6 Sodasi is the proper name of a cup to be drunk at the 
Atiratra sacrifice, optionally. The general note above clarifies 
this point. 
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7 The two terms vastutantra and kartrtantra (or, purusatantra) 
distinguish between the Vedanta and Purva-MImamsa notions 
regarding the authoritative means of knowing. For the Vedanta, 
the Brahman is all: jnatr , jneya and jnana (instrument of knowing). 
As such, knowledge about the Brahman depends only on the 
thing, viz. Brahman, itself. In Purva-MImamsa, however, the jnatr 
etc. are all different. As a consequence, the performance of 
the rituals (which is the purport of the Karmakanda) depends 
entirely on the performer (kartr) who is the knower; this leaves 
scope for his performing or not performing the ritual 
activity—that is, there is scope for option. 

c||U^ cf|Uf-ifSff cfi^cf Cft I 

vw-Mci 'IhR: lis^ll 

In the world that is the subject of option which is possible 
(for the performer) (i) to do, or (ii) not to do, or (iii) to 
do otherwise. [68] 

Thus Suresvara states his idea of the province of vikalpa. 

%5§cf^f 3*|cf: | 

And, therefore, here, in respect of these two stales (of 
non-duality and duality), there is no possibility of their existence 
in one and the same thing and at one and the same period 
of time, owing to their mutual opposition, as in the case of 
light and darkness. [69] 

ekada, ekatra refer to the three adhvans already mentioned 
in verses 48 and 55 above. 


J 11-9011 

Cv -N 
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f? ii^* ii 

C\ 

And (thus), owing to the opposition to Sruti and to reasoning 
(both), this view is not proper. (And) apiirvdnapardnanta- 
prajnanaikarasadva)’anv, 1 [70] 

apurvdnapardbahyanx bhedasamsargavarjitam , 2 asthulam 3 (and) 
neli neti 4 are (the Sruti) statements pointing to the mailer 
as stated (by us). [71] 

2.5.19. 

2 BU (Madhyandina) 3.8.8. 

3 BU 3.8.8. 

4 BU 3.9.25; 4.2.4; 4.4.22; 4.5.15. 

o 

And those statements would be thrown into the ocean, if there 
is a decision regarding the already stated object (i.e. the single 
Atman) to be otherwise, owing to the possible fear of the 
unauthoritativeness (of them)—this is so, since there is no 
possibility of the existence of any (other) object. [72] 

anydrthdsambhavatvatah is for sambhavat . 

ccic'yai ll^?ll 

faciei fa# 5trqfenf?TIFra: IM>8M 

So also, your view is entertained here in respect of what is 
of the nature of activity and agent and in respect of the 
non-Atmans that are insentient and not imperennial—and thus 
there is opposition to reasoning. [73] 
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And there is not established from (your) means of knowing 
(the character of the agent etc.) in the case of the Atman, 
which exists in its own right (svaiah) as only sentient in nature, 
perennially partless and eternal. [74] 

Then there would follow contingently opposition to that by 
the view of one who holds difference in non-difference and, 
consequently, there would be fruitlessness resulting from the 
highest Atman being taken as imperennial. [75] 

cbrHMdl Ib98j| 

(Thus) there follows the acceptance of what is not done and 
also immediately (i.e. close on its heels) the destruction of 
what is performed. Thus, for one who has thus entertained 
this view (of difference in non-difference) there would result 
the meaninglessness (lit. fruitlessness) of the Karmakanda. [76] 

^RI Ih-swil 

O ^ 

(The objector puls forth one argument yet:) ‘Indeed, we have 
earlier stated the illustration of the sea 1 to prove the duality 
and the non-duality of the Brahman; how then is this theory 
improper?’ [77] 

^hat is, having crocodiles in it. The word makart stands 
ordinarily for a female crocodile, but here it refers to the sea. 

^ ^i 4 h ii^ii 

O ^ 

(This is an answer to it:) That (illustration), which you have 
earlier staled, is unopposed (to our theory), since it has some 
other thing 1 for its subject matter ( visaya ), but not for what 
has only sentience as its form. And here, in this respect, 2 
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I have said that there occurs opposition (to your illustration). 

[78] 

^ere, there is reference to the Sutra and the following 
embodied state of the Brahman which are accepted by the 
Vedantin. 

This refers to cinmdtra. Cp. verses 73-75 above. 

qswfafoq qfcq q f| n^n 

ii^on 

[In verse 80, the Siddhantin states how various objects of 
meditation are not the subject matter taught in the scripture.] 

And this opinion regarding the object of scriptures 1 is not 
to be studied, because the Sruti does not state as the object 
of meditation any entity which undergoes six modifications. 

1791 

And also because that 2 is obtained by itself, 3 without (even) 
an injunction in the scripture (and also because) there are 
noticed among all the objects to be thought of (such objects 
as) a mule, a camel etc. [80] 

Verse 80 refers to what is called the Advaita view of Vedanta, 

the vyavaharabhumi ‘the world of various objects known’ through 

the adoption of pramana-prameya relation among them. 

1 This refers to what is thought by Bhartrprapanca in the 

scripture. 

^ _ 

This refers to the variety of objects as objects of meditation. 

'j _ 

This is referring to actual experience. 

^c4)RRt ii^ii 
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Further, there is an instruction in the Sruti, viz. that (reality) 
is to be known as but one; 1 and this is because there is 
exception taken to seeing variety of things and since there 
is censure of the same in the words mrtyoh ...} [81] 

*Cf. BU 4.4.20: ekadhd .... 

2 Cf. Kathopaisad 4.10-11; BU 4.4.19: mrtyoh .... 

c\ 

'il'HKq \\^\\ 

As to what is stated, viz. ‘The Karmakanda, which informs 
us about discrete things, being a portion of the Veda is not 
authoritative’, there now follows an answer (to it): [82] 

^ H urai *c|: I 

11^? II 

Indeed the Sruti is not authoritative in respect of establishing 
variety such as jdli . 1 And this is so, since the 
unauthoritativeness of that (variety) is established for the reason 
that reality is not dependent on (the means) such as direct 
perception. [83] 

Verse 82 has referred to the variety of objects. Therefore, 
that raises two questions: whether the Karmakanda refers to 
that variety as what is to be accepted in reality or that is to 
be taken as unreality. The first line answers the first question, 
whereas the second line answers the second one. 

This refers to various classes of society. 

4-1M ^ I 

ii^8n 

"\ 

For us, it cannot be a means of knowing, which accepts 
discreteness of objects; be it popularly (accepted) or the Vedic. 
Therefore, let it be concluded that the variety (of the objects 
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of knowing) is established (even) without any thought(-activity). 

[84] 

While commenting (only too briefly) on this verse, SP states 
about the means thus: pratyaksddmi sastrani bhedagraluni 
anyonyasrayatvat . This is made clear in the following verses. 

Il^ll 

Indeed this discreteness among all the things 1 is not established 
on account of itself or any other thing/means. (This is so) 
because (in the first instance) all (that variety) is itself 
non-different from itself 2 (and secondly) any other (distinct 
thing, if it is granted to be existent) also cannot be shown 
as distinctly existent. 3 1^1 

1 vastunah (singular) signifies vastiinam (plural). 

2 The first part of the second line sets aside a possible idea 
that all different things cannot be said to be distinct from 
themselves—if it is so said, that would result into stating that 
there are no things in existence. Read SP: sarvant vastu svasmad 
ablwmam anyatha vastvabhdvaprasaiigat. 

3 The second part of the second line affirms that there cannot 
be shown anything as distinct from all the things (itself being 
included among them). Here also, read SP: parato ’pi ( vastwio ) 
bhedo na pramaniko ’sti ... vastuno ’nyatvenestasyapi na sattvam 
(bhedasyadyapy asiddheh). 

ll^ll 

A thing can distinguish another thing (from itself) by either 
its union (with it) or its separation from the same. In case 
(it is accepted that) there is a union of them, (then such 
distinguishing is) not (possible), because there exists some 
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common (lit. one excellence) in them and (consecjuent) oneness 
of them. l^l 

fqqptsfa ^ I 

gpq^qtsfq VR: f^FTT ll^ll 

Further, in respect of their differentiation, there is no 
(possibility of) variety (of differences) since both of them 
remain as having only one nature. And there cannot exist 
the difference of the other thing unless there is a notion that 
there exists another thing. [87] 

This refers to an actual separation obtaining between two 
things, yoga refers to ‘union’ of two things. 

In connection with this verse, SP points to a variant reading: 
yoge ’natisayaikatvat and remarks on the same: bhedo ’tisayas 
tasmad anyas tatprayojakasambandho ’natisayas tasyaikyan na 
bhedah syat. 

^qqrqicJ-i-KH^ I 

q ^ q 5RI ll^ll 

A means of knowing becomes an (authoritative) means, if it 
touches (i.e. brings out) the true nature of the object to be 
known. It does not exist in the object to be known as a distinct 
(object). Right knowledge cannot obtain elsewhere than in the 
object to be known. [88] 

The argument is: Since difference from the thing itself cannot 
naturally exist, there is doubt about its property as existing apart 
from it—but that is impossible. 

q^q ii^ii 

A distinct object (does not exist) in addition to (or besides) 
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the existent (viz. reality): nor (does it exist) as associated with 
(it 2 as a part of) the existent (reality). As this is so, so also 
there cannot exist beside the non-existent any (other) distinct 
object — such is the conclusion. [89] 

in?: fgftsira irmsig: hsoii 

For him, who has accepted (lit. desired) all this as the existent 
alone or this as non-existent, what could be the substratum 
of the distinction among objects? Because it is opposed to 
(distinct, that distinction objects) there cannot have any duality 
as its substratum. [90] 

SP states that the Samkhyas, the Buddhists and the Jains are 
meant here to have the opinion expressed in the verse. 

tjqggg I 

ii^ii 

If it is held that distinction depends on something other than 
itself, then (it has to be said that) the pot is distinct from 
itself. The external aspect of a thing, being stronger than the 
internal property, stultifies it. [91] 

This is to disprove the existence of distinction among objects 
with reference to the views of the Tarkikas. 

;ggg ||<^|| 

c c > 

If the distinction of some substance is considered to be different 
from the substance itself, then there quickly follows infinite 
regress. If again substance itself is the distinction (of itself), 
then this world (also) will be non-dislinct. [92] 
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i 

iksii 

(Again) if the distinction of something comes from itself, the 
thing will be only void (s'wiya). The distinction also, being 
imagined, would (really) be non-difference as between a rope 
and a serpent (imagined in its place). [93] 

Verses 94-100 are related to the discussion on the Karma Kanda 
being unaulhorilative. 

WTO dddlfa IKSII 

o o 

This and such other manifold fault (in the view regarding) 
difference in non-difference has been explained (by us) on 
a number of occasions (even) before; that has to be 
remembered (lit. brought into this discussion) even here so 
that (the nature of) the thing (viz. the reality for Brahman) 
is established. [94] 

Si^iIm iiwi 

And this could be said (api vd); 1 if it is not desired that 
one part of the Veda, viz. the Karmakanda, is not authoritative, 
then (that) unauthoritativeness follows contingently in respect 
of the whole of the Veda. [95] 

*In api vd for introducing an alternative, Suresvara follows 
Yaska, the author of the Nirukta. 

HirVIIMM-iRd dFl fWpqtl I 

d-tdi'^ei Wrai iiss.ii 

(Now) is stated a fault with respect to what has been thus 
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stated. (For,) that also has to be accepted as an authoritative 
means, when there is reference to the relation between what 
is to be accomplished and what accomplishes it. [96] 

VR: RRFR^: R WITOIW I 

qRRtsfq iteRsnfeRHR: nv-sii 

Distinction (among different objects) is established by different 
cognitions and not by resorting to the Agama (i.e. Veda). 
Even animals do know such differences with (the help of) 
the means called direct perception etc. [97] 

1 This refers to different results from different contacts of 
different sense-organs with different objects. 

R R ffcp-TfTcciyi'ifc RFR^%? RFRfRR | 

VttSRRIRRT R R IK*RI 

Further, the awareness of falsehood in respect of distinction 
among objects does not find in anyone right from their origin. 
So also, there cannot be impossibility of the awareness of 
distinction in the case of those whose intellect has been 
awakened (by someone). [98] 

According to SP, the second line seems to refer to the followers 
of the Buddha and such others who do not hold the falsehood 
of distinct object. So also, it should apply in the case of those 
who do not accept the authority of the Veda. 

ppiWKRFiftral RT ^R: I 

ll^ll 

Let not the Sruti be considered as the means of (determining) 
the distinctions such as actions and their means since (it relates 
to) the true nature of the thing (called reality) whereas the 
distinctions have for their subject matter only the relation 
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(among those distinct objects) as the ends and the means. 

[99] 

The aim of the verse is to affirm the real silence of the Sruti 
in respect of the imaginary world of differences. 

(I? OoII 


Therefore, (only) having accepted what is popularly established 
as the distinct objects, the Sruti proceeds to establish what 
can be desired by men, viz. this should be done and not this. 

[ 100 ] 

fcKcro] Tf: ^fif: | 

d^HiqKd\iqcqic^dN: Mi/j^fauc | 

o^o-^cp n^o^n 

As for a person of purified intellect, (who has become) averse 
to all (the worldly things) and is desirous of the result of 
fullness 1 that is different from origination etc. 2 [101] 

does not expect any (thing else) that reveals the inner self, 
which has merely ignorance as the cover of obscurity, which 
is of the nature of the full and of the self-established. [102] 


However AnSS reads: xyanjakanndnyad fksyate. 
purnaphalam is for pilrnatvaphalam. 

The word etc. refers to dpyatd, samskaryata and vikaiyala. 


(In the case of that) which has come into existence, on its 
own, and caused by the (scriptural) sentence after there is 
cstruction of the ignorance (about its own nature), there is 
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not any more an expectation of a means (towards obtaining 
that), since the result is already obtained and its own end 
is (already) achieved. [103] 

|^)l.cKH IE^ *WllHd: ll?°8ll 


Indeed, in the case of what is to be achieved there is need 
of some means (towards the achievement) and that 
(sadlianapeksa ) ceases to be there when (the end) is (already) 
achieved. What then could one say in the case of that which 
is complete in itself and already obtained, since it is puma 
and therefore is not an end to be achieved? [104] 

^ !^rd^54 <$HpMls:Pf3i4ci n^ov.n 

(And) when the Brahman, which might be even very minute 
(in form), is accepted as of the nature of the dual and non-dual 
(of the world), even then there will not be any opposition 
to this argument and that (argument) cannot be set aside by 
anyone. [105] 

d£l u ddRldlci-H: I 

C\ >5 

Say what reason is there for the activity of the one which 
has culminated into the Brahman, which has the nature of 
totality and also severality and which hs fully grasped that 
all are not anything else (than the Brahman). [106] 

oum i cl l rl fast) ll?ov9|| 

(An objection is raised:) And in the case (that the Brahman) 
has all the castes etc. 1 (within itself), there will occur mutual 


O 
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opposition (among the duties of those castes etc.) and thus 
there would arise obstruction and there will be no activity 
since that would amount to prohibition (nisedha) regarding 
(every) injunction. 2 [107] 

l The word etc. refers to the various religious duties assigned 
to them. 

z The case would be that an injunction would require the 
performance of some duty as a Brahmana and that performance 
will be prohibited for the same person being a Ksatriya etc. 
This would result into non-performance of all the ritual that 
is prescribed by the Sastra. 

>3 o 

sl#W ||?o^ii 

(The answer is:) And indeed there is not on the part of the 
knower (of the nature of the Atman) any awareness of the 
limiting adjuncts (on it) owing to that being of demoniac nature. 
And in case there is this demoniac nature on the part of 
the knower then the knowing (lit. seeing) the Brahman would 
be only meaningless (lit. fruitless). [108] 

O C O 

Therefore, (all) this which is stated (lit. sung) for establishing 
the nature of dual and non-dual (Brahman) is opposed to 
(both) the Sruti and reasoning. There is now stated what is 
begun (relevant in the Upanisad). [109] 

Now follows the explanation of om khain brahma. 

3?f ^ £X|H<*4fD| | 

II??o|| 

O 
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Now as to how this Mantra, viz. orn kham brahma , it is enjoined 
here by the Sruti in respect of (i.e. in the context of) the 
activity of meditation. As to how it leads to attaining the result 
is now explained. * [HO] 

’Hcqlfeqb^'Hi nmn 

3t( ^ qqi qqtsfuq^sMiq nmn 

As regards the aquisition of the direct awareness of the oneness 
(of the individual self) and the highest Brahman there has 
been clearly stated in the four preceding Adhyays as of the 
Sruti, [HI] 

Now a mode of worship 1 for acquiring this (desired result) 
is stated in the words om kham brahma ; this is for men who 
wish for bliss. [112] 

^Here up as an am means dhyanam ‘meditation’. 

qflqtf fqRtEqps): ^feqfq I 

f'tMFR'faq nmn 

In this (sentence), the word Brahman signifies the object to 
be qualified and (api) the word kham is the attribute (qualifying 
it); (this is understood from) the occurrence of these two 
words) in samanddhikarana 1 and this is so as in the case 
of (the statement:) a black sepent. [113] 

1 samanddhikarana refers to their occurring in the substratum 
and grammatically in the same case relation. In the case of a 
black serpent, blackness and serpentness coexist, similarly 
Brahmanness and k/mness coexist. SP adds the example of ntlam 
utpalam. 


Cm C 
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The currency (lit. function) of the word brahman belongs to 
the greatest 1 thing (i.e. Brahman) only; (Brahman) the Sruli 
qualifies it by the kha which occurs as a part in that which 
is generality. [114] 

1 Literally, biggest. 

vn^v-q: I 

gqtq^qvrtqvq: qrqofeipTTi q wj HU ¥.11 

(As) the Brahman is set away by the word kha from all that 
have the nature of akasa\ so also is kha set away from what 
do not have the nature of the Brahman, on account of the 
strength of the Brahman. 1115] 

"N 

LKluifqfa fd#fd IIUMI 

Because the word kha is expressive of (the sky) in a general 
way, therefore the Sruti has used 1 the word put ana ‘the ancient 
one’ with a view to conveying the cause of) the varied objects. 

[116] 

1 Literally said in the word nirvakti ; there is no purpose served 
by the proposition nis ordinarily nis before the verb root vac 
‘to derive, to occur’. Generally, it is used for signifying the 
lunclion of etymologising a word. 

2 This is for avoiding any tanmatras and gross elements. 

yfacmd gqfqoqfqcnqqjq i 
IVci£k<Hdd qt iiu^ii 

That Brahman which is mentioned as kha has for its name 
the word out. Thus should an intelligent man ever think, or 
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(he should consider it) as a prop (or symbol of meditation). 

[117] 

And there is an instruction of the Sruti elad alambanam 
sreslham ..J And the followers of the Atharvaveda recite 
in their tradition etenaiva aksarena ...} [H8] 

lr rhis refers to Kathopanisad 2.17. 

2 This refers to Prasnopanisad 5.5. 

o 

(A question is asked:) ‘Since that also is beyond the 
sense-organs, 1 how could there be a meditation on it?’ (The 
answer is:) The Sruti has said vdyuram kham , 2 in order that 
that can be established as an object of meditation. [119] 


1 This is to indicate that it cannot be an effect or a cause. 
2 This means it is the support of wind, therefore perceptible 
and, as such, it can serve as an object of meditation. 

Compare madhura or dhtra , derived by adding of suffix to 
the word madhu, dh\\ therefore, vdyura is that which has the 
support of vtyu. The word is used only here—so Vadekar/Limaye 

have pointed out. 

Now follow in the next three verses an objection raised by one 
born from Kauraxydydni. 

ll^oH 

o 

The intelligent son of Kauravyayani thinks that kham in this 
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Mantra should not be taken as the ancient sky (kha), because 
the word vayura conies from what is well-known (from 
perception). [120] 

ejfa: °4 iR-h i 

qpTTq 5I#T)5# ^ IIS 3 01 

The word kha is by usage seen to refer to the sky, which 
is vayura. So also, there is the usage (or employment of it 
in language); therefore, let it be understood that there is in 
the word kham reference to the sky. [121] 

wi qfe gssfri qfe qi qrat i 
^ qaqftvmkfa ns 3311 

[This verse answers two questions: (i) is there a reference 
to kha as the causal Brahman? and (ii) is there a reference 
to the elemental sky?; which is better?] 

Whether the sky be the ancient one or whether it be the 
support of wind, that has to be ever meditated on as om 
this is held true in respect of both these views. [122] 

qre toms nmii 

o o 

The word om becomes 1 the object of meditation as a prop 

• 'l • 

in the same way as people understand a piece of wood which 
is marked by four hands as Visnu having them. [123] 

[ bhavet for bhavati. 

This is singular use in the form of nigacchati for referring 
to the entire mass of men. 

^This indicates Suresvara’s reference to common practice of 
Visnu worship at his time. In the example, a piece of wood 
etc., the four hands are taken as a prop (or symbol) of Visnu. 



























38 


Sure£vara's Varlika on Khila Kanda with Half-Verse Index 


sIp’T: 3g)ggig I 

ilMHW) ^4scggRqfa#R: 11^811 

Let this (letter) ont be uderstood as the nearmost expression 
(lit. sthanam ‘place’) of the Brahman; for, a black stone called 
salagrama would be a symbol of Visnu who removes all the 
undesirable situations or things (in a man’s life). [124] 

HsnfaefFTOf LRHIclH: I 

One should know that om is the name of the highest Lord, 
in the case of a person who has fixed his mind on that (viz. 
highest Atman), the Brahman would quickly be pleased with 
him. [125] 

SP clarifies here under this verse that om as standing for 
the four states in the life of a human being are comparable 
to those described in the Mandukyopnisad. 

gg| gip ^Fggt Tig: ii?3s.ii 

And the Brahmanas say that the word om is but the Veda, 
since by this one knows the knowable Brahman. Therefore, 
(the word om) is accepted as Brahman. [126] 

gTpTRggfg£RRiflr#g im^>n 

Thus, the Brahmanas have understood very smoothly the word 
om as a name (of the highest Atman). By meditation on it 
do they attain to that Brahman, which is (the state of) 
fearlessness. [127] 
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Hldta>-4l5«jf;>c|4H)*-lcl ||?3*;|| 

O 

So also the statement ‘This is Veda’ is with reference to the 
meditation. This is a statement of praise and, therefore, not 
any other object is to be decided by it. [12 

icibtnP-ilq *TOllwd: ll?3^|| 


The one, which the twice-born have known 1 as differentiated 
in the Udgltha etc., 2 is to be known as this Veda, for there 
is included in that the thre£ Vedas (trayf). [12 

*The word samvidrate is rather unusual in later Sanskrit; only 
in Rgveda do we find a form vidre. So, the variant in AnSS 
da for dra should have been preferred. Yet, of course, it is 
difficult to set aside the principle of textual criticism that the 
more difficult or unusual form is likely to be original! 

2 The word etc. refers to the Prastava and the Pratihara parts 
in the Udgltha chant. 


^M'Td: '(t-MKo) ^ 3TR5K >|l-ddld ||??o|| 

Therefore, that being used, the entire Veda, with its ancillaries, 
would become recited; as such, let om be understood as the 
Veda - [130] 


?fd #3$dlWd^MPids;|W-.|dlPw qo^TRIS.'qrEFq 

sll$J u W ||? || 































brhadAranyakopanisad- 

BHASYA-VARTiKA 

5.2 


ii^ii 


Earlier there is stated the opinion about the worship of the 
Brahman within one. And now is explained (here) the nature 
of restraint (dama) etc. as the means to it (viz. Upasana). 


IRII 

Thus, a person should be considered as eligible in respect 
of all the modes of worship: (he should be) one having his 
sense-organs subdued, a giver, having compassion (for others), 
and pure, both outside and inside (one s self). l^J 

Let this be understood as an Arlhavada, i.e. ancillary to the 
injunction regarding restraint {dama) etc. The section 
beginning with (the word) trayd has a very clear meaning and 
there is therefore no effort made (by me) in clarifying it. 


*The word etc. refers to dana and day’a. 


fggft IRII 






























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.3 


5TJK°i)ld I 

^MlRrl48R7% WST imi 

Earlier (i.e. on BUBV 5.1-2) the Brahman without any limiting 
adjuncts has been carefully explained. Now is stated in clear 
terms (spliuta) the worship of that very (Brahman) that has 
limiting adjuncts. r 


In BUBV 5.1-2 there was discussion about omkara , dama, 
dana and day a as ancillary to the worship of the Brahman. 

^1• vmihRi: ^ i 

irii 

(In) earlier (Brahmanas, viz. BUBV 5.1-2), there was heard 
(the mention of) Prajapati, (but) who he is is not understooed; 
therefore, the words esa ... explain (lit. state) the specific 
meaning of that which was slated only (in a) general (way). 

[ 2 ] 

SP points out: Prajapati is in a general way understood as 
the instructor of the gods and, therefore, this might refer to 
Daksa and others. Therefore, in order to distinguish Prajapati 
in this context, there is here the use of the word visesdvtha. 

ifsKl I 

ffe ^ ckfddM II3II 

By the word hrd is to be understood (lit. stated) a lump 
of flesh (in the body). Yet, thereby (i.e. by that word) is 
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indicated intellect (buddhi) owing to its abiding in it 
( tatsthydt ), 1 in the hr day a there is collection of name eta, 
as Sakalya has stated (as the secondary sense of the word). 


lr This is the meaning of the word hr day a that was used earlier 
in the Sakalya Brahmana; i.e. BU 3.9.11, 14, 16, 20-24; cf. BUB . 
on it: hrdayam loko hrdayena buddhya pasyati. (At one place 
in BUB 3.9.20, however, Sankara has said that the word hr day a 
is to be taken for the combination of hr day a and manas this 
is to point to them as the internal organ.) 

^This is relevant to the fifth Adhyaya. 

fa II8H 

hrdaya should be known as Prajapati because there is the 
origin of all beings from it for the same reason. [4] 

l(^f SP: sdkalyabrdhmanoktena tryannadhikaroktena lietuna 
toy or ekalaksanatvad aikyam ity art hah. 

qq <Tcfqqt qcHKMKq 1^4 

^ IIKII 

Because what is to be known by all is pervaded by it, the 
Brahman also is hrdaya. Since this is so; therefore, hrdaya 
has to be worshipped with proper attention. And, the Sruti 
states the worship of three aksaras occurring in the word 
hrdaya. I 5 

*SP clarifies yalnat as adara-nairantarya-dirgliakdlarupa(taya) 
‘at length time and place’. 
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qo^qiCTfrq^q 

3I(U U W II3II 











BRHADARANYAKOPANISAD- 

bhAsya-vartika 

5.4 


cit IK ii 

Now is stated in the words tad vai tat another mode of worship 
of that very Brahman which is called hr day a and which is 
modified by the limiting adjunct salya. [1] 

WTO ^ I 

^KIWfH^I d^l^fd ^ IRII 

The word tat refers to what is earlier stated, the word vai 
is for reminding (one of the earlier context). When (now) 
there is a mention of another mode (of worship of the 
Brahman) there is the statement of that in the words tad 


1TOFTO1 | 

bldFldicW ^ IRII 

CN cn ^ 

What is stated in the words tad dsa is the nature of hr day a 
is satya itself. The salya Brahman, having the nature of miirta 
and annlrta , has been already explained fully (in BUBV 2.3). 

13] 


SITR: IIHII 

CN 

That is called mahat with reference to its (great) measure, 
yaksa for having the nature of what is to be most worshipped 
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and agraja because of having its origin first (among all the 
things) and also because of the production of the effects other 
than itself. [4] 

Suresvara is very brief in his description of this Brahman as 
Viraj. 


q: I 

*\ 

H)eh|»vS|nI^ f^ral ^ IWII 

o > 

Whosoever knows this one (i.e. Prajapati) thus explained and 
worships him day and night conquers all the worlds and his 
enemy becomes conquered. [5] 


WTO II8II 

















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.5 


^ g;«i gfefa i 

snq q#rgi*kc1<=|W g imi 

We have already explained that satya, which was the first born, 
(and how it is ^ so is now stated). Further, the statement 
apa evedam ... is only for praising the already stated thing. 2 

[ 1 ] 

Namely, how it has that nature. Also the word here refers 
to the worship of it ( satyabrahmopasti ). 

2 The thing already stated is the Brahman, which is described 

as satya. 

qq:#pnfcpj 3nqt I 

o 

IRIl 

1 2 

In the ritual acts Agnihotra etc., water, 1 Soma and others 
are waters; since (waters) are mixed as an ingredient of ahutis 
in profuse quantity. Therefore there is (here) a (specific) 3 
reference to waters (in this text). [2] 

This verse explains the significance of the word dpah (accusative 
plural). 

1 Water may be primarily meant here, (though milk cannot 
be ruled out). 

2 The word ‘others’ refers to various sacrificial materials such 
as barley grains, sesame etc. 

3 This explains away the non-mention of elements other than 
water. This is fully clarified in the following verse. 
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O C\ O C\ o 

^nejFqr^fg ^ c^i#igon4% n?n 

Even while there are other elements (involved in a sacrifice) 
only waters are mentioned because of their profuseness (in 
quantity) and of their (having a) principal role in the same; 
but (let it not be supposed that) others 1 are (wholly) excluded. 

[3] 

1 Actually, the verse uses the word any at in singular; it means 
(any) other of the elements. Yet we have translated any at as 
‘others’ purposely. 

(Those waters) have ever remained, ^ in their subtle form which 
surpasses all the means of perception, ^ being a part of (lit. 
having resorted to) the (ritual) activity, in its entirety, even 
after their first pouring (into the fire). [4] 

l It means ‘continued to be in existence’. 

2 fti 

The subtle form of waters could not be easily perceived 
after their first pouring; that is to say, in any later sacrificial 
activity the actual pouring of waters meant only some redundance. 
This is the special characteristic of waters in the sacrifice. 

rKl^qfd pq j^h 

Since whatever here in this world is expected to be in an 
ahiiti ‘offering’ is already included in waters, therefore, is made 
the statement apa evedam .... 1 [ 5 ] 

1 This refers to waters which form the first thing of origin 
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(miilakdraita ) giving rise to the later objects in creation. 


WlcWl cRb llk.ll 
cliq-^H ll^ll 

In the beginning ( agre ), i.e. before creating the first-born (or, 
the eldest-born) Prajapali, waters created that satya Brahman; 
therefore, waters have the nature of the cause (of creation). 

[ 6 ] 

This is then the origin, i.e. the manifestation of Hiranyagarbha, 
i.e. of Aditya, from the great Lord, thus described in this 
sentence, 1 for establishing ‘that he was the first-born’ [7] 

The meaning of the statement is tanmatram siitvotpatteh piirvam 
jagad asit. 

*The sentence under reference is td apah satyam asrjaiila. 
Also, it aims at pointing out how so \ydkrta ‘manifest’ came 
from avyakrta ‘unmanifest’. 

ell: ||c;|| 

The origin of the first-born proceeded from the (earlier) 
manifestation of the elements etc. 1 and not otherwise, therefore, 
the Sruti has stated tali satyam, i.e. satyam brahma, on account 
of its manifesting itself in large number (of things). [8] 

Earlier, i.e. in BUBV 5.4.1, it was stated that the satya Brahman 
was upadhivisista ‘modified by the limiting adjunct’. This is 
restated in the sentence tali satyam. 
lr fliis refers to the lanmdlras. 


§ciir-cH i #i stp imi 



























5th Adhyaya 5th Brahmana 


49 


II follows that the divine Brahman, the maker of sun etc. 
(first) created the teacher of the world 1 and that Viraj 
Brahman, on its part, created the gods. 2 [9] 

1 This is for god Prajapati who is none other than first manifest 
sacrificer, the Sutra or Adilya etc. 

2 This refers to the deities superintending over (or, associated 
with) the pranas ‘sense-organs’. 

stp’Tt i 

dHo)o4$| II?OII 

c\ 

Thus, since the world became gradually manifested (lit. 
produced) from the satya Brahman, therefore the Brahman 
is described as mahat ‘the great one’ and its being 
worship-deserving 1 is now explained. [10] 

l yaksatva is being yaksa ‘worship-deserving’. 

^ ^ wr fq?: n? ?n 

Since the gods, overlooking (lit. going beyond) the father, 1 
worship the grandfather, therefore they have known the satya 
Brahman as worship-deserving and the first born. [11] 

J The father refers to Viraj. The line is this: satya Brahman 
— Viraj — gods. 

cKqiiq ^FTI ycqq-cq?) | 

swqfait ii?^ii 

C 

And the name of the Brahman also 1 is stated as the 
three-lelter-word; viz. satya, 2 further, the first and the third 
letters of the two are immortal (amrta) on account of their 
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having a vowel. [12] 

This is the meaning of the Sruti, tad etad ... 

1 This refers to lirdaya Brahman. 

This is thus: sa is one letter, t is another and ya is the 
third. 


eri: ii??ii 

Between (the two letters) there is (the letter) t which does 
not have a vowel associated with it. That is mrtyu and has 
remained like a lifeless body. And, though dead in itself, 1 
it is encircled (lit. swallowed) by the immortal (pair of letters 
sa and yd). [13] 

This is the meaning of madhyatah ... 

J In the note above, the middle letter is shown as t which 
is without any vowel and, therefore, considered dead. 

q4qi#^t rc i 

||?811 

C\ o 

A knowing man, ever worshipping (the Brahman) thus and 
conversant with the proper name (of the Brahman) which has 
become salya, would himself become satya— certainly thus 
there is a statement of the reason in the words na enam ... 

[14] 


qsRii imn 


















brhadAranyakopanisad- 

BHASYA-VARTIKA 

5.6 


gqqiqqq imi 

O > 

After conceiving the form of satya in relation to the body 
and also in relation to the sphere of deities, there is now 
explained (lit. stated) the (two modes of) worship of the same 
which are related to the various parts of the body. 1 [1] 

1 This is samslhanavat , a qualifier of upasana. 

IRII 

(The two deities) which reside in the coteries called the Adilyas 
in the (two) eyes are yet considered to be different, as it 
were, only on account of the difference of the places (they 
reside in), even while there is just one and the same deity. 

[ 2 ] 


yfclfkidl ^ ^ II?II 

They are both steady in each other through their relation as 
the benefactor and the beneficiary; and in relation to the body 
it is Adilya in the eye. 

*lt is suggested that, in the sphere of gods, there is another 
Adilya. 
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Sfafegl tt*n | 

3lf8FI W>follfnT3 ^\m: IISII 

(Now) is told how both of them are steady in each other: 
in the eye, Aditya has become steady by its rays and so also 
has the Aditya in the eye become steady in (i.e. through) 
the sense-organs ( pranas ). [4] 

It follows from the preceding verse that Aditya in the eye 
illuminates the objects to be seen and Aditya in the sphere 
of gods, the whole world. 

straifw: cf>e} Tim qrrR 11y.11 

o o ^ 

And now is told here the sight of some undesirable element 
which arises as a matter of course. (For, otherwise) ‘how could 
a man, who has known the (imminent) undesirable element, 
bring about his own good? [5] 

o > 

When the enjoyer is, at the end of his life, about to leave 
the (body) he sees the pure orb of the sun look like the 
orb of the moon. [6] 

ll^ll 

O 

The rays do not come to the vijrwnapurusa (i.e. the individual 
self) proper, because they get exhausted through the enjoyment 
by the person who does his activities (karman) which have 
brought them (i.e. the rays) under (their) control. [7) 
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IISJI 













BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.7 


II? II 

>s> 

Now is explained (the nature of) the body of (the Brahman), 
named satya, which is made up of the vyahrtis , in order to 
clarify (the nature of) the worship of the two, Aditya in the 
eye and Aditya among the gods, in that form. 1 [1] 

In the initial verse of the seventh Brahmana, Suresvara gives 
the purport of the preceding Brahmana. 

lr That is, in the form of the three vyahrtis. These vyahrtis , 
it must be pointed out, are not the usually known vyahrtis — 
these are to be understood as sa , t and ya which form satya 
which is the name of the Brahman. 

Now is stated the secret name 1 of that very Brahman which 
is residing in the two places 1 by the direct grasping of which 
that 3 becomes favourable. [2] 

1 These are two, viz. ahan and ahant — these are related to 
the three vyahrtis . 

2 The eye and the sky (i.e. heaven) are meant. 

3 This is satya Brahman. 

i ^ qfe I 

clHiol ^ifq ^ ^ 11311 
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In the context, the word ahan or aham is accepted as derived 
from the root han (together with the preposition a) or from 
the root /ia; 1 and then it 2 certainly strikes down the sin or 
it abandons it. [3] 

It should be noted that the various worships in the Khila 
Kanda are ancillary or additional and not basically philosophical. 

This Brahman explains the significance of worship of salya 
Brahman by each of the two names. This is based on the 
Brahmanical etymology of the words ahan and aham. 

1 a-han means ‘to strike down’ and a-ha ‘to give up’. The 
preposition is shortened, in each case. 

That is, ahan or aham. 


wi iivsii 













BRHADARANYAKOPANISAD- 

bhasya-vartika 

5.8 


II? || 

Now, in the words manomayo ’yam , there is stated yet another 
worship of that very Brahman, which is limited (lit. modified) 
by the adjuncts within. [1] 

We should remember that the Khila Kanda pertains to various 
modes of worships of the Brahman, affected by the limiting 
adjuncts (, sopadhika ), as noted under verse 3 of the preceding 
Brahmana. 

TRlfi|^Hdli5lHk^Nl54 UHlJ-lM: | 
qf? ^ TP# o-M^-KII |R|| 

W- WRltSJ# ^1 WqrrfspTRra: I 

iisii 

Cv 

The word manas is based on its function called abhimdna ; 1 
it is on account of ajnana ‘ignorance’ 2 that this Purusa ‘the 
inner self’ is taken as made up of manas; or because that 
becomes known owing to his manifestation in manas. [2] 

The word bbas means light or spotless flame; that (= bhas ) 
is salya for it does not (ever) perish. The words tasmin ... 
are to specify the two places (of Adilya) already stated. [3] 

Here, the word manomaya is explained in two ways: (i) with 
reference to the property of manas , abhimdna, and (ii) from 
the substratum wherein the inner self is manifest. 

1 abhimdna is for abhimanana — manana which is the function 
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of memos; cf. Samkhyakdrika. This refers to aham ity abhimanah. 

2 manas is insentient ( jada ), therefore there is ignorance or 
darkness. 


^^qifi|o^c|T7^K^^||Ic{MR4H|URn I 

IISII 

It has, on account of the limiting adjunct, viz. intellect, the 
magnitude of rice etc. (and) also the nature of the ruler of 
all, owing to its being known by itself and on account of 
its infiniteness. 1 [4] 

This is to explain how the ruler of all can have even a small 
magnitude. 

SP, in typical eommentarial style, reads an alternative ananta- 
tvalo ’manat .... Therefore the alternative translation could be: 
‘on account of not being known by any known means’. 

1 Cf. satyam jnanam anantam brahma (Taittinyopanisad 2.1). 


^ qo^qiEXtiq^l 

dlijjuw ll^ll 





















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.9 


MTcIMI^Icl II? II 

O 

Now is prescribed by the Sruli yet another (mode of) worship 
of that very Brahman, which is in the form of lightning, in 
order that there is removal (lit. destruction) of the entire sins. 

[ 1 ] 


This verse states the purport of the ninth Brahmana. 

ycKdtld) |R|| 

It is (only) proper (to look on) lightning as the Brahman. 
Indeed, (the word) vidyut is derived from its act of tearing 
away (vidana), since this form (of the word vidyut) is based 
on the root do ‘to tear away or asunder’ in the sense of 
the act of cutting to pieces (or khandana). [2] 

The root do in the sense of khandana has connection with 
the object, the sin. 

This verse gives only the verbal meaning of the word vidyut. 

fonswi qron ii?ii 

° O O 

Lightning destroys tamas 1 ‘darkness’, in its entirety, within 
a moment; therefore, (that which is superimposed on the 
Brahman) cuts sin away from us, i.e. its worshippers.^ [3] 
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This verse is the statement of the result, viz. destruction of 
sin consisting in having ignorance about the nature of the 
Brahman. 

1 lamas can be taken as darkness by the clouds and therefore 
can be distinguished from darkness standing for ignorance; 
alternatively tamas stands for darkening sin—this explanation is 
offered by SP. For bringing out that the use of both taniah 
and andhakdram does not involve repeliton. 

2 asmattah ... upasituh is translated here only in the plural 
as that is warranted by the form asmallah— this is despite the 
singular form upasituh. 


wi ww imi 














BRHADARANYAKOPANISAD- 

bhAsya-vartika 

5.10 


II?II 

Now is stated here (in this Brahmana) yet another (mode 
of) worship of that very Brahman, in accordance with its 
limiting adjuncts, viz. the cow in the form of speech, since 
that yields great result (lit. fruit). [1] 

In this Brahmana the metaphor vdgdhenu is fully worked out. 

^f^fj wn: irii 

Here (i.e. in this context) the word vac should be understood 
as the Vcdic triad, not the place of articulation and the 
functioning organ which acts etc. 1 (This is so because) 
svahakara etc. are not to be found anywhere else than in 
the Vedic triad. [2] 

This refers to the sthana of vac. The functioning organ which 
acts is mentioned as karana ‘sense-organs’. 

^he word etc. stands for the deity that superintends over 
the place of articulation and the functioning organ which acts. 

This word etc. stands for vasatkara , hantakara and svadhakara. 
The utterance of svahakara and vasatkara accompanies the 
offerings to gods. The utterance of hantakara indicates invitation 
to a priest for the ritual act which the sacrificer undertakes. 
The utterance of svadhakara is to accompany the offering to 
the Pitrs ‘manes’. 
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3 The words ‘anywhere else’ refer lo the place of articulation, 
the organ (itself) and its superintending deity. 

clt ||?|| 

>s 

This Vedic triad suckles all (human beings) by its udders in 
the form of svahdkara etc.; 1 therefore, one should ever worship 
Vac (i.e. Bharati). 2 [ 

Cp. a later classical verse, i.e. Uttarardmacarita 5.31: 
kdman ciugdhe viprakarsaty alaksmfni kirtiin side duskrtan 
yd hinasti / 

lam copy etdm mdtaram mahgaldndm dhenum dhfrdh sunrtdm 
vacant ahull // 

*Cf. note 3 on the preceding verse. 

2 This refers to the Vedic triad, not Vac. 

8KRl *TT | 

Now is stated here as to wherefrom that cow trickles drops 
ol milk: and to explain that are mentioned the four udders ^ 
in the statement tasyai dvau stanau} [4 

The plural refers lo the four udders. 

This Vedic use ol the dative for the genitive. 

^ cWld l|V(|| 

O "N 

Then ((atha) for this one (viz. vac, i.e. cow) is to be known 
the bull in (the form of) Prana ‘sentience’. From that (Prana) 
h produces (offspring). (Indeed), in the case of one without 
Prana, there does not exist vac, and vac also is enabled lo 
utter through strength (of the Prana). [5] 





















62 Suretvara’s Vatiika on Khila Kanda with Half-Verse Index 


^viwi^cdi^cii tri iqsra i 

qugqiqld tftoi cjggwi neTn 

manas is then the calf (of that cow), since it is the cause 
of the trickling (i.e. activity) of vac; 1 whatever one ponders 
over with one’s manas is what one speaks through vac. 2 [6] 

1 This is for vagdhenu. 

z This is usual vac ‘the organ of speech’. 

cl Xtqj Sc^^krn^iljfq *TPTRt II'-SII 

The result of the worship thus stated is (now stated as an 
individual’s) becoming of nature (lit. form) of the Brahman. 
(In this case), this (viz. result) is to be understood even while 
there is no mention of the result, in the words tam yatha 
yatha. [7] 


WW II?oII 















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.11 


3PwImRRi qcqj R(#q% II? II 

O 

Now is carefully ( yatnena ) 1 prescribed yet another (mode of) 
worship of this very (Brahman) which possesses a body, viz. 
what is lire in the stomach of beings (i.e. Vaisvanaragni), in 
the Sruti ay am agnih .... [1] 

Cf. Gita 15.14ab: ah am vaisvanaro bliiitva praninam deham 
asritah. 

l Cf. SP: upasyarthasya sdksdltvakathanam yatnah. 

2 This refers to BU 2.9.1. 

5*o|W<r*KKMlM: I 

*7biW’-aRakt|‘KMi gfg^iwi^q^ IRII 

o o 

After there is a general mention of this Agni in the words 
vaisvanaragni, there is then stated specification (of the same) 
in the statement yo ’ yam antdh...} [2] 

1 This also refers to BU 2.9.1. 

?Ri||»^Rfc| q)q: qtfq qi^gfq: | 

OT^qis^q qisirf^ 

This is the loud noise (gltosa) or ‘roaring’ of that fire, which 
is heard by one after one has closed (or covered) one’s ears; 
the direct perceptibility of the object of worship (viz. 
Vaisvanaragni) is explained as that which has a form of ghosa . 1 

[ 3 ] 
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* sp states kaukseyam hi jyotir ilia spastayitavyam brahmanas 
t a dupa dh ikasyop asyat vat . 

siRfecwVi i 

*J u i)dlId II8II 

And now, as a matter of course, is stated in the words, ‘he 
does not hear this ghosa ’ that there is the possibility of some 
danger, i.e. the man’s death is imminent. [4] 

This is similar to the statement at BUBV 5.6.5 above. 


q3^rq]s,Tnq^it 

'FPRSi ||??|| 
















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.12 


'dHKHMi 3^PTR: imi 

(Now) is to be told the aim and the result of all the Upasanas 
as there has been no mention of them in the earlier (portion 
of the Upanisad), therefore there follows the subsequent 
(portion of) the scripture. [ 

This is the general purport of this Brahmana. 

°lN |p|| 

o o > 

When, at the expiration (of the length) of life, the knower 
(of the Brahman) moves upwards (ut-) from the body, then 
he, possessed of speed, quickly 1 reaches Vayu which is 
impregnable. [ 

There are explanations of different words occurring in this 
Brahmana. 

This refers to CU 8.6.5: sa yavat ksipyen manas tavad adityam 
gacchati .... 

SIOT i 

ll?ll 

As he arrives there for the enjoyment of the region, Vayu 
gives way to him. (At this, in answer to a question:) ‘Of what 
size does Vayu offer him a hole (i.e. the way for him)?’, there 
is (an answer in) the statement of the magnitude of the hole 
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in the chariot. [3 

O O 

Here is staled the ddanibara which means continuous beating 
(of a drum) by two sticks. One should know dundubhi in 
the sense of a bhen ‘drum’. The worshipper goes upwards 
through that (viz. the hole in the drum). [4 

ST^Nfd IrEnet V|[5H|GM|d I 

nvui 

O O -V 

(Then) he reaches the region, viz. (of) Prajapali, (then) the 
Brahman, on account of the strength of his devotion. The 
region is described as devoid of sorrow 1 and pain because 
it is free from any misery and its cause. [5] 

1 as ok a refers to physical (sdrira) pain and ahimam refers to 
mental pain. 

C\ vD O 

Then he slays there in this region for ever-lasting years (sasvalth 
sanidli). This is the result of the (modes of) worship whose 
results (or effects) were not slated. [6J 

SP points out that, since the results of the modes of worship 
of hrdaya, satya etc. have been already staled, this verse refers 
to various other modes of worship whose effects have not been 
stated. 



























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.13 


qrr( n?n 

That one is pained (or, tormented) by the diseases like fever 
etc. and that one is pained (i.e. tormented), be considered 
as the highest penance ( tapas) done by one who desires for 
the highest region (viz. the Brahman). [1] 

In the earlier Brahmanas, there have been stated some modes 
of worship, together with their results, and now there is a 
discussion of some modes of worship not related to the Brahman 
proper. 


o^nfsMH O MS |J4 1 <i I :> -HyrnHcl I 

ciqt5?l: ^ |R|| 

A person experiences unbearable pain as he is afflicted by 
the goblins in the form of the attacks of (i.e. seizure by) 
diseases. Therefore, penances arc indeed the highest (pain 
for a person), who does not censure it . 1 |2] 

*The word graha is used twice. The first gralia with vyadhi 
stands for the attack of some disease and the second graha 
is metaphorically understood as goblins. 

z This is the meaning of the words cikitsam akurvat. Normally 
cikilsd refers to treating of some disease, i.e. ascertaining the 
nature of the disease and determining the medicine for it. In 
lap as there is no scope for anybody’s becoming sorry for it. 

In other words, cikitsam akurval means ‘One who does not fret 
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over it’ ( anindd is avisdda). 

f^OTOTfOT^SOTqq^ qi qT qq q?qq I 
qOT qqfa E^q qRqqs^q qfqqq °||^u 

'N 

(A person should think thus:) ‘That either the rtviks or others 
take me out of my house, when I shall be dead is also to 
be considered as the highest penance).’ This is on par with 
the state of a person’s taking to the stay in the forest. [3] 

This is the meaning of etad vai paramain tapo yam pretam 


wqrqqfq q^qpql qj sIMMlsq qq i 

'TOT cRfa II8II 

(Also he should think:) ‘And that the relations put me into 
the fire when I am dead is also to be considered as the highest 
(penance), since that is similar to entering into the fire.’ [4] 

3 fqq qOT i 

OTTTOTl'TOT^qq r OTl%5IOT qqftqrq 11^.11 

"S 

In the words of loka 1 is stated the result, viz. that whichever 
is proper in the case of each of tapas, tapasa and putting 
(the dead body) into fire. [5] 

Ordinarily, there is (but) one statement about the result of 
(any) upasana , viz. paramain haiva lokam jayati. But, here are 
meant different Upasanas and different results. 

1 Here the word loka stands for the results achieved by 
different modes of worship or various kinds of the upasanas. 


3fq qsqqrqqiq^q 

qq'kii qrprq nun 


























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.14 


o O ^ 

faffa: II s ! II 

The words (of the Sruli) annum brahma stale, 1 as before, 
another mode of worship (viz. other than that of the Brahman). 

In order that there follows more profuse result, there is now 
a decision (about that) with proper reason. [1] 

In the three previous Brahmanas, the Sruti has discussed (those 
modes of) worship which were not related to the Brahman. But, 
here, (in this Brahmana), is discussed the worship of the Brahman 
proper. This is the purport of this Brahmana. 

In the case of other modes of worship like those of anna 
and prana , which involved the view of the Brahman in some 
things other than the Brahman, there do follow some results 
but actually viewing the non-Brahman as the Brahman meant 
greater result followed them. That is discussed here (in verses 
that follow) with proper reason so as to establish the same. 

1 nirvakti here is only vakti. 

qt ailtjfqqr^cl: I 

cItM 'iic|'i^a°q Rtc'iyc-Mnt-KH f^n IRIl 

O 

Some wise men have declared that anna alone is the highest 
Brahman. 1 But that should not be so accepted, (because) anna , 
which is without Prana, becomes putrid. [2] 

Regarding the Brahman (i.e. Atman), it is said in the Gita 
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2.24ab: accheciyo ''yam adahyo \yam akledyo 'sosya eva ca. The 
verb root klid means ‘to get wet, to become putrid or rotten’. 
*Cf. BU 5.12.1. 

^I u l! ^ | 

W\: WT f-Pl^ld II3II 

c o 

And also, some others (have declared), ‘Prana is the 
Brahman’. * And that also is not to be accepted, as before; ^ 
(this is so) owing to that, without food, Prana quickly withers 
UP- [3] 

Suresvara considers that the words anna and prana without 
each other would not be properly having the characteristics of 
the Brahman. He bases his argument probably on the statement 
in the Gita as noted under the preceding verse. 

1 BU 4.1.3; CU 4.10.4; Kausitakyupanisad 2.1; Taittiriyopanisad 
3.3. 

It is as in the case of annam brahma as mentioned above. 

BVR II8II 

Since (each of) these two, 1 taken singly, does not reasonably 
have the nature of the Brahman; therefore, the two deities 
of those, joining together, obtain the nature of the Brahman. 

[4] 

l It refers to anna and prana. 

STM?: fqclt I 

PbRdfectiife nu.n 


Having well considered this (in mind), (i.e. ascertaining, a 
person called) Pralrda is reported to have said to his father, 
kimsvit ... ‘Should I indeed ... ’, surprised as he was by the 
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worshippers’ not seing a fault (in worshipping what was other 
than the Brahman). 2 [5] 


l This has reference to the sentence in BU 5.12.1. 
2 Read SP: giinalimoklabrahmanopastaii dosasyeti. 


F^cWcjfc^ I 

cfrqfagiEi ^ h&ji 


(He meant) ‘Could I do (any) good to the person, who knows 
thus, 1 for the reason that he has obtained all good (or, 
everything), 2 or could I do him any evil owing to his having 
discarded all that is not good?’ 3 [6] 


This explains the meaning of the sentence kim svit .... 

SP points out the purport of the sentence thus: the worshipper 
of the Brahman, in the form of anna or prana, has his desires 
fulfilled, and, therefore, does not have anything to obtain or 
to discard. 

^hal is, who knows anna and prana as the Brahman. 

'I 

Namely, since, by his worship, he has obtained all his desires. 

3 His proper worship has avoided all untouched happenings. 

qif&RI ^ ffefcTT STOlErqg I 

O 

to ||u|| 

c\ O "N 

With the words ‘Do not (think or, say) like this’, the father 
prohibited him by the (wave of his) hand. He asked, ‘The 
stale of being the highest (can be obtained by these two) 
being together. Who, himself without ability, could obtain 
(that)? [7] 

The meaning of the question in the second line is: A 
worshipper of only anna or only of prana would become one 
with the objects of his worship and would not have ability to 
attain the highest status, viz. the nature of the Brahman. 
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^mc|<isfi i^h 

Nowhere in this world is seen ability of (any) two (individuals), 
each one of whom has, on his own, no ability, even when 
they are in union; there is no ability for seeing objects that 
have forms in the case of two persons who are (both) born 
blind. [8] 

This verse points out that the union of any two persons each 
of whom has no ability of his own, is also ineffective. This is 
made clear by the illustration in the second line. Read SP (at 
the beginning of the comment on the next verse): asaktanani 
mitho yoge ’pi na saktih. 

HRliilHi ?WT I 

dfolfadlgllM IKII 

C O 

Therefore, as (there is capacity of bringing about satisfaction) 
in the case of two of the morsels of eatables, which alone 
are (then) capable (for that purpose), in the union of Prana 
and (eatable) food, so also is here the capacity of (effecting 
the union with the Brahman) in the union of prana and anna. 

[9] 


^ 'qra: i 

"S 

n^oii 

Let it be said: If a person does not attain the status of the 
highest (by worshipping anna and prana together), how could 
there be (for him) the nature of the highest achieved? The 
answer is given in the words W ... by the statement of each 
(of anna and prana) as having the capacity. [10] 
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The second line of this verse is fully explained in the following 
verses. 

y\ ccfpf ^ ^ W^i I 

o 

3?^ fq&ClPl ^ % nun 

^|f&l I 

C\ 

^ 5PTl ll^ll 

yfcl TTF% <^b(i|fH <h4^I I 

Tftfo ^xl^Tfi^Msfq ||^|| 

^ cs 

Just (tu) for explaining vi ..., it is said (in the Sruti) annani 
vai vi, (which means), since only on having entered into food, 
(the elements) they come to have the nature of the elements, 

[ 11 ] 

therefore, food is called all the elements that have entered 
into (i.e. supported in) food. Therefore, they are ever (called) 
vi .... Similarly, prana is called here ram. [12] 

In the world are seen the elements enjoying happiness while 
Prana is there among them. Therefore Prana also is called 
by the wise ones as ram. [13] 

These are two instances of the symbolic references to anna 
and Prana (viz. vi and ram), and also their Brahmanical 
etymologies: vi stands for vista, which seems to be an abbreviation 
from root vis, so also ram from root ram. 

O -S 

C\ 

Thus, there would be (the attainment of) the highest status 
for the two which are of the nature of anna and Prana and 
which are (in their own nature) possessed of capacities, when 
they have continued together. (This is to say:) ‘That is the 
statement ol the result which is (thus) described’. [14] 

This refers to the Sruti: sarvani ha va asmin ... and it is taken 
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as the statement of the result for a person who worships anna 
and Prana together as the Brahman. 

^ MjtfikKMlRlcl: ll?y.|| 

^ O o 

Indeed, all the elements enter into Prajapati, who has become 
anna and feel delight (in him) who has become the Prana. 
This is the result for him, who worships this (union of anna 
and Prana). m 


SIIQJUH II?811 













BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.15 


>9 Cs 1 

Tfirq% q^pf | t v>|| 

*N 

Now hereafter is stated the worship of the Brahman in the 
form of ana (i.e. Prana) which is characterized by the multitude 
of qualities beginning with uktha. 1 [ 

The word adi in ukthadi refers to yajus , soman and ksatra. 
And uktha stands for the rc. 

Wi m cffi: |R|| 

uktha 1 is Prana. Why? (It is so) because while there exists 
Prana (in a body), an agent can raise (i.e. perform) movable 
and/or immovable 2 to an (i.e. any) activity-is not possible 
in any way other than that. [2 

The word uktha stands for what is known in Vedic ritual 
as sastra ; this latter is derived from the verb root sains ‘to praise, 
to recite’. Therefore, it means a praise comprising one verse 
(/c) or more. Actually, uktha is derived from the verb root vac 
to speak, to utter’ and therefore means ‘prayer’. See [Vol.4;1991] 
Introduction, where we have pointed out the relation between 
uktha and the Rgvedic Upanisads. Yet Suresvara derives this 
word in a different way (of course, following the Upanisad which 
retains the Brahmana style of etymologising)—cf. Jaiminiya 
Biahmana 2.24: tan ukthair utthapayati tad uklhanam ukthatvam ; 
and Satapatha Brahmana 10.4.1.4: esa u era ukthasyaitad annain 
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tham tad uktham, and also Sankara who follows suit!). Obviously, 
uktha is derived here from verb root ut-sthd (in causal) ‘to raise* 
and means ‘what raises’. This uktha is Prana, as declared in 
this verse, and also identical with the Brahman—cf. brahman 
which is ananipin in verse 1 above. 

The words ‘movable and immovable’ refer to puny a- and 
apunya-kannans (SP). 

To him, who is the worshipper (of uktha), is born a son who 
is brave and also a knower of the nature of uktha. (There 
is a) seen result (or reward of this) uktha 1 and (tu) also 
an unseen result in that he (i.e. the worshipper) attains oneness 
with the Atman. [3] 

1 This refers to sastra in Vedic ritual, as mentioned above, 
yielding (at times) some worldly (known) results also. 

wn Strata i 
we-cj 118 II 

O Cv 

yajus also (ca) is but Prana; if one should worship with 
attention/care. 1 Why is there the character of yajus in that 
(viz. Prana)? With regard to that, (here) is stated some (lesa) 
reason. [4] 

Because yajyante sarvabhiitani 2 means ‘They get mixed with 
one another’, when there exists Prana (in them), 3 therefore, 
it is yajus; 4 (and) the result (which follows) is also like the 
one (stated) before. [5] 


This is to explain prane hintani... (BU 5.15.2). 
l SP paraphrases yatna as adara ‘respect’ and alternatively as 
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nairmtarya ‘continuity’. 

2 This indicates the derivation of yajus from verb root yuj 
‘to unite, to get mixed (with another)’! 

3 Cf. verse 2 above. 

4 The word yajus is usually derived from verb root yaj ‘to 
worship, to offer’. Also cf. Jaimimya Upanisad 1.40: vdg eva 
yajuh , vaca hi yajur anuvartate. This indicates the recitation of 
a prose formula for offering. 

11&. 11 

Os 

saman also is Prana. How is it (so)? It is stated (thus): Because 
all the beings assemble (< aric ) together, (only) when Prana exists 
there (in them); therefore (it is so). [6] 

O O 

ksatra also is but Prana: (thus) should one entertain (lit. 
meditate) in mind (lit. heart). ‘Because it protects’ is the 
statement of the reason (adduced) for establishing the character 
(of Prana as ksatra). [7] 

a#ra)fi ^ faqi i 

m 5U°K<rich stq) n^n 

Because Prana protects (one) from an injury (caused) by an 
injuring (person/thing) 1 ; and ( tu ) there is none other than 
that (for protection). Therefore should it be known that Prana 
is ksatra , out of regard for the reason 2 stated. [8] 

1 Cf. Raghuvamsa 2.53: ksatat kila trayata ity udagrah ksatrasya 

sab do bhuvanesu rudhah. 

2 

Note Suresvara’s use of nyaya in the sense of reason, viz. 
cause. 
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^ ^ ^irai ^ swrat nW imi 

-s 

He attains here the character of an eater (of all food), 
viz. ksatra , which does not have a lord (or ruler) over (it). 
He himself (becomes) the protector of all, the eater (of all 
food) and ksatra . l 2 3 [ 

l This refers to the worshipper of Prana. 

2 That is, in/by the worship of Prana. 

3 This indicates the worshipper’s union/oneness with Prana. 


















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.16 


\\% || 

So far has been described (in the Brahmana) beginning with 
hrdayam satyam the worship (of various kinds) in relation to 
many limiting adjuncts (of the Brahman), which is profusely 
fruitful. j 

SP states the connection of this Brahmana with its immediately 
preceding Brahmana (viz. BU 5.15). This is, according to him, 
the reference in this verse. Yet the words hrdayam satyam refer 
to the third Brahmana onwards (viz. BU 5.3-15) and this is 
according to Sankara—Suresvara follows him. 

Now is to be discussed (lit. stated) the worship of the 
All-pervader (prabhoh ), who has the limiting adjuncts of 
Gayatrl that concludes (the sphere of) all the limiting adjuncts. 
For this purpose, there follows the subsequent text of the 
Sruti. j 2 

sarvopddhyupasamhari refers to the purport of the Gayatrl 
Brahmana (viz. BU 5.16) which now begins. 

^ *IW’'MK:d<*L||Rdckl ||3|| 

^'nce, 1 in the different portions (lit. here and there in the 
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Sruti) is heard great richness (aisvarya) in the obtainment of 
profuse fruit through (lit. from) Gayatrl (the deity of the metre) 
indeed; 2 therefore, the worship of that is superior to them 
(all). 3 [3] 

’This refers to the first hi in the verse. 

2 This refers to the second hi in the verse. 

’That is, the other modes of worship. 

WWW) I 

snpTTTl cRI 11911 

Enjoying (lit. connection with) profuse fruit is only in the case 
of a Brahmana and not of anybody else, and Gayatrl is the 
origin 1 of a Brahmana; therefore, that one is considered as 
superior. [4] 

1 This is for utpattikarana ; cf. Sruti: brahmano vyutthaya ... 
(BU 3.6.1) and also gayatrya brahmanam asrjata. anyatah 
(untraced) is for anyasya. 

BU 5.16.1 is under reference. 

In the sentence beginning with the word bluimih, there is 
mentioned (the collection of) the three worlds (whose names 
together) comprise eight letters; thereby is established that 
foot 1 of Gayatrl which is its first. [5] 

This verse refers to b/tilmi (two letters), antariksa (four letters) 
and dyaus (two letters)—this refers to the Vedic practice of 
accepting the word dyaus as bi-syllabic, viz. diaus. This is an 
instance of The known mystical Brahmanical equations. 
l pada stands for ‘a foot of a metre’. 
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3^<iiaRc<WWIF>-IKiW*Ml: 5T«TR R^R I 

#Pcir^l *k°RIRIRI-R£cW: II&.II 

O 

On account of the similarity in having eight letters, the first 
foot of Gayatri and that, viz. this (triad of worlds), become 
one, the reason being the equality of numbers. 1 [6] 

Because there are eight letters in bhiimih ... and also in the 
foot of Gayatri, therefore they are equal. So also, because the 
number three is common, therefore Gayatri is equated to the 
three worlds. Thus, there are two levels considered; the level 
of words and the level of mystic oneness. This is explained in 
the following verse. 

J The verse in Gayatri metre has three feet and there are 
three worlds, bhiimi , antariksa and dyaus. 

^RRlM§faRRRNilSRRR<;cM: | 

‘IIR^-IIWWRRdl l|\9|| 

This mentioning of (the collection of) the three worlds is owing 
to the equality in respect of eight letters. Because of the 
equality with the first foot of Gayatri, (a worshipper) attains 
oneness with Viraj. [7] 

The three worlds together are Viraj and, therefore, the 
knowledge of the first foot of Gayatri as having the nature of 
the three worlds together means that one attains the nature of 
Viraj. 


Rrcrtfaq ii^ii 

Thus, by construing together the expressions, viz. the foot (of 
Gayatri) and the three worlds, a worshipper acquires oneness 
with Viraj, which is the ultimate end (atyantam) of (this) 
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1 Possibly, what is to be said, viz. equality (of them). This 
is clarified in the following verse. 

ll^ll 

He, who has thus obtained the nature of (the collection of) 
the three worlds through the already stated expression himself 
becomes Viraj, by the repetition of the worship thus stated. 

[9] 


The worship consists in meditating on the first line of Gayatrl 
as identical with the three worlds together. 

f^S[ ^TTEFPR | 

-3 o o ^ > 

Whichever is in the three words the means of/for the enjoyment 
of a man, all that he easily (lit. quickly) wins; this is the 
result from (i.e. of) the worship of first foot (of Gayatrl). 

[ 10 ] 

In tne previous verse, there was a mention made of the Srauta 
result of the worship under reference and in this verse there 
is now a mention of a non-Srauta result (of the same). 

C\ o 


(Thus), by the mention of b/iilmi etc. is stated together the 
entire mass of what has forms (viz. the mass of different things). 


[llab] 


BU 5.162 is under reference. 
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^ 11**11 

By the words rcali etc. 1 is to be understood (the collection 
of) what are names. 2 [lied] 

lr The word etc. stands for yqjiintfi and sarndni. 

2 This refers to the form of the second foot of Gayatrl. 

11*311 

The two collections of what is to be named and what is name 
are thus clearly enumerated ( vyavasthitau)\ (the two) having 
close (i abhi ) mutual relationship are expressed in the way of 
(the mention of the first two feet) of Gayatrl. [12] 

R«Tfo3)MKHHlrR: n??n 

Whatever is extent of that (which is conveyed by the) name 
rc (i.e. Rgveda etc.) is all that a man attains through the 
worship already stated. [13] 

3*8aiuii(iuj star ri# pr: ii^ an 

o 

The explanation of the two subsequent statements is the same 
as that of the previous (i.e. first) sentence, i.e. in respect of 
(the number of) letters here. Therefore, it is not stated again. 

[14] 

BU 5.16.3 is under reference. 


fgafa: q^Rt: ml Jiswt Rqfel: ||?y.|| 

c Cs o 
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Now, in the words beginning with prana is mentioned the 
mass of ritual actions. That prana is the supporter of the 
two former collections is stated in the Madhu Kanda. [15] 

Supply: of names and forms in the earlier portion of 
Brahmana. 

1 This refers to BU 1.5, i.e. Saptanna Brahmana. 

yrnicnw Minima t 

sn«iieAoi ii^ii 

O 

Having carefully understood the nature of Prana as consisting 
in (the third) foot of Gayatrl, as stated (before), (the 
worshipper), having ever devoted himself to become that 
(Prana), soon becomes (possessed) of the nature of Prana. 

[16] 

SP adds that the worship of the second foot of Gayatrl has 
also a similar result. This is very likely to be becoming equal 
in status to the Trayl, or all that is nameable. 

In the statement of (the collection of) the three worlds, there 
is expressed the collection of all that is to be expressed. And, 
(in the statement) beginning with the word rcah y there is 
similarly (a statement of) (the collection of) all the names. 

[17] 


<*4uil:>uW*teK: SF1 I 

^cii^gW ii^ii 

o ^ 

In the same way, in the words beginning with prana, there 
is (a statement of) the collection of (the content in ritual) 
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activity. So far, (there has been a statement made about) the 
collection of things in the worlds as what rests on (the three) 
feet of Gayatrl. [18] 

Slfas^WI HIH# Hen I 

4 

<!#: limi 

o 

Now the subsequent portion of Sruti begins with the intention 
of stating that which(ever) is to be named or expressed, viz. 
consisting in which is taken Gayatrl having three feet. [19] 

SP points out that this refers to the explanation of 
Hiranyagarbha which is of the nature of Aditya. 

1 Alternatively, expressive of which. 

q| HcHct: IRo|| 

o o 

The Sruti itself carefully (or regardfully) explains the meaning 
of the unit of words beginning with turya in the statement 
beginning with the wrods yad vai caturtham. [20] 

TFTl cbKuj ^ | 

HTO 3IRTf: IP? II 

It is colour ( raga ) that is to be taken (or known) as rajas 
and the cause of this usage of it is (the act of) colouring, 
viz. desire (or) close attachment (to the objects) which causes 
all undesirable (effects) on the individual self. [21] 

The verse uses the word atman in the sense of JIva. SP justifies 
it with Gita 2.62c: samgat samjayate kamah 


-s 

Hc#T HI H0Tp%5Hlf^#I H IPPII 
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The verb tapati means (i.e. refers to) transgressing (from verb 
root kram ) that and remaining above (the same). And ( tu ) 
here (in the BU sentence) are expressed all the b hilt as 
‘elements’ by the expression rajah. [22] 

dM4nR | 

|R3|| 

’Ft: fi»-|cc(|Mp fs?in I 

^ fqsKanla f^fgW irsii 

As this one (i.e. Aditya), of very powerful rays, shines over 
and above ( upary-upari ) them, so also the worshipper (who 
is) thus (devoted to Gayatrl) shines with glory and fame. [23] 
A knower (of the nature of Gayatrl) causes torment to his 
haters by his brilliantly shining fame, after having overcome 
all of them by his excellences, and thus, having stood over 
and above (them), with exceedingly shining (lit. burning) fame. 

[24] 


These two verses explain the contents of verse 22 above. 

dM^H-OR |Ry(|| 

(An objection is raised:) ‘Since, by the very mention of the 
word sarva, all the desired objects are understood (lit. grasped), 
for what purpose is there then a repetition mentioned (in 
the words) uparyupariT [2 

RRl ^4: ^Rf^qR RsfcT: | 

cNi)o| iRa.ii 

^ 9 4 R RTR Rr*: HlKdl rRri |Rv9|| 

(The answer is given:) This 1 is not at all a fault, because 
there would be grasping (i.e. understanding) from the word 
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sarva of only those regions above which the sun is shining 
(lit. standing). [26] 

(For) there is grasping of even those regions, which are beyond 
(the light of) the sun, (and since there would be a difficulty) 
as to how that (understanding) would be possible (lit. 
established), there is therefore repetition employed, (in the 
words uparyupari). [27] 

1 This refers to the so-called repetition. 

BU 5.16.4 is under reference. 

^ to i 

j-wlutk-H ir^ii 

C\ ©\ 

That Gayatrl, which has been so far explained as having the 
nature of the entire world (jagat ), is, with its three feet, 
supported in the sun which is (the very) essence of miirtdmurta. 

[28] 


This is the meaning of saisa ... (BU 5.14.4). 

TO TOtesroit | 

3#oj yct,|s|ig ff sfaffesWiR^u 

And that, viz. this fourth foot (of Gayatrl), in relation to the 
body also is supported in truth ( satya)\ indeed in the eye, 
which is of the nature of light, is all (that has) form is 
supported. [2 

This explains the meaning of tad vai tat satye pratisthitam. 
’TOW TOTOT II?o|| 

^ o 

(The question is:) ‘What again is (that) satyaV Therefore (in 
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answer) it is stated (iti) the nature of the truth (satyata) abiding 
in the eye. Again, if (the question is): ‘Why?’, it is likewise 
(tatha) answered (now): 1 [30] 

*That is, in the following two verses. 

^3 ^nfq wi ^ i 

HIM My cl ||??|| 

In the statement tasmat ..., there is expressed (clearly seen) 
the nature of truth ( satyata ) abiding in the eye. Also what 
is heard (sravanam) is found (lit. seen) to be false, but the 
act of seeing (< drsti ) is not found (lit. seen) to be (grasping 
what is) false (i.e. what does not have the nature of truth). 
Since that (viz. seeing) is rooted in some particular (form), 
the idea of untruth in it cannot stand to reason. [31] 

CTcj ^SlRl I 

Thus this fourth (foot of Gayatrl), is ever perceptibly supported 
in the eye (viz. this truth) which has the nature of only 
illuminating objects. [32] 

The purpose of this verse is to point out the similarity in 
the nature of the eye and Adilya as adheya-adhara. 

3$FI MfdRiHH I 

^ sfcTSSl ^ II33II 

In this eye, which is of the nature of light, all (that is) form 
is supported and the support of the eye also is shown (i.e. 
slated) (in the Sruti) to be in strength, viz. the Prana. [33] 


This is the explanation of tad vai tad .... 
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MIf: I 

Wn: i -|4mH1M j - i -|4|: II38II 

C\ 

These two (viz. Indra and Agni) are thus established (as 
supported) 1 and, between the two, Agni is the illuminator 
whereas Indra the siistainer, and (further) Prana (is the 
supporter) of the first two (viz. name and form). 2 [34] 

*In Aditva and the eye. 

2 Prana is the same as Indra and Agni (wich is itself Aditya). 
This is in relation to the world. 

sft n?^ii 

Whatever light there is in this world is the whole of it called 
here Agni, (and whatever) movement (lit. throbbing) obtains 
everywhere is, in the same way, 1 called Prana (viz. Indra). 

[35] 



Prana is known as the deity of strength and therefore is to 
be worshipped as being Indra, i.e. bald. 

*As in the case of Agni earlier. 

o 

(The collection of) the three worlds, and that of the three 

' • 1 • 9 

Vedas and also the triad beginning with f/ana, is here 
supported in relation to the body (< adhyatme ), in the way 
described. [36] 

This is the purport of prano vai balam. 
l This refers to prana , apana, vyana. 

2 In the metre Gayatrl. 
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si u iifcc4) % dc4-ii i 

O 

4jIMH WTFTi viddhcRId ||?\9|| 

INd gfcK^T |" 

yi u ll-'WkiW+d} ■TTH#q^qgi IIS^II 

(Thus), in the way stated (earlier), Prana and Aditya are 
supported ( sakta ) in the Gayatrl and that * becomes the life 
of all other pranas, i.e. through (the strength of) the overlord. 2 

[37] 

Therefore (follows) the Sruti sa liaisa for making one know 
what is already stated. Since it protected the pranas, the gay as? 
it is called (or known) as Gayatrl. [38] 

This is the explanation of exam v esa gayatry adhyamam 
pratisthita sa haisa gayants tatre. 

The word Gayatrl is here derived from gaya connected with 
a root trai ‘to protect’. 

^This refers to their being so supported in the Gayatrl. 

2 This stands for the powerful Gayatrl. 

Sankara (in BUB p.736) derives the word gaya (for prana 
‘organ’) from the verb root gai ‘to produce sound’ ( sabdakaranat ). 
Read Anandagiri on BUB: gay unlit i gaya xagupalaksitas 
caksuradayah — here the expressed vocal organ stands for all 
organs. 

yifddl eiuto iFwsmm u?^n 

gi^d ^ fenm ot-iK^wi m i 

^ ^ ^FITOctl^ ||8o|| 

■j 

This Savitrl 1 (re) which the preceptor recited to a pupil, foot 
by foot, or (also) by half-verse by half-verse, at the time of 
the thread ceremony ( upamtau ), viz. that (verse) which has 
the nature of a Mantra, [39] 

that also is to be known as this very verse, 2 the one which 
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is carefully explained. It protects the pranas 3 (of that pupil) 
to whom the preceptor has recited (this Mantra). [40] 

This is the meaning of sa yam evanuim savitrfm anvalia .... 
*The word Savitr refers to a rc in Gayatrl metre which is 
addressed to the deity Savitr. Cf. Rgveda 3.62.10. 

2 Namely, the Gayatrl rc. 

This is the explanation why the Gayatrl and the Savitr! are 
identical. 


TO4 TTirr^l Sis): Wira Wl: IIS?II 

Undoubtedly, Gayatrl protects the pranas of that pupil to whom 
the preceptor, being conversant with (the matter) thus (stated), 
carefully recited the rc. [41] 

This explains the meaning of the preceding verse more clearly. 

BU 5.16.5 is under reference. 

J4|uic|^4|L|HM-Wn£j <4 |Rm|44 | 

TO «li%: H83II 

O 

Among those, who recited the Veda, this is a dispute on 
Cliandas ‘metre’ of this verse, (recited) at the time of the 
thread ceremony of a young boy; (therefore), in order to give 
a decision on that, there follows the subsequent Sruti 
(statement). [42] 

This is the purport of tarn etam .... 

m INfafci i 

ii8?n 

-/mhIciw tori: i 

SITOpSFTO 5TC5: BlfMf II88II 
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By the sentence tarn h ait dm (one should express the opinion) 
regarding the Savitri as having the metre Anuslup, so that 
the prima facie view is established. [43] 

Some preceptors have carefully recited to the initiated pupil 
this verse, viz. Savitri /c, in the metre Anuslup—this (they 
did) by resorting to some reason. 1 [44] 

l This is explained in the following verse. 

^ ggtsrro II8W.II 

Since Vac is itself the Anuslup 1 and Vac is the Sarasvati 
(also), the same (i.e. only that) is therefore to be taught to 
the one who is initiated, not any 2 other (rc). [45] 

*For Vac as Anustup, cf. the Sruli: vag va anustup. 

2 SP points out the purport of this Savitri Mantra in the words 
tathd ca tat satitur vnumahe vayam devasya bltojanant, srestham 
sarvadhataram twain bhagasya dhtmahty anustupchandaska- 
sdvitryarpane sarasvaty evarpita sydd ity arthah. 

qpifera i 

C\ 

A learned man should do as he has been taught by the 
preceptors, not in that way as said before by other preceptors: 
He should recite the Gayatrl itself as Savitri, since (thereby) 
(for him) (i.e. all the results accrue to him). [46] 

This verse slates the Siddhantin’s view na ... phalaptitah. 

SP points out that, by the mention of only Anustup, the result 
that accrues to the worshipper is (the favour of) Sarasvati; but, 
by the mention of Gayatrl, the result is the acquisition of 
everything. Therefore, there is emphasis on recitation of only 
Gayatrl. 
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This would mean that a verse addressed to Savilr can be 
in Anustup metre, but that is set aside in favour the one (to 
Savitr) in Gayatrl metre. 

_ C ^ > 

na\9ii 

>3 O ^ 

Indeed, the entire world is placed in the Gayatrl, as has been 
already explained; in reciting that, there occurs the statement 
of all that which is the means to (the acquisition of) the 
end of human life. [47] 

sncita i| na^n 

This entire world is ever the Atman owing to the very nature 
of the vijndnapurusa , ‘the individual self’, which comprises the 
common and the uncommon 1 (things in it). [48] 

This verse explains the purport of yadi ha .... 

1 Cf. next verse where visesa is paraphrased as asadharana. 

hs<k«iiIh ckdfn gsiraiEircqFqft? i 

C\ 

HMHKN liy^ll 

o c 

Without taking up the common things and also the uncommon 
things, there is never done (lit. desired) any action of whosoever 
was born. [ 49 ] 

SP slates that the thought of this verse has been fully clarified 
in the Madhu Brahmana. 
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Before the manifestaion (of an individual self), there was this 
form (of its cause), by its very nature, and, after the 
manifestaion (of an individual), the same became characterized 
by collective (world) and particulars in it. [50] 

^ fat uRs^Rn^ qfr^ci i 

I fat: Hit? II 

Thus, when the greatness (of Gayatrl) is thus established here, 
in the way stated, there is not possible any decrease (i.e. 
becoming less) or increase of the knowledge. 1 [51] 

^uresvara uses the word rniti for matr , i.e. the knower, viz. 
one who knows the Atman. 

^Nldnifalfa ttfNfaJpsfa man 

Having accepted this as the very purport, the Sruti has stated 
in words sa yah ... that the person, who knows thus, does 
not come to have any blemish, even though he has obtained 
(varied) great advantage. 1 [52] 

This verse marks the statement of the particular result acquired 
from the knowledge of the nature or the purposefulness of the 
Gayatrl. 

1 Add: (as are hinted at) in the preceding verse (SP). 

ci i ^tW^ g ^ «tcifacR*fa} -m: man 

In the words (of the Sruti) sa yah ..., there is a praise of 
(this view), because there is no possibility here, any similar 
advantage. [53] 


fa^T ^ fasmuHicyyfaera: i 
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nv.»|| 

Or rather, there is here censure of accepting gifts since there 
is a contingency of a person’s being proud of being a 
knower 1 —such a person is found fault with , 2 because (his 
pride) has the nature of wiping away 3 all his merit—(thus 
is this censure) for prohibiting . 4 [54 

This is another way of stating the purport of what is mentioned 
earlier. 

That is to say: he may have greater pride than what he 
might legitimately have as the feeling of a knower. Or he might 
be proud, even if he would not be a knower—A knower of 
the significance of GayatrT is meant. 

^Or, is spoken ill of’; alternatively, ‘made a butt of ridicule’. 
Literally, steals away, i.e. destroys. 

4 Supply: acceptance of gifts. 

BU 5.16.6 is under reference. 

Wt iKfq IIV.VUI 

Even knowledge in relation to the feet (of the GayatrT, i.e. 
Savitrl rc ) which are stated is not effective (lit. capable) in 
warding away (that censure); for, in the case of a knower 
of the GayatrT 1 also, there can be greater acceptance of gifts. 

[55] 

1 This refers to its significance. 

In the words of the Sruti kutah ... x the purport is: there 
is not in this world a giver of gifts like this one, there is 
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nol a similar acceptance of gifts, and there is not any one 
who (has the capacity) to secure them. [56] 

'Cf. BU 5.14.6. 

^ ^1 ScMlfall sfo: IUW>II 

When all these 1 are accepted, there is no blemish to follow 
in the case of a knower of the Gayatri—to say this,^ the 
Sruli has begun with (the words) sa yah .... [57] 

'What we mentioned in preceding verse, viz. rich gifts. 

2 That is, to answer the question implied in this statement. 

ll^ll 

SjHIH I y i ^ w. imn 

He whosoever, a knower (of the Gayatri), would accept these 
worlds, abounding in (various) means of enjoyment for human 
beings (and) somehow, on account of being overpowered by 
desires, [58] 

(would have received only what can come as) the result from 
the complete (pari) knowledge of (just) the first foot (of the 
Gayatri); that is not powerful enough to destroy (i.e. exhaust) 
(the result of) the knowledge of the remaining feet of the 
Gayatri. [59] 

These verses answer the question implied in the preceding 
verse in a very cryptic style. 
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In the case of the one who accepts only that much (the reward) 
as a result of his knowledge of the three Vedas, there is 
destruction, a loss only in respect of his knowledge of the 
second fool, (but) not the destruction of all (that he has known 
from the Gayatrl). [6Q] 

MS,? || 

If a result of that is magnitude imagined, (for a person) even 
while there is no possibility of it, then he, though possessed 
of the knowledge of (all) the three Vedas will not obtain 
(the result of) the third foot (of the Gayatrl). [61] 

3-t-cK» s fqm a<: t| ^qRyfcln|: | 

SWt II63II 

O c 

By the acceptance of the gifts (thus) described, there would 
not be destruction of the one (viz. the inner self of a person, 
i.e. the Atman) which has divided itself (as it were) in the 
universe * and has infinite (number of) forms (and yet, in 
reality) bearing the form of collection (of all beings together). 2 

[62] 

1 Literally, the egg (form of the Brahman); cf. the commonly 
used word brahmtinda. 

2 

This refers to the result of a person’s knowledge of the 
fourth fool of the Gayatri, viz. the whole of the Gayatrl. 

MRRmJh !hRwm si'icylM i 

3Rdqls!fcW ^ qs^RicI II63II 

C O > 

And there is seen in the world ‘an example for what is limited 
(in magnitude) and is, therefore, having an end, but there 
is not seen anywhere that (viz. example) one for what is 
limitless. r^i 
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The purport of the verse is to bring out the result of the 
worship of the fourth foot of Gayatri which is imperishable, 
as against that of any of the other three feet. This is to strengthen 
further what is said in the end of the preceding verse. 

o ^ 

For, this one, i.e. the worshipper, has reached the infinite 
Atman, through worshipping it, day and night as the Prana, 
viz. the Atman that has been abiding in the eye as the sun. 

[64] 


O 

^ cqH-d: ll^ll 

O 

There can never be conceived the destruction (lit. loss) of 
this one, since it has infiniteness. 1 In this world, that which 
has an end is seen to come to destruction but not, on any 
account, that which is limitless. [65] 

{ anantatah stands for anantavattvatah. 

By the word ksaya (is) indicated rebirth (lit. repeated existence 
of one) at various levels which are mostly full of grief/sorrow, 
whereas that (rebirth) is not to be conceived in the case of 
one who has assumed the form of collection (of all beings, 
i.e. the Atman) on account of having achieved liberation (lit. 
the state of singleness). 166] 


BU 5.16.7 is under reference. 
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■qsfcramt ‘IW^l: %)6^lP-qq: I 

ll&.'SII 

■sMbnitrcj ^ g^i ll^ll 

f^KI cl^n 31FFc^TO^% I 
3?ox(ni ^arqratf^ ^ ^F^sfspn^) iis^ii 
HWcb'W clffqi^cg^cqi g4^MdW I 
Wflci fdtJIrMIdV-F^ d lhso|| 

i ^'dlld'd<d 5^RF?qferci g«n iiv»?ii 

A person, who has known the significance (of Gayatrl) which 
is already explained, should ever with faith offer the worship 1 
to Gayatrl which is described before, with the Mantra gdyatry 
asi .... [67] 

He should ponder (think to himself) over the first three feet, 
(reciting the Mantras) ekapadt asi, dvfpadt asi, and tripadi 
asi? And he should ponder over the nature (of the Gayatrl) 
as being four-footed (reciting the whole Mantra of Gayatrl, 
viz.) fury a (the fourth one which is laready stated). [68] 

Also in the words apad asi there is stated the infiniteness 
of that (Gayatrl) and (in the words) avyaya caksayasi is 

understood (the meaning) ‘there is indeed no end of you (O 
Gayatrl)’. [69] 

One should know from the statement namas te ’stu turiyaya 
... that the turya has prominence (with reference to the three 
feet) and also the subordinateness of those three feet that 
are (already) described. [70] 

And, in this context (of the Brahmana), the word asau is 
for uttering (in its place) the name of the enemy and the 
word adalt and altam as well are used as the statements of 
the result for the worshipper. [71] 

l This is meant by the word upasthana', verse 73 also uses 
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it in the same sense. 

Suresvara uses the compound of eka, dvi and tri with padi. 
Also, as a consequence, the verb asi is used only once. Translation 
indicates this, by separating one sentence into three sentences. 

WIT qilfa# TTT fold I 

cf m yMmfald imrii 

‘Let that thing which is desired by my enemy not come to 
him.’ Or, let it not prosper for him. Or, may I obtain that. 

[72] 

This explains Mantras asav ado ma prapat kamo ’sntai ma 
samrddhy aham adali p rap am. 

faeti^ii: 4xy|tiH<: 11^? II 

In (his worship, which is thus described in this (statement), 1 
is for conveying black magic ( abhicdra ) (and) in this statement 
(of one .of the three names of the Gayatrl as said before) 
there is option pertaining to the result. [73] 

1 Namely, what is said under verse 72: asav ado .... 

3TS: yiMMI cW^TCcT: l|vs>«|| 

O 

And with reference to the purpose for himself the result (of 
the worship) is (as expressed in the words) aham adah. (The 
thought in worshipper’s mind is:) ‘O goddess (Gayatrl), may 
I obtain that purpose through your favour’. [74] 


BU 5.16.8 is under reference. 
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SUcM-i-KlM feft gfenfcFTctl ^ra: I holt 11 

(A question could be asked:) ‘Only this much is to be known, 
or, is there anything else which remained to be stated?’ (In 
answer it is said:) ‘Yes, another thing is also to be known, 
since without that there is incompleteness (in respect of the 
knowledge about the Gayatrl). [75] 

fen fHWMy-uRw: i 

fenfeiHsfltt riifeyRimyc) ihasJi 

The lore (of the Gayatrl) which is well-studied 1 in its 
completeness, results into (good) effect thereof for the 
worshipper; as against this, that is alternatively, it results into 
undesirable (result for him). It is this that is put forth, (in 
the subsequent portion of the text). [76] 

^That is, Gayatrl is repeatedly recited. 

In the following, Suresvara has referred only to the significant 
part of a small bit of narrative that is told in BU—he omits 
a few details thereof. This marks the cryptic character of his 
treatment of the whole Brahmana. 

aferfq qfolf: I 

S#: I |v9v9 11 

o o 

Since the Gayatrl is of the nature of all (objects in the world), 
therefore, there is understood even Agni. Thus since (Agni 
has been) established as the mouth of the Gayalri, the 
subsequent (portion of the) Sruti is for (stating) its purpose. 

[77] 


WfelRfe I 

sifefe ^ cirrti ii^ii 




























102 Su ret vara s Vartika on Khila Kanda with Half-Verse Index 

There is (in the narrative in the Brahmana) the statement 
about the undesirable result arising from the absence of the 
knowledge (of the Gayatrl) of the mouth. (As such), by the 
statement agnir eva nmkham tasyah there is stated the fullness 
of the worship. [78] 

tbMMr# llvs^ll 

o o 

There is thus stated here 1 the fullness of the result (arising) 
from viewing the Gayatrl (in this way) and also from knowing 
that Agni is its face, as said (before)—now in this statement 
yadi ...} [79] 

*That is, in the Brahmana. 

2 Read: yadi ha vd api bahv ivagnav abhyadadhati sarvam eva 
tat samdahati. 

^lf^TTOlirai I 

He, who has known this Gayatrl as having Agni as its face, 
himself is Agni. The learned man, (who has thus become) 
Agni, burns the mass of all advantages, 1 just as a fire (burns) 
the fire-wood. [80] 

l Add: which he has received by accepting the gifts as fees. 

11=:? II 

For the one that burns, 1 there does not exist (too) much 
(to burn), (even) when there is increase in what is to be 
burnt 2 and there is destruction of what is to be burnt, in 
its entirety—since (this is so), therefore there is (in the text) 
the word iva. [81] 
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This is an explanation of the use of iva in BU, and SP points 
to the connection of iva with the darstdntika also. 

*This refers to the worshipper of the Gayatrl. 

2 The sins of the worshipper are meant. 

gcqiq MNfcjiil'W: 11=;?|| 

O 

One, who has known this, would become just this one (viz. 
Prajapati), his sin would be the fuel associated with fire. 1 
That knower will have eaten up that sin and would become 
pure, owing to his separation from the sin. [82] 

^hat is to say: It will get burnt. 

Cs 

n^ii 

He is pure because he has not any contact with various 
Dharmas (implied by ritual), he would never be aging because 
he will not have any modifications (in him by the ritual). He 
would be immortal because his body will not have grossness 
and because he has the nature of only Prana. [83] 


stipro ll^ll 






























brhadAranyakopanisad- 

bhasya-vartika 

5.17 


yc|ctc1oqfqcq«5: q?: 3nqq: II? II 

(Now) there is to be prescribed some mode of worship for 
the performer of religious acts, (for him) %ho has known and 
repeatedly devoted himself to the (already prescribed modes 
of worship). For this purpose, there now follows the subsequent 
Agama (i.e. Brahmana). [1] 

In the beginning, Suresvara does intend to include jnana- 
kannasanniccaya even in respect of the worship of Gayatrl, of 
course, following Sankara. 

$RTfl5cI IRII 

The fourth foot (of the Gayatrl) is Aditya and, because that 
(Aditya) is the entrance 1 to the loka (of the Brahman), 
therefore, there necessarily follows {prasaiiga) here the occasion 
for (prescribing) the worship of Aditya. [2] 

In the earlier Brahmana, a special mode of worship of Aditya 
was not discussed, but here it is discussed for one in whom 
there is jnanakarmasamuccaya\ cf. note under verse 1 above. 

1 Aditya is extraodinarily so called, because, in the case of 
one who attains liberation, one has always to come to Aditya 
and then proceed onwards. 
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gK^I-otSlRid IIS II 

Hiranya means flame, immortality. And by the orb of Aditya, 
which has that (flame) as its nature, is closed the door to 
Aditya, the highest reality, viz. salya. [ 

^ & C\ C 

° God, Pusan, open that door for me, who am desirous 
of seeing you.’ 1 Since he nourishes the world by showers etc., 2 
therefore, Pusan is known as Aditya. [, 

This explains tattvam .... 

The Vedic god Pusan is identified with Aditya. And also, there 
is a derivation of the name Pusan attempted. 

This is a gist of a verse from Vdjasaneyi Samhita 40.17 (also 

in BU of Kanva recension). This gist continues in the next verse 
also. 

2 

The word etc. refers to nourishing plants and beings by giving 
them suitable heat, protecting the human beings from the fear 
of the dark, and showing them the proper paths (as will be 
clarified later in verses 6ff. and also verse 19 below). 

cFT) i) 5lK4HHiq u J 119.11 

Open the door for me, who have salya as religious duty, ^ 
so that I can see (Reality)’ 2 —for me, whose religious duties 
are never false, on account of (my) resorting to the 
(authoritative) means (of knowing the same). [5 

This explains salyadharmaya .... 

This is dharma which can be a law (for one’s conducting 
oneself) also. 

2 This is clear from verse 3 above. 
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rTcT: ll&JI 

4<5l<u||T7^dd)^l^: ^fccRlfcf wfe: ll^ll 

^mRl: RT ^ ^K u 'l I 

yNIMc4)5fe ^ cR ll^ll 

«9 o 

Since he nourishes this world by giving cool, heat and waters, 
he is called Pusan and, since he is the only one that acts 
(lit. goes), therefore, he is the only Rsi ‘seer’. 1 [6] 

By controlling all those, who need to be controlled, you are 
Yama, the Great Lord. And by a proper (lit. good, su) urging 
of cool water etc. 2 you are Surya and, therefore, the source 
(lit. giver) of heat. 3 PI 

Prajapati is the highest Brahman, the cause (viz. origin) (and 
therefore), being an offspring of his, you are described as 
Prajapatya— and, therefore, praised (lit. sung) by those who 
have much learning. 4 [8] 

Suresvara explains the different words in the prayer to Pusan. 
l In the original Mantra there is an epithet of Pusan, ekarsi. 
2 The word etc. refers to gharma ‘heat’. 

3 This gives the derivation of the names Yama from verb root 
yam and Surya from verb root ir with su prefixed to it. 

4 That is, who have studied the Vedas extensively. 

ccn? wrmfa i 

V|ciRgqi II?oil 

Drive far and wide (your) rays, well control the lustre, i.e. 
well-organize (it) most, that form (of yours) which is the most 
blissful and is only yours. P] 

And as I ever see you on account of your association with 
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the dltarmas ‘laws’ 1 and satya ‘truth’, O Bhagavan, let my 
dharma also be of the nature of satya and may you look upon 
me to be so. 2 [10] 

Now follows the meaning of vyiilta .... 

^r, ‘duties’; in the Vedic notions of religion, the gods also 
follow certain laws (there, the word is vrata). Cf. dhrtavrata 
of Varuna, sucivrata of the two Asvins. 

That is, I also am satyadharmanvayin. 

^ qtaol HIcT^lIrKf ii^ii 

That god, which resides in Adilya, and that, which abides 
in (my) intellect in the form of the awareness ‘I am that’ 
are distinct only on account of the (difference in their) abodes. 

In reality, however, there is no difference (whatsoever) between 
us two. ini 

This explains yo ’savasau purusah so ham asnti in BU 5.15.1. 
Wriwiiild 4 c4<tc[ ii^ii 

O > 

May this wind (Vayu), which is existing in my body, go to 
the divine Vayu. (And) may (this) body which is rendered 
to ashes go (to the earth), since this one, has related 1 to 
mortality. [12] 

This explains vdyuh ... sartram in BU 5.15.1. 

^hat is, is beset with; however, lit. resorted. 

^ ll^ll 

o 

And, there, the notion understood about a performer of rituals 
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on the basis of the indicative word bhasmantam ‘ending into 
ashes’, does not, however, reasonably pertain to an ascetic, 
because there is no possibility of the burning (of the body) 
of that one. [13] 

This explains the significance of the word bhasmantam. 

||?»|| 

The words, beginning with vfyuh , are to be taken only as 
an indicator of the deities (who superintend over different 
parts of the body), so that it becomes what was its own source. 1 

[14] 


This explains tathanyadevalah svam ... in BUB. 

*Each of these deities merges into its own origin. 

toot 0$ I 

o c v 

sn«5yc4lfald Pro iiwi 

o c\ o 

Now, a householder, who is about to die, offers a prayer to 
Agni, (who is the deity) residing in his own body and manas , 
uttering the word om, with a desire to obtain (oneness) with 
the same. [1 

One remembers here Gita 8.6: 
yam yam vdpi smaran bhavam lyajaly ante kalevaram / 
lam tarn evaiti kaunteya sada tadbhavabhavitah // 
l Here, the word at man refers to the body. 


Since Om is derived from the root ava, this one (Agni) is 
Om on account of his offering protection to all. And kralu 
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is because it originates in manas; that (deity) 1 is of the nature 
of a design (of what is to be done). [ 16 ] 

J The verse uses the word sa (a feminine form) and therefore 
it should be taken to refer to the devatd (feminine) of kratu 
(masculine). 

3Tf ^bdl fRf | 

^=K | 

o o > 

Having addressed (the deity) with the words Om krato ...— 
that (address) is connected with the word smara, because we 
obtain excellent fruit only by remembrance (of the deity). [17] 
Therefore (it is meant to say) remember what is to be 
remembered, now when (my) death is imminent. The repetition 

of the word smara again and again is only to express regard 
(for the deity). jjgj 

This is anakoluthic construction that was at times noticed only 
in Vedic Samhilas. 

Wfl c*t | 

lil'-'CMi tRKP'Rt: ll?^l| 

From the specification by the adjective supatha in ‘O fire, 
lead us by a good path’, it is only reasonable to accept the 
(movement of a departed JTva by) the northern path; (this 
is so) because the others (who are not included in us in the 
prayer) do come back (to the mortal world) again. [19] 

^ Tfe TfeT; | 

q^TF#l ^ IRo|| 

The word rqye means kannaphaldya Tor securing the result 
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of the (ritual) activity’, since it (viz. rayi) is the result of karman 
‘ritual activity’. (So also it is said) ‘O god ...’ (for) he is a 
knower — there is here a reference to all the inner thoughts 1 
(of the worshippers) as also to (ritual) actions. [20] 

1 These are prajnanani , a paraphrase of the word vayunani 
in the Vedic Mantra. Since the phrase kriyas tatha stands baside 
prajnanani , we have to refer it to the inner thoughts. 

cfq R wfo: IRSII 

rrtri rvr r|rri to i 

STR ^ IR3II 

o 

And similarly remove from us our sin, i.e. evil, (O God). As 
for ourselves, we are now weak after having done our religious 
duties and are about to die. [21] 

Therefore, at the end of our life, we offer to you with devotion 
a respectful prayer (which is) the most potent in thought 
(bahulama dltiya). 

Therefore we offer you at the end of our life a prayer in 
(full) respect, with devotion, and the most potent in thought 
(balmtama). Forgive me, O God, and be favourable also. [22] 

Here, in these verses, there is a change from vayam understood 
from ‘us’ to aham (viz. me). This is because Suresvara is trying 
to explain the intention in the Vedic verse, viz. the offering 
of a prayer by one which meant the offering by all. 

RRROTRRt 'R%: I 

WRt T ra ; ir?h 

Thus ends the seventh Adhyaya of my statement in the Vartika 
on the Bhasya composed by the best of the ascetics who bears 
the name of Bhava (i.e. Lord Siva). [23] 
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^ ^fe^K u ^|chlMlHMs|l^o|lIc|ch qo^TRI^n^ 

W^FRJ ||?v9|| 


^^cH^H^MRq|vjicp|-qi4^o|cM^MWR|cq- 

R^qHiSE^TO HV.ll 
















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.1 


3^5n: Rc|^|u^R-4-L|4'+l^kcHptdcl: II? II 

CN o 

The seventh 1 Adhyaya has been discussed conclusively. Now 
will be explained the eighth Adhyaya, which has an occasion 
(i.e. proper scope) in this Kanda, the Khila Kanda ‘book 
pertaining to what is to be appended’, 2 owing to the absence 
of the discussion (lit. statement) about it in the former 
Kandas. 3 [1] 

*Suresvara refers to the traditional method of numbering the 
Adhyayas of BU. Therefore Adhyayas 1, 2 ... 6 are mentioned 
by him as Adhyayas 3, 4 ... 8. Cf. note at the beginning of 
our Udgltha Brahmana [Vol.4,1991], i.e. BUBV 3.1.1. 

Z BU Adhyayas 1-2 are named Madhu Kanda, Adhyayas 3-4, 
Yajnavalkya Kanda (cf. 3.1.1 above) or Muni Kanda and Adhyayas 
5-6 comprise Khila Kanda. 

3 This indicates the matter in this Adhyaya, viz. what is 
non-Brahman (SP). 

‘IIM^l: y-ORicll I 

^ IRII 

o o 

There was statement earlier of the reason as to why the 
Gayatrl 1 became Prana; but it was not stated as to why it 
did not become Vac and others. (Now) is stated here the 
reason for that (viz. not so happening). [2] 

1 Refer to BU 5.14. 
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^5: slMt tig: 5rmt ^ 3 ^1 ‘IK^dcl : | 

WTIcTTOTg ><q)=td 3iH-dMp4iTc( g ||3|| 

o 

vSince Prana is the eldest and the greatest, and (tu) Vac and 
others are not (so); therefore, there it was staled that Gayatrl 
became (only) Prana. And (this subsequent Brahmana is) only 

for stating (what) follows (pranopdsand in the preceding 
Brahmana). 

This verse rejects the view that the reference to the jyesthatva 

... of Prana would indicate this section to form an ancillary of 
ukthopdsana. 

^ fa^MlWcicbR'uira ng M 

(One would say:) ‘This is another worship 1 and has a result 
also; it is intended to slate this’. (The Vedantin answers:) 
‘This is not for conveying any ancillary (or a subordinate) 

to what is mentioned (earlier); 2 since there is a different reason 
for another worship’. ^ 

One connected with Mantha ‘offering of a stream of clarified 
butler’. 

2 

This refers to the Mantha offering at BU 6.3.1. 

^IK+Hqfe^dqi nvdj 9 

Here is described the mode (of the performance of the 
recitation) of the five Mantras, 1 viz. jyestha etc., in the ritual 
of the Mantha by one who knows the nature of Prana. [5] 

These are discussed in BU 6.3 and this Brahmana is then 
ancillary to the Mantha worship and is thus useful. 
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f m ^ qo^gr i 

y|u|Ti|CJI qRSFFRFFRl^a ll^ll 

Or rather, on account of the distinct mention of the fivefold 
result in (the words) yo ha vd (BU 6.1.2-6), 1 the worship 
of Prana is different from the Mantha (offering) and ( tu ) the 
Mantha is (prescribed) for one who seeks for (or, desires) 
greatness. 2 [6] 

1 This is to reaffirm the distinction between the worship in 
BU and that in CU; in this latter, the Pranavidya is described 
to be fivefold. The reason for the distinction is the reference 
to the Mantha worship. 

2 The ritual of the Mantha aims at achieving worldly prosperity 
and, as against this, the worship of Prana aims at oneness with 
it. 


R R fqqi ll^ll 

If the result (of the worship of Prana) were not mentioned 
as distinct, then it could belong to what was ancillary to (that 
mentioned in) the statement (of the Mantha worship). (But, 
only) that 1 being there, there would ensue (a result). 2 (And, 
the result) of speech and others could not (realise) without 
that. 1 [7] 

Namely, Prana. 

2 That is, becoming one with Prana. 

5ir%°tRri iiPioRq-qfq: qmq rRfto i 

H4qiRRlRl WTl ^ M?-q|-o-q •HO-'qRl ll’RI 

Cs o 

The (distinct) function 1 (of each of Vac and others) in a 
body is described by the scripture as the existence 2 of Prana 
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(in it). (Thus:) Prana first enters into a body and leaves it 
later (i.e. in the end). [8] 

l This is vrtti. 

2 This is also vrtti (= astitva ). 

3^5$: ymHirn’srat *?: l 

CI8RHFR fa'MloMd IKII 

And that (Prana is) the eldest and the greatest, because it 
is the support 1 of pranas. 2 The greatness of this (Prana) 
is explained by the text which will be stated. 3 [9] 

This explains yo ha vai jyestham... (BU 6.1.1). 

^hat is, abode (during the span of an individual’s life). 

2 lt means: organs and/or the winds in a body. 

3 This refers to BU 6.1.7ff. 

II?oil 

Only Vac is not destroyed in this world and in that beyond; 
it enjoins the pranas abiding in various bodies. 1 Therefore, 
it is greater (than them). 2 [Ml 

^ike Prana, Vac remains in both the worlds; even though 
it exists in different bodies. 

2 Read SP: sarvapravrlter vagadlimatvad atas tebhyo ’ dhika . 

It adds: sopdsya ‘that Vac is to be worshipped’. 

’ Mdl^d l tl gfaollgl WI dlNi'UcUH: I 
^83: yR|t>6l sIHHWIcHI Mfdfcod: ll??ll 

o 

Knowledge (lit. seeing) of the Atman 1 is considered (by some) 
a (greater) means of knowing than what is heard, 2 thought 
or as stated by; 3 (therefore,) caksus is the support of all kinds 
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of knowledge, for the Atman is steady there (in caksus). [11] 

This explains yo ha vai pratistham ... (BU 6.1.3). 

‘That is, the nature of it. 

2 

“Or alternatively, acceptcd/upheld by the elites. 

^Three alternatives are understood thus: sruta, mala or ukta. 

Hidden IIUII 

Since Vac is enriched on account of ear and does not ‘indeed’ 
speak what is not heard; (therefore) the richness from the 
Junction of itself (i.e. ear) or of others is steadied 1 in the 
ear. [12] 

This explains yo ha vai sampadam ... (BU 6.1.4); sanipad here 
is ‘riches’. 

1 Or alternatively, firmly established. 

Tpf 3TRTcn=f qni^Wl Wq: | 

expra: ^€Fi era nun 

CN ^ > 

manas is the abode and therein, indeed, (are performed) the 
functions of Vac and the others and they are steadied 1 only 
(when) preceded by it, 2 (for) that is the means for one who 
meditates. [13] 

This explains yo ha va ayatanam ... (BU 6.1.5). 

1 In other words, they continue to be performed. 

2 Namely, the function of manas. 

^ ||^yII 

prajdti 1 is the generative organ, because it is the cause of 
the origin (of beings); nowhere is here 2 noticed the birth 
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of any being without a seed. [14] 

This explains yo ha vai prajdtim ... (BU 6.1.6). 

^That which has the attribute of generation. 

2 Namely, in this world. 

dc<t>did i 

C CN C 's 

wc wn: ^ iiwi 

Since the (various) functions (of the organs in the body) are 
preceded by Prana 1 and mention is made of them by that, 
therefore, Prana is the first 4 of pranas. It is indeed s the 
eater and that food is for it. 6 [15] 

This states the purport of the six worships mentioned earlier 
in BU 6.1.1-6. 

1 Cf. verse 8 above. 

2 That is, the organs. 

1 Namely, by the word prana. 

5 Possibly both the eldest and the greatest. 

5 Read SP: prathamo hisabdo mukhyapranasya jfva- 
bhedenattrtopapadako dvitiyo vagader bhogyantarbhavena tatha- 
tvavedakah. 

6 The words ‘for it’ can be expressed as ‘belonged to it\ ‘That 
food’ refers to the enjoyment through various organs. 

Now follows the exposition of the narrative of the dispute among 
pranas over the greatness of only one (BU 6.1.7ff.). This occurs 
also at CU 5.1.6-12’, 5.2.2; (in brief at) Kausft akyup an is ad 2.14, 
3.3; Prasnopanisad 2.1.2-4. 

4 WTt: I 

ll^ll 

Those pranas (which are thus) characterized by their own 
properties, beginning with the word vasistha 1 as stated (before 
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in BU 6.1.2ff.) were disputing with one another (over their 
relative greatness in words) ‘I am greater’. 2 [16] 

l The best helper or the one who covers/protects best. 

2 SP comments: nirdharayitwn na par ay anti sma. 

O "S 

qt n^n 

o 

For obtaining a decision (regarding that matter), they 1 
approached the Brahman, 2 viz. Indra 3 Prajapati. They, 1 
seeking decision, asked him, ‘Who amongst us is vasistha ‘most 
shining’?’ [ 17 ] 

1 This refers to Prana. 

Or Prajapati denoted by the word Brahman. That is also 
Indra because of his connection with, or superintending over, 
the pranas. 

Indra, possibly because of his connection with indriya ? 

c|m-£h I 

ST^vq: qgqictqqilc^tf u^n 

The Brahman declared to the pranas, the description 1 of being 
vasistha in the sentence yasmin vah .... lest he might be taken 
to have shown partiality, (as it were). [18] 

1 Literally, indication. 

2 cr. BU 6.1.7. 

ciqfa ^FTOcqcisi^ n^n 

> o Cn O 

Knowing though full well 1 about the (character of Prana as) 
being possessed of the qualities of vasistha 2 etc., the Brahman 
did not declare (the same yet), with the intention that (they 3 
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should have) their own (i.e. direct) experience. [19] 

^r alternatively, though he (Indra Prajapati), in reality, knew 
full well. 

2 These are: being vasistha , pratistha , samp ad , dy’atana and 
prajati mentioned in BU 6.1.2-6. 

3 This refers to the pranas. 

q#qt TFq% |Ro|| 

‘Let that one amongst you be known as vasistha who having 
departed from (the body), i.e. gone away (from it), the people 
would consider the body as more wretched. 1 [20] 

1 Already, it is held, the body is wretched (lit. full of sin 
or impurity), but it would now be more wretched. SP paraphrases 
papa as asprsya ‘not worth touching’. 

sraftai TO IR? II 

c o 

Now proceeds this subsequent (Sruti) text to examine (the 
nature of) the object (worthy) to be worshipped by Anvaya 
and Vyatireka, with a view to ascertaining the character of 
vasistha etc. [21] 

This refers to vag ghoccakrama ... (BU 6.1.8ff.). 

fronfet: wiRi qmwfj i 

r^MiPnfe: fafrofcifTOci: ir^ii 

(This is so) since the activity of the organs can be secured 
(only if they function) as jointly, 1 there cannot be therefore 
the performance of the function by (any) one of them, by 
itself, as in the case of carrying a palanquin (by its bearers 
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jointly and not severally). 2 [22j 

*The words ‘jointly’ and ‘by itself (i.e. severally)’ are 
emphasised with a view to ignoring the period of a year (which 
is not of much significance) in the context. 

2 This is an instance of Suresvara’s cryptic expression of a 
simile; that is, some relevant corresponding details are omitted. 

-Hi4l ir?h 

(Here) is staled in the Sruli a well-known instance in the 
worldly happenings, under the pretext of a narrative, yet by 
employing (the method of) Anvaya and Vyatireka, with a view 
to establishing the superiority of Prana (to the pranas). [23] 

The word -khydyika- is adopted for -khydyika-. 

This states the purport of yathakalali yathasandhali yalha 
badhirdh yalha mugdhdh and yatha klfbdh in BU 6.1.8-12. 

i 

CN o 

W \ ir^ii 

o 

By the statement ‘as they are dumb, when without Vac’, (and) 

‘as they are blind, when without caksus ’ etc. it is asserted 
that there is activity (or capacity for any function) (in a body) 
when there is Prana in it. 1 [24] 

*SP adds tasmat prattah srestha iti sesah. 

^1‘ii^Hi ^ ^ irv.ii 

Since a body is capable of activity even while Vac and others 
leave it and/or enter into it, the fall or rise of Vac and others 
(by themselves) is not (anywhere) seen. [25] 
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: 3r^Fci 5PT Mdfd ^Id-H I 

O *N 

dld^ild ^ WT $)L|jtqab'-^a: IRSJl 

A body certainly falls when only Prana has departed from 
it 1 and it rises when (Prana) has entered (into it); therefore 
Prana is greater (than others and not for any other reason. 2 

[26] 

1 Literally, this one. 

That is to say: No other reason needs be adduced to prove 
its superiority. 

qtfqq qq qqqqqj: I 

c o c\ 

Tfj f^cT |Rv9|| 

‘If you are, at all times, unable to live 1 without me; then 
know me (as) the principal (one) and you (who have denied 
this earlier) are offenders.’ 2 [27] 

This is the purport of te liocur ... (BU 6.1.13). 
l That is to say: to perform your function. 

“This is the intended/imaginary remark by the Brahman 
(Prajapati Indra) which concludes the controversy among the 
pranas. They are offenders in not recognising the greatness of 
Prana. 


5#I qqRiq qq qmqtSpTOcI I 

qs^cqq: q^qq qq% qqt: |R*;|| 

^ C\ o 

‘Therefore, O Vac and others, quickly 1 give tribute, i.e. offering 
of oblation, to the principal one’, (said the Brahman). Thus 
told, they said, ‘So (be it)’ and they gave all that was their 
own to the lord. 2 [2 

1 That is, without hesitation or delay. 



























122 Suregvara *s Vartika on Khila Kanda with Half-Verse Index 

'j # 

That is, Prana, their overlord. 


^fct <i<ic|ft|WM: TO IR3II 

>3 3 O 


Vac said, ‘1 am vasistha only through your being vasistha ’. 
Thus saying, 1 the other deities, 2 also (addressed Prana) Vac 
and others gave (to Prana) all that was their own. [29] 


*It means: in these words. 

'j _ 

That is to point out that the deities of the organs, viz. Agni 
etc., accepted the superiority of Prana. 

faroi it swat: Htistwl ^t 3 i 

O 3 > > 

m WT^Rl: <5^1 WTO: cKuilfn TO ll?o|| 

311 TOTOt xrff? <Ft8TOt I 

31^ rlScra: TO cTO^HtfTO imu 

Then having heard the words of Prana, ‘What is the food 
for me, who am hungry (lit. desirous of eating), and (va) what 
garment for me? Tell me’, said the organs to it, [30] 

‘Whatever food is noticed (to be) for (the beings, viz.) from 
the dogs and up to the insects, (all of it) is (only) for you 
and we are partakers of what remains (from it).’ [31] 

Wit $c#l TOff"! UTOtfa ^ f^t: IITOI 


In this context, Prana is the individual being (which is) 
transmigratory, the enjoyer, and dependent on organs and 
manas. That Prana, indeed, becomes all of these (known) from 
the indication (in the Sruti). 1 [32] 


Verse 32 averts the idea that sentience in an individual is 
different from Prana, which can be devoid of a body. 

*Cf. dtmendriyamanoyuktam ... (Kathopanisad 3.4). 
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cpTRI ll??ll 

Cv 

Indeed, the other pranas are made up of that; 1 they have 
it as their origin and they have dependence on it. 2 [33] 

lr niat is, Prana, called jfva when in a transmigratory body. 

2 The origin, the sustenance and also the merger into it are 
understood from this. Cf. BS 1.1.2: janmddy asya yatah. Also 
cf. sa eva tesani svanu tam iitkrdniantam iti sruteh (SP). 

^SHM | 

In the case of the one, who knows thus, there is not anything 
which is not food—this is so, because of (thus) seeing (by 
the Sruti). Therefore, the result will be one’s union (i.e. 
oneness) with Prana, because all the food is (only) for it. 1 

[34] 

1 Cf. verses 30 and 31 above; (only) is used to indicate the 
force of hi. 

WciMI q I 

q?qqifq q %}% 113y.11 

C Co 

And (Prana) is the eater of all; food cannot be for anyone 
(else). Thus is established as the character (of Prana) as the 
(one) eater, without a second, it is not swallowed even by 
Death. [35] 

31%: | 

fpqt ||?8,|| 

C\ > 

(It is understood) from the Sruti (statement) adbhili paridadhaty 
ertam asisyantah. [‘They encircle this one with water, when 
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they are proceeding to eat.’] (Here) the scriptural injunction 1 
lays down sipping of water which was not (known) before . 2 

[36] 

Cf. bhoksyamanam bhuktavantani ca prattain adbhih pavi- 
dadhati (not traced). 

SP tells that sipping of water is different from that prescribed 
by a Smrti. 

511^ rife | 

Rfejrfe ll?\9|| 

Sastra would (generally) be 1 conveying the primary sense , 2 
if it is taken for an injunction.^ (And) it is only proper 
that it (viz. this injunction) s has association with a result, 
viz. if 6 (it is accepted as) an injunction for acquiring 
garments . 7 [ 37 ] 

'The words ‘would be’ mean ‘is’. 

2 

That is, that which is expressed by the verbs in the Present 
Indicative sense. 

3 This ‘if’ is for ‘because’. 

4 Cf dad/tna juhoti (a vidlii ‘injunction’ means ‘ dadhna juhuyat ’). 

5 This injunction has reference to sipping of water which is 
mentioned earlier. 

6 The word ‘if’ means ‘when’. 

Cf. SP: naphalanusango yukto vidlieh. 

n infix'll oil^q I 

1=^%! 5IRH 5llRcHi Tran ll?=;|| 

But (ca) some followers of another branch (of the Veda) read 
(in this context) a clear form of the injunction' and the opinion 
of the followers of yet another branch (of the Veda) is that 
there is ‘sipping of water with (the recitation ol) a Mantra ’. 2 

[38] 
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1 These are the followers of CU. The injunction is asisyann 
dcamed asitva cacamet (cp. BU 6.1.14). SP refers to sarva- 
vedantapratyayanyaya , i.e. BS 3.3.1; cf. note under BUBV 3.1.3 
above. 

2 amrtopastaranam asy amrtdpidhanam asi (Taittinya Aranyaka 
10.32.1; Hiranyakesi Grhya Sutra 1.13). This implies that sipping 
of water, which is mentioned earlier, is without any recitation. 

qp) | 

Some say that this looking upon (water) is accepting it as 
a garment, because, here, through the force of the context 
(prakarana ), looking upon water has the meaning of not being 
naked. 1 If a ritual were (actually) prescribed, then there would 
be the contingency of eating all forbidden food. [39] 

^ee Sankara’s paraphrase of prayatyartham (CU 5.2.2) as 
anagnatartham ‘for not remaining naked’. 


#t I 1 “ *4<WMtn N $ I ^qGSi&iiiiKii 

WW II? II 


















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.2 


Introductory. 

m gvnfgg g^ggraFgtgg: i 

C\ O ^ o 

ggg ggg gggoq fagigipsifkppKg: iru 

o 

What was not considered earlier for saying, on account of 
the fact that there was prominence (given to) the thing (i.e. 
Atman) is (to be staled) here, since there is the scope 1 for 
it in this (portion of the) Khila Kanda. [1] 

*This refers to adhikara, viz. the topic which is begun in 
BU fifth Adhyaya. 

O 

gq^fg gg gg gcgi grifgfiwq irh 

>P > 

In the end of the fifth Adhyaya is stated a request to Agni 
(for showing) the way; there, in the words supatha of 
the Sruti, is heard a qualifying attribute of the path. [2] 

This verse stales what is not said in the end of BUBV 5.17. 
i This is reference to BUBV 5.17.19; the rc in view is Rgveda 

1.189.1. 

2 

Suresvara uses supatha as an adjective of mdrga\ but, the 
rc has supatha , (in the instrumental case) which means ‘by good 
path’. Suresvara clarified his thought in the following verse. 


^ g^sFgggq ii?ii 
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And as, about the rule of the concomitance of an adjective 
and a substantive (in common parlance), there is a possibility 
of deviation from it, viz. (only) the adjective is noticed (or, 
used); so also should this * be understood (lit. seen) here. 

I 

^uresvara seems to lake supatha as only an adjective of 
margena which is to be supplied. His idea is: the word loke 
‘in common parlance (lit. the world)’ refers, as SP points out, 
to the use of nilani (anaya ) for ntlam kamalam (anaya)\ the 
use of the adjective alone becomes meaningful. NKL (ms p.822) 
writes raktakambalah ityadau visesanavisesyayor vyablxicdre 
visesanam distant ity arthah ! Also, it adds: vimatanam patham 
kalhandyottarabrdhmanam iti. 

wtfd d# i 

c? V "S ° cv A 

l3WWdl nan 

Therefore, the adjective supatha would be proper, since there 
is a possibility that there are many paths (available). And, 
as such, the paths of ritual action, as their cause, have to 
be slated. V 

This is according to NKL (ms pp. 822-823) the result following 
from the preceding verse ( phalitam aha). Suresvara appears to 
take supatha only as an adjective and implies the substantive 
margena (in the plural sense). But that appears to be tautologous 
like gavam gopatim . In the Vedic word supatha , su qualifies 
pathin and therefore it is there only a noun and that precludes 
the need of any other substantive. 

fciHiw liv.il 

They are the paths to the south, to the north and towards 
(the world) below; they are the results of actions, either 
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prescribed or prohibited. They are to be stated so that one 
comes to have aversion to that. 1 [5] 

Read with profit NKL (ms p.823) ke nidi gall kimartham va 
katliyante (ity) aha. 

'This refers to ritua! action implied by vihitapratisiddlia. 

Rt:5)<WWlR^>-W«fe I 

o 

116.11 

c o O o 

There is here not (seen) any tendency (lit. activity) of one 
who is not averse to the entire group of the ends of human 
activity; therefore, that 1 is stated by the Sruli with special 
care. [6] 

SP introduces this verse with vairdgyoktir akincitkareti ceil nety 
aha. 

'This is referring to ritual activity which should be, according 
to the author, the cause for one’s aversion to the same. 

O > 

O o 

Ritual aclivilies are not sufficient for (i.e. capable of) 
accomplishing all the desires (of a man), or for warding off 
all the undesirable results, because the result (lit. fruit) of 
them is 1 entirely insignificant. [7] 

'The singular implies all results— jdtav ekavacanam. 

^ W^hITH'^cKIIHcI I 

O o > 

cjrft-Tit 3FR Proi ll^ll 

C o 

Ritual activity is not the cause for (effecting) liberation, (in 
the same way as) fire is not a remover of burning fever. From 
(the performance of) rituals, it is certain that there is birth 
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(of an individual for a second time). So also, if there is a 
birth (again), how could there be the highest delight (i.e. 
liberation)? [8] 

This verse argues, with examples, that rituals do not lead to 
the attainment of liberation. 

?fcl s|l?5fHql« c cq ^|--^yfc|U|| ii^n 

There is neither inferiority nor superiority of the inner self 
by (one’s doing the performances) of ritual activity—the 
Vedanta (texts) have loudly declared this, raising the hand 
upwards, as it were! 1 [9] 

Here is cited an argument for proving what is said in the 
preceding verse. 

l This indicates the sense: with full force. 

^ ^SFIT qfNt | 

WcWi-iWIgdU IIUII 

O O ^ 'N 

There daksinds do not approach, 1 that is obtained only through 
knowledge—the revered Yajnavalkya has uttered this, giving 
full vent to his throat. |10] 

{ Satapatha Brahmana 10.5.4.16. 

3rat qftet i 

e*wc|i IIUII 

Therefore, those, who aspire 1 for liberation which is opposed 
to origin etc. (should abandon ritual activities). Then (one 
should), after having abandoned (all) activities, whole-heartedly 
( sarvatmana ) turn to (securing) the knowledge of (one’s own) 
oneness with the Atman. [11] 
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SF quotes in support of the last part of the verse the Sruti 
statement brahmasainstho ’mrtatvam eti (CU 2.23.1). 

1 pancchadbhih is derived from is with the preposition pari. 

o ^ 

o^o-vjicp c q^: ll^ll 

Since liberation has only darkness (i.e. ignorance) as its 
impediment and that there is, therefore, no other impediment, 
there is no destruction of darkness through rituals. It is 
(effected) by knowledge, because that has the capacity to reveal 
(the true nature of the Brahman). [12] 

Thus, in the first twelve verses of this Brahmana, Suresvara 
has stated the twofold connection of it with what is foregone: 

(i) something remained to be stated regarding rituals, viz. 
regarding many paths as indicated by the word supathd , and 

(ii) there is liberation resulting only from knowledge and ritual 
actions are connected with it as causes of bondage. 

q g cMMdMlMcMcMeWcMSTO I 
Msfet MRuimiMMrHSNI^dlfjMI: 11*311 

MIM<Ph^IMI^M'1: 11*811 

O w 

‘Have you indeed not known of these two?’—this, as indicative 
of the upward movement etc., 1 viz. the sixfold things which 
result from the two, viz. Agnihotra-offering and desire; [13] 
these are the question and the answer, thus has the Sruti 
stated (lit. sung) in (the words) te vai ... and up to the words 
lokam pratyutthitam ... which have resulted from Agnihotra 
and desire. 114) 

^he word etc. refers to gali, pratistha , trpli, punaravrtti and 
lok a. 
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Now, Suresvara refers to what was said in the context of the 
Agnihotra. 

w4qR“ll4l:>MHfH$dK°w4 u l: I 

II?V.II 

Here is slated the result 1 of apiirva 2 coming from the ritual 
activity called Agnihotra, beginning with the word utkranti (and 
up to) rising unto a loka. [15] 

*SP refers this to the sixfold character of worldly existence. 
2 apiirva is a term used by the MImamsakas for referring to 
the subtle form of a ritual performance which has the potency 
to produce its effects (even at a later day, though not necessarily 
immediately). 

3 See note 1 on the preceding verse. 

O C\ 

The Sruti has declared (i.e. explained) the modification of 
apiirva in the words up to rising unto loka, viz. as divided 
into the sky etc. (as the result of) the two 1 dhutis of Agnihotra. 

[16] 

*Cf. SP: agnihotrasya dve sayam prdtardhuti tayor apiir- 
vasydntariksadvyddilaksanam lokam pratyutthanad a sadvidha 
jagadatmika vikriyd. 

BU 6.2.1 is under reference. 

i4c1d>aRfcl WV: *K ll?^ll 


Having stuck to that very statement here, this subsequent part 
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of the Sruti, which begins with the word svelaketuh , is now 

taken up for establishing the viewing of Agni (in the manifold 
world). 

Mo-qiP-ilqyi I 

>D >D 

The statement, viz. an elderly person gave up wealth and 
respect and obtained with effort the lore of five fires, even 
from one whois not a Brahmana, is a statement of praise 
of the knowledge (of the Atman). [U 

Cf. BU 6.3.1-15. 


mR«II-h! ff ^ f5R|f*HHI | 

q^cti rcr qicRj- ii^n 

Ripeness (can be effected) only by heating and there cannot 
be heating without fire; therefore, since there is sight of 
ripeness, one should see everywhere the fire as the healer. 

[19] 

This is the purport of the narrative ( akhydyika ). It occurs at 
BU 6.3.1-15 (cp. CU 5.3.1-5.10.2). Read NKL (ms p.823): 
pat inantasya pakakaryalvat pdkasyagnikdryatvdt dyulokddipatlca- 
padarthanam dehaparindmahetutvdd agnisabdatvam ity arthah. 
(This is clearer than SP.) 

The narrative is given in the following verses. 

fq^n i 

Jj 'xf n^oii 

The father (saw) the son, who returned (from his preceptor’s 
house), after he had acquired fully 1 all the lores (to be 
learned), and said to him ‘Now, you have fully obtained all 
the lores’ and sent him away. [201 
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SP slales that the word asesa refers to the knowledge of 
the Veda, together with the Puranas and Nyayasastra. 

qftSRJcTTR I 

faiW ^ ^ ir^ii 

(He said to him:) My child, let this learning (of yours) be 
tested among the knowers of Veda who stand as touch-stone 
(of knowledge); this (for) confirming that (learning) and also 
(that) which you have received from me. [21] 

This explains the father’s purpose in sending the son away. 

yRHSi<3)°i fasrai it i 

cnifef L|RtK cRRIdMMW ccRlRold: |R3|| 

Since the excellence of knowledge of the Brahmanas of the 
Paijcala country had been known; therefore, he went to the 
assembly of them, hastening (or, with haste). [22] 

<MMHiM ^fTRt^rRFTW IR3II 

Then, with an intention, ‘after having conquered the Brahmanas 
of the Pa^cala country by the excellence of (my) learning, 

1 shall conquer the king also’, he came to the king. [23] 

ri fcnft | 

^Ff||'lyic1MrR«S TRfaTR |Rtf|| 

Having seen him, a Brahmana, who was desirous of winning 
(others) and thus going on a wrong way, the king said to 
him with the purpose that he learnt (about) a good path, 
in accordance with the scriptural injunction for himself.* [24] 
































134 SureSwra’s Vartika on Khila Kanda with Half-Verse Index 

1 Cf. SP: wvndrgagd praja sanmarge samkramaniyeti rajakrtyam 
and NKL: unmargasthah sanmarge netavyo rajneti dharmas'dstrdd 
ity artliah. 

^ cl c h4-ll<l^ | 

M TfSf] iru.II 

° o o o 

And he addressed him as unto a young lad ‘O, boy’; he, 
on his part, answered ‘Yes, Sir’ as unto a teacher. [25] 

These two ways of addressing are unusual according to the 
custom of the day. The boy was a Brahmana, and the king 
a Ksatriya and, therefore, these ways of addressing were not 
considered as having propriety in them. But, that way was adopted 
by the king purposefully. 

O 

qicKteg: qq: irsji 

c c 

Then, on account of excessive pride (in Svetaketu), the king 
entertained a thought (lit. doubt in his mind), ‘This one was 
not instructed by his father carefully * 1 ’ and asked (him) a 
question. [26] 

1 Literally, with respect for the method of instruction. 

iq> fqqi g?nft ^ vferpj i 
^*ilq qq-Hiqq'y-HlSFqrl IR^9|| 

C C 

‘Have you been instructed by your father? 1 or not? Tell me 
this.’ (This he did) since such a behaviour (as Svetaketu’s) 
is not seen in this world, on the part of one who is instructed. 

[27] 

*This (viz. pilrd lit alto — not joined in Samdhi) is in accor¬ 
dance with SP: kalpadvayaspaslatdyai visamdhikaranam. 



















6th Adhyaya 2nd Drahmana 


135 


o > 

ifl qfc |R*;|| 

‘Yes, I have been instructed by my father. Why! do you not 
see my victory (in debate) among all your learned men (i.e. 
Pandits)? Ask them, if you have any doubt (about my 
instruction).’ [28] 

This is the meaning of om in BU. 

'5^W>?rWM£3t? t T5^ IR^II 

o c 

Thus, at the words of the king that are stated (before), when 
(Svetaketu) admitted 1 (that he had received) instruction from 
the father, the king asked him five (following) questions in 
order. [29] 

*Add, in his answer *om\ 

BU 6.2.2 is wider reference. 

^TT: I 

O >. Cs O 

||3o|| 

(i) ‘Tell me, now that (lit. if) you have been instructed, how 

all people, (who) have a common death, proceed variously 
along different ways.’ [ 30 ] 

yMlRd qsqF^HiLKRdsqi ||??|| 

(ii) ‘By what specific action do the people, who have a common 

death, proceed, some of them by one way and some others, 
by another?’ [ 31 ] 
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ccWH q qr qfofcP g l Rrl $ | 

qi qqj qq q^r ^fq 113311 

C\ ^ 

✓ 

(Svetakelu answered:) ‘I do not know what you have asked 
(lit. said); there has been no instruction imparted unto me, 
in this respect.’ (iii) ‘Have you known as to how the people 
once again come to this world?’, (the king asked). [32] 

fel qqi: ^Tc^t q 5 RI: I 

c o 

ct ct ^R: 113 3 II 

^ o 

‘(And) as to how, after having died, the people (return to 
life) and by such and such a cause, have you or have you 
not known that?’, thus asked, Svetaketu answered him again, 
‘No, (I do not know)’. [33] 

qqi I 

q 4 ct qqjq fen n?an 

CN > 

(iv) ‘Also, have you known how the world does not get fully 
filled when the ever large number of beings are moving (unto 
it) again and again?’ [34] 

ffara q$r 5?3 q qq: I 

§qiqWI§q| qfqsfe q^qifqEn: II 3 V.II 

3 iiq qq qqqqiq 'jreqiqjqqt i?qi: i 
qqqffe q«ri qqrei qfqqti-iiq 113&.11 

O 

(Thus) asked, (Svetaketu) answered, ‘No, (I do not know)’. 
Then the king asked him again (v) ‘Have you known as to 
what is the number of the offering, in order, in which waters 
are called men, [35] 

rise in the form of men and begin to speak?, tell me quickly, 
if you know this.’ [36] 
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<Ml1 ^1% qif cqqlfcdq | 

TRI 5TFqq3 fg^t qq: n\^n 
%qqiq?q jqqq|uj^q dlWiHI I 
^c«? srfgqq fqjqr q ^^fcqfa#qqrq n?^n 

To (he king he said (in answer): ‘No, I do not know what 
you have said’. Then the king again asked the Brahmana, whose 
pride was subdued; [ 37 ] 

Have you known well about the path Devayana and/or 
Pilryana? or, have you known or not known the means to 
the access (to it)? Tell me.’ [ 38 ] 

This verse explains the meaning of the word pratipad ‘action 
towards securing (Devayana etc.)’ i.e. what becomes useful as 
a means. Read also BU yat krtvd (devayanain va panthdnani) 
pratipadyante\ cf. the following verse. 

In the words yat krtvd ... ‘i.e. by doing which’ the Sruti has 
respectfully explained the meaning of the word pratipad'. it 
is just an action for securing the Devayana etc. [ 39 ] 

^fq m qpfe^sfq q: 1 

qqqqfcq qeq nsoii 

Do not think that this is my construct (or, imagination), since, 
in respect of the two paths also, we have heard a Mantra 
from a seer and that is being revealed (i.e. explained) to you.’ 

[40] 

t q# qi&lcydP-SFql fc4)=MHiq I 
fq^IT ^ J-lcdMi TTPff qjqfsm^q: 118 ?II 

I have heard (i.e. known about) two paths which are related 
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directly to the dwellers of the heaven (i.e. gods) and also 
of the manes; and these two are for men according to their 
eligibility.’ [ 41 ] 

This is Rgveda 10.88.15. 

^4 u l) Htf 3|| 

Going by those two paths, all this world attains (to them): 
between the two worlds/ in accordance with its actions or 
knowledge, for experiencing the result 2 of the action. [42] 

1 This refers to the heaven and the earth. 

Singular form implies plural ( jatav ekavacanam). 

o > "V 

^ m 5n£mRc^=t<rc(ic)|ct>R>ifr na?n 

O > C\ "N 

r 

(Svetaketu) said: ‘From the number (lit. group) of questions 
I have not known any one question, which you have asked 
me; therefore, do not ask me (any more)’. Having said this, 
he stood with his head lowered down. [ 43 ] 

This explains alhainam ... (BU 6 . 2 . 3 ). 

BU 6.2.3 is under reference. 

Cs O > 

qrfsjci: ||88|| 

Having seen him with all his blemish washed away (and) with 
his pride subdued, the king invited him to slay 1 (with himself), 
saying, ‘Stay with me’. [ 44 ] 

1 vasalya is for vasatyarlham as paraphrased in the next verse. 
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ClMI^ I 

3RR^q 5T5SR ’Tkrc" fen IIS^II 

c o 

Disregarding his words, for invitation to stay, (Svetaketu), on 
account of shame and anger, rushed away (pra ) to where his 
father Gautama stayed. [45] 

This explains anadrtya in BU text. 

fcRTT OmcHIVWq RKIf I 

0 \ 

Having approached his father he said to him, with anguish 
(lit. anger) with exasperation, ‘(Have you not) thus (declared 
to me) “Thus indeed (you have been fully instructed).”?’ (The 
words) contradict (what was said) earlier and (what the 
situation is now) later. [46] 


This explains lam hovaca in BU. 


SdW^dLKimif oii^oiictM i 

o C 

3McX|SRlff^cR - W H ife ?I#J: 118^11 


The word ili (in BU 6.2.3) refers to what was said (viz.) the 
series of questions asked by the king; the word (lit. utterance) 
kila is owing to the indirectness (in it); it is understood by 
inference. 1 [47] 


The falsehood in the father’s words, ‘You have been fully 
instructed’ is inferred from the son’s ignorance about what the 
king asked. This is ‘clarified’ in the following verses: The word 
vakovakya in the verse primarily means Tarka (as also 
prasnavacanasamuha- NKL) and therefore the use of the words 
anumanad dhi tadgatih becomes imperative. 
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^ C\ 

From the indication, viz. the insult inflicted (on the son) by 
the words of the king, is conveyed (lit. indicated), ‘I have 
been deceived (by you)’, since there would not have come 
any insult from (another person) to one (i.e. me, here) who 
was properly instructed (by you, as told by you then)’. [48] 

g MMcWd C=RI TO | 

O ^ ^ 

3HRi&etafa *#: iitf^n 

‘(Thus) having not (fully) instructed me, why did you tell me 
thus earlier: ‘O son, you are (now fully) instructed’? Therefore, 

I feel that I have been deceived’, said the son. [49] 

*f>«i ^nfeikcibRH ?if5 cicchKuj Trq ( 

O C\ 

^R^||^H4-| ||9.o|| 

>9 > 

‘(Now) how do you say, you were not fully instructed (by 
me)? Tell me the reason (for your saying this)’, (said the 
father). Then (Svelaketu said in answer), ‘(The king) asked 
me five questions and then spoke to me in a way (that 
indicated:) (I have) not received (full) instruction.’ [50] 

^ r 1 Kc) | 

fq^T Wtim: 119.? I! 


(The father asked him), ‘What are those (five) questions, my 
son, which (i.e. whose answers) you did not (know)?’ 
(Svelaketu), thus asked, told him the initial words of the 
questions, in brief. [ 51 ] 

x This is the meaning of ima iti ha ... in BU 6.2.3. 


BU 6.2.4 is under reference. 
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5npT5TFrat5^ra f^Ji q^Bf vjfaq: I 
^ f? I^RwRci cciMi>raq 11*311 

(The father said:) ‘The king has asked you about the lore 
(which exists) elsewhere than in the knowledge of the 
Brahmanas; indeed, there is nothing of what is in the knowledge 
of a Brahmana, viz. that which is not known to you. [52] 

This is the meaning of sa hocaca ... in BU. 

ScMd 4 <^ c 1 «fl q #1 #5^ I 

Hi f| 11*311 

Thinking about it to himself, the father said to him: ‘It is 
not so’. 1 Do not therefore disbelieve in me. (Do not think) 
indeed, “All is not told to me’”. [53] 

This explains tatha nah in BU. 

He meant: ‘Also, know that I have told you all that a Brahmana 
should be taught. You should not doubt about the instruction 
you have received.’ 

^ote the absence of Samdhi in (i tatha ) na iti. 

3^4 ^ dc^qicl 3Pri 11*811 

‘Go quickly (pi a) (with ine), lei us go there 1 for securing 
that (or, his) lore; let us, on going, accept studentship under 
the king.’ [54] 

1 This means unto the king or, to his (capital) city (SP). 

mg m wfa ^ii 4 i 

fcspra: ■tdMlw Vim cm 11**11 

liw: B cmRI I 
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^ m ^rqi cn^d^ccj^i iiv.v9)i 

^qiq5qaiMlf5^5fq ^ ||y.c;|| 


‘May you go there yourself, I do not feel like going to him’, 

thus told by the son, out (of his sense) of shame, (the father) 
himself went to him. j 55 j 

He (i.e. the king), on his part (ca), rose up hastily in respect 
for him, and brought to him a seat (and) also caused water 
to be brought for effecting worship of him and washing of 
his feet. [56] 

Having received him respectfully, according to the custom, 
the king then said to him, ‘We wish to give you a boon, 
according to your choice, viz. that which you desire’. [57] 

For securing what he wished, the sage (i.e. Gautama) said 
to the king, ‘You have promised the boon for the fulfilment 
of my desire, even if that boon was not asked for by me’. 2 

[58] 


This explains b/wvdn eva ... in BU 6.2.4. 
kamitarthasya is paraphrased as vidyaldbhaya (NKL ms 

p.802)! 

2 

Cf. SP and NKL: b rah mail uni svayanx ahiiya ydcanidnain 
akincanam ityddinydyas te md blntd id (. silcitam ). (Mahdbhdrata 
iii.App.I.321.35), cf. Mahdbhdrata iii. App. I. 32(35). 

£JT ||^|| 

C\ 

May you be truthful in this your promise, the promise which 
you have given me here (i.e. in this assembly). 1 Give me those 

words, in the form of questions, which you had spoken to 
my son.’ 2 r< - ( 
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1 These insistent words of the father imply the king’s possible 
reply, ‘My promise ever stands’. 

'j _ 

This implies ‘the answers to them’. 

BU 6.23 is wider reference. 

<MllM dHoiNiq qt cpq: | 

cR: qHq|D|'| cr cpj n&.o|| 

O Co 

And then the king said to him in the words daivesu ...: * 
‘This boon is known (lit. established) as one among the gifts 
by the gods (to men), therefore, choose a boon of men’. [60] 

1 This refers to the word daivesu in BU 6.2.6. 

BU 6.2.6 is under reference. 

^ % RFTOt qt4%qt fcM I Hd l I 

o 

HFWW 3l<fWKld W^lgR: ||&.? || 

O C\ o O o 

‘Indeed a person, who is learned (i vijanat ), should not ask 
of a human being for a boon of a divine gift. It is only proper 
to give what is a human boon and also to receive (that) from 
a human being.’ [61] 

BU 6.2.7 is under reference. 

qinqq | 

f%RI% wft SWI^Rra 

■*\ 

(Gautama said), I have indeed all that, viz. whichever human 
gift you wish to give me (and) it is already known by me; 
(this is known) to (lit. by) you also from other means of 
knowing. 1 [62] 
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This is for pramdntara which is paraphrased by SP as 
dptavakyddi. In all probability, prama stands for pramana. 


I do not have to ask for that which I have in plenty. Therefore, 
may that divine boon be given to me, since I do not have 
iL [6 

$li% n&tfii 

<N 

Do not be a misery giver owing to attachment (lobhatah) 
to that ample, endless, immeasurable divine wealth after you 
have been a (liberal) giver.’ 

^ ct fsbJTR I 

W\ cm ifttui 


(The king) became grief-stricken (as he was) unable to grant 
to the Brahmana the boon of a divine gift and also to displease 
(lit. discard) him; nevertheless (he said) to him, ‘Wish (for 
this boon) in a proper way. 1, [6 

{ tirlha means according to the customary mode regarding one’s 
approach to a preceptor. 


fed ^PTR: I 

*Wtaateil4y<:£ta ngt fgsjj cc|t|HH|^ ii&,e,n 

Since the tradition * is that a lore is to be taught (lit. given) 
by one who is a preceptor 2 and not by one who is not a 
preceptor; therefore, you should obtain this lore from me. 
in the customary way. [5 
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l So it is heard from old. 

'y # 

This is for lirtha. Refer to Yajnavalkyasmrti 1.28 where six 
types of teachers are stated. 

BU 6.2.8 is under reference. 

*T||Rr|: TT5TtRt^#qqFI | 

qrtq gqqRci ue^n 

C\ 

(Gautama), thus reminded by the king of the Sastra, said to 
him: ‘I am approaching you, (O preceptor)’. (Thus he did) 
since the higher born approached the lower born only uttering 
(i.e. with) these or such words. 1 [67] 

^he higher and the lower refer to the higher and the lower 
castes. ‘Only uttering (i.e. with these (or such) words)’ in this 
case means the Brahmana sage should not take in his hands 
sacrificial fuel etc. as was customary. (Cf. Taittiriya Aranyaka 
2 . 11 ) 


ll^ll 

By merely stating about (his) approach (upayanakirtyaiva), he 
stayed (with the king) as (his) student. He did not do anything 
else than saying; ‘I approach (you)’. [68] 

wiq xm i 

Then (he king, wishing himself not to have any blemish, 1 
requested him (for forgiving), in the words ‘Do not do so 

[69] 

*lt literally means an offence. An alternative translation could 
be: “... king, avoiding himself (to be) one who has committed 
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an offence....” 

*IT IRSRcR q^ fq^|4-|£|: | 

Hiq-’M-d \\\9o\\ 

Please do not consider me as offending, since your elders 
(or forefathers) did not consider (themselves) as offending 
(towards my elders). So also do you (not consider yourselves 
as offending me.)’ [70] 

cqctiy^Md: I 

^nsrrefq ii^h 

(He continued to say:) ‘Before my imparting (lit. giving this) 
to you, this excellent 1 lore did not (ever) abide in any 
Brahmana; yes, not even in Brhaspati himself (sdksdt)’. [71] 

1 This is for sddhvl , though it may merely mean ‘good’. 

wtfq g eft | 

Hcqi<pqid W>\ $j°l-d WW\ qq: 11^311 

‘I shall imparl this unto you, without any hitch (< anjasd ), the 
one which was kept ( gupla ) from (the Brahmanas); * who can 
stop him who is imparting this instruction to a Brahmana’? 

[72] 


*Cf. verse 71 above. 

BU 6.2.9 is under reference. 

3hHlfdId ^q]5^ | 

(Now) let it be said as to why the order (of the answers 
to the king’s questions) has been set aside (lit. broken) in 
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the words asau ...; 1 (the answer is:) ‘The order is set aside, 
since there is prominence of (the answer to) the fourth 
question’. 1 [73] 

This refers to verse 35 above and also to the discussion on 
this point occurring in BUB at the beginning of this Brahmana. 
J BU 6.2.9: asau vai loko’gnina .... 

fc-lcw} wi ^ Il'SSII 

o 

The order of the (answers to the questions) has been set 
aside by the Sruti, since origination depends on that (viz. what 
is said in the fourth question), so also sustenance depends 
on origination and merger (lit. departure) on sustenance. [74] 

This supplies the reason for bhidyate kramaix in the preceding 
verse. 


nv9Vf.il 

C\ 

The word asau is for that world ( dyauh ), (for it is) in the 
distance; so also the word loka (is used) since it is seen (from 
the verb root lok ‘to see’) by means of sacrificial fuel, smoke 
elc. 1 . (75] 

Now follows the discussion of the answers in BU. 

*This refers to cinders, sparks etc. 

ffKW fMKfH'WcMRuilira: I 

The word vai is for the remembrance (of what is commonly 
known) and the word agni, for its result {parindma );* since 
ahavantya 2 Agni has stayed (in this world) as the form of 
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heavenly fire. 



1 parinamatah is used for parinamatvatah. 

This is the principal fire in a sacrifice, this is Agni’s earthly 
existence. 


! 1 
ll^ll 

^ 4 > 

This is the result of apurva, 1 pertaining to the ritual called 
Agnihotra. This introductory reference in BU to the heavenly 
world is to be understood in relation to the origin of a man. 

[77] 

‘For apurva , refer to note 2 on verse 15 above. SP understands 
utkranti etc. by dyulokopakrama. 

xji i 

That (particular) appearance of the two dhutis of Agnihotra 1 
ritual which was stated formerly is now explained here by 
the Sruti so as to prescribe (that) viewing 2 without difficulty. 3 

[78] 

Cf. SP: karmapurvaparinamo jagat ity ahutyoh stutyatvena 
uktam (piirvatra i.e. agnihotradhikare). 

This points out the significance of asau, viz. tad eva jagat 
(iti distill). This justifies the ahavantya etc. as Agnikarya; i.e. 
apiirvaparindma as understood in the preceding verse. 

3 That is, smoothly (anjasa). 

3TS-W1 ^ I 

Iqtqlq WSTR 

The Sruti has clearly stated extensively about ahavantya etc. 
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in the spheres of the body, of the sacrifice, of the world and 
of the gods. 1 [79] 

l God here means one who superintends over the subtle form 
of organs and bodies. 

n^ou 

cp ??qfq i 

^ ii^ii 

One should think that the ahavaniya fire of this world is that 1 
Agni; so also in the case of Aditya and others should one 
hold that they are the sacrificial fuel etc. 1 [80] 

(The word) samidlt is (based) on the act of enkindling, so 
also are the words bhanu , ras'nti and dhiima coming from 
the samidlt ; in the same way, arc is also is from altan. [81] 

^n the entire verse, the different effects of one cause are 
identified with it. 

2 All these words refer to act of enkindling. This is how the 
Brahmana relates these words to the meaning at the base. 

OlMcdl^i fdill^KI: L|R»IWd: I 

T7TO fcil^dl 3Tlfe?q#RT?TOl: ll^ll 

Further, owing to their coolness, the (cardinal) quarters are 
cinders; indeed they are the samidlt itself, since they are the 
effects (of the same). As the flame (is the cause of) the 
(becoming) of cinders, so do the rays have bhanu as their 
cause, and these quarters are dependent on 1 the samidlt (in 
the form of) Aditya. [82] 

Verses 81-82 explain why one has to understand fire and the 
things related to the fire to be, in reality, Aditya. 
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As in verse 81 we understand dhiima etc. to be the effects 
( parinamas ) of samidh , so should we understand here rasnti etc. 
to be the parinama of Aditya. 

That is, caused by. Read SP: rasniyddfndin adityavikaratvat 
tadasrayatvat tesu dhumadidrstih karya. 


fav'bR'IfI ^ \\^\\ 

In the same way, the subordinate quarters are to be known 
as small sparks, for the reason that they are scattered variously. 
Into that fire described above (do gods make their offerings). 1 

[83] 


l SP states deva juhuvatiti sesah. 

o O 

And those gods, thirty-three 1 in number, who belong to the 
various levels, viz. those related to the body etc., are to be 
known as the Hotr priests at different (levels), in accordance 
with the knowledge about their activities. [8 

1 These are eight Vasus, eleven Rudras, twelve Adityas, Indra 
and Prajapali. These are subdivided as supported in adhyatma , 
adhiblnita and ( adhidaivika cf. verse 79 above) and they become 
the Hotrs in the body of a sacrificer in accordance with his 
different actions in the sacrifice and thus they represent his 
pranas , viz. vac and other sense-organs. 

ffaTC: mR u iiA^ n^y.n 

^ C\ o 

As they were in the form of different Hotrs in the initial 
(ritual) act, so are they in the later levels (i.e. subsequent 
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ritual actions), which are their outcome (or modifications). 

[85] 

uttarablmmis refer to the initial sacrificed subsequent lives 
which are the effects of the acts in every later life. 

qfV'JIWlSM-MM■Hic | 

Hi^fa q>W4cl ll^sjl 

The effects of two aliulis is this energy, the essence, and also 
the apilrva and, that (viz. effect), has only Sraddha as its cause, 
(that is why) it is named as Sraddha. [86] 

^iqf^ ll^ll 

C Cv C\ 

And also (it is said in the Sruti) that Soma is the king of 
that offering, because it (i.e. Soma) has growth but not an 
origin, 1 for it was never born (of anything else). [87] 

'The reason for this statement is that Soma is already in 
existence as the cause of the growth of one’s body after it reaches 
the heaven, in the lunar orb. 

■hR-iIei sigi ii^^ii 

Cs O 

The heaven (is) the fire, Aditya (is) the sacrificial fuel, and 
Sraddha is offered into that; (indeed) gods make their offerings 
(of Sraddha) when the sun, the sacrificial fuel, is blazing. [88] 

In verses 80-88, there was the discussion of the first way of 
metaphorically looking at the Agnihotra in its elaborate form. 
Now, there will be the discussion of the second metaphorical 
explanation of Agnihotra from verse 97cd. Verses between 89 
and 97ab are some general observations regarding the 
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metaphorical explanations. 

snq: sunfasirecra: ii^o'ii 

The wise ones have used the word sraddha on the basis of 
(its derivation) from the verb root sri ‘to resort to, or, the 
verb root srat-dha ‘to support’. 1 [8 

Waters are called Sraddha, 1 since they are resorted to and 
they lend support, and (thus) they are (also) of the nature 
of the cause — on the basis of the indication by the words 
bhutvapah and therefore waters are known by the name 
Sraddha. roi 


Verses 89-90 are Brahmanical explanations of the name Sraddha 
for waters. 

*Cf. Taittinya Samhita I.4.8.I. The verb root srat-dha has 
the sense of dhdrana. 

SlRlldfccifd I 

s9 

Waters, pulled (lit. attracted, i.e. drawn) by the rays, become 

steady in Aditya. Therefore, Soma which abides in the Sun, 

-f * 

has waxed again though it has waned. [9 

1 This waxing of Soma, who had waned, is called its birth 
from ahuti. 


mR u ii-h) ^rqi I 

||<^|| 

Since Soma is the effect (lit. modification) of waters, therefore, 
it (i.e. Soma) is of cool rays, 1 it is described as full of waters; 
indeed, in the scriptures, the birth of Soma is said to be from 
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the offering with Sraddha. 2 [92] 

This is to refute the opinion that Soma is born (only) of Tejas. 
And this offers the reason for the argument in the preceding 
verse (NKL ms p.826). 

l This points to the direct perceptibility of Soma. 

2 Suresvara does not oppose the origin of Soma from Tejas 
also, for sraddhahuti indicates that. 

ik?h 

The cinders (of the above-said fire) are the moon and, after 
the offering is made into that fire, * there is the origin of 
Soma; thus is the difference between Soma and the moon 
explained by the scripture. [93] 

In common parlance, Soma and Candramas are understood 
as synonymous, but there is a basic difference between them, 
as scripture has shown. 

Also, the argument proceeds against those who stand on the 
Sruli candrama angdrdh. The argument is according to SP: 
karakabhutas candrama phalablnitah soma/i. 

1 This refers to the heavenly fire. 

^f; | 

^ q: IK8II 

<9 ^ 

The moon is the brilliant orb and it is compared with mica; 
but, the moon is white in the orb 1 and it waxes and wanes 
also. [94] 

SP notes that Soma is comparable to a creeper which also 
grows and withers (i.e. it wanes.) Also, it is meant that the 
Sruti statement evant enans tatra bhaksayanti does not refer to 
the moon’s orb, since only the tanmatra is not bhogya ‘an object 
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of enjoyment’ (in contrast with the Soma plant, cf. BUBV 2.1.57). 

This has, according to SP, reference to the Purusa in the 
moon. 


^ gc|: IK&.II 

sD O 

The Sruli has held that Candramas ‘moon’ is beyond Adilya 
the sun’ and Soma is below (not beyond Adilya); therefore, 
the Sruli said in the words ddiydt candram and also naite 
samvatsaram. [ 95 ] 

Therefrom is understood the difference between Soma and 
Candramas; but, considering them as belonging to the same 
region, they are held as identical and the Sruti has said esa 
somah. [ 96 ] 

And (yet), in respect of their properties, they are different; 
therefore, the Sruli has expressed itself in two ways . 1 [97ab] 


Verse 95 points out the difference between Soma and 
Candramas on the basis of the Sruli, viz. CU 5 . 10 . 2 : (referring 
to Devayana) mdsebhyah samvatsaram. samvatsdrdd adityam 
adityac candramasam and 4: (referring to Pilryana) mdsebhyah 
pitrlokam. pitrlokad akasam. akasac candramasam. esa somo raja. 
The first points out that the Jlvas who go by the Devayana 
path proceed thus: Samvalsara - Adilya - Candra. As against 
this, those who go by the Pilryana proceed thus: (They do not 
go to Samvalsara) Months - Pilryana - Candra - Soma, the 
king. This leads to the difference: Candra is beyond Adilya 
whereas Soma is below the same. 

SP has supplied the Sruli passages which are cited in the 
note under the preceding verse. This justifies the non-difference 
between Soma and Candramas that are already described as 
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different. Read SP: svarupabhede saty eva destibhedena pitrloktic 
candram esa somo rtijety abhedasrutih somasya mandalasthatvtid 
de stint artibhtivtid ity art hah. 

*The two passages quoted above are meant. 


BU 62.10 is under reference. 


'F^MblHRId IK\9|| 

sRilswflRi ^ n^c;n 

■^nRcR^rat^WKI: L|4’-^l5lR')'Hli«llH: I 

IK<UI 

iKoon 


Parjanya is to be known as Agni and Samvatsara is known 
as the sacrificial fuel, 1 [97cd] 

because Parjanya is active (lit. enkindled) when the Samvatsara 
is enkindled. Smoke is the clouds on account of their similarity 
in appearance; in the same way, lightning is the flame. [98] 
Lightning is cinders of the fire in the form of Parjanya, since 
(both) become cool (or extinguished) and are round in shape. 2 
Thunders are sparks owing only to their similarity in respect 
of being scatterd. [99] 

In that fire do the gods, who are mentioned above, 3 make 
their offering of Soma and from that 4 is the origin of showers. 


Therefore, that 5 also is poured into that fire. 


[ 100 ] 


*ln samit samvatsarah , there is kramabheda. 
stintivartulatah is for stintitah vartulatvatas ca\ cf. stintatva- 
vartulatvtibhytim in verse 103 below. 

3 Cf. verse 88 above. 

4 The gods’ act of pouring Soma into fire. 

5 Namely, vrsti. 
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BU 62.11 is under reference. 

'^f^n faRnfar n?o?u 

This world is to be known as fire. (And) the earth is called 
the sacrificial fuel; the earth is understood as the sacrificial 
fuel, since this fire is enkindled by the earth. [101] 

This is yet another way of considering loka and prthivi as 
Agni and samidh. 

<|RWI§: ll^o^n 

qsr#i ^#rwi: tmdRqfacyife ii?o?n 

O O c\ > 

Smoke is Agni, since it rises from that; in the same way is 
the night the flame (of that). They have called night the shadow 
of the earth and similarly the moon is cinders, [102] 

because of its coolness (or, extinction) and roundness (of shape) 
and owing to its similarity with sparks. The constellations (also) 
are 1 sparks. (The statement) tasmin ... is (to be understood) 
as before. 2 [103] 

^syuli is for santi. 

That is, as in the instances considered before. 

The origin of food is from that 1 and that (food) is offered 
in the fire in the form of man. [104ab] 

BU 62.12 is under reference. 


M^MbfHRPd S-iWt ozjRi ll?o«n 
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Purusa is to be considered (lit. worshipped) as Agni and his 
open mouth is taken (lit. known) as the sacrificial fuel. [104cd] 

II?oV.ll 

Since in (his) open mouth there is his lustre, 1 his vital breath 
is smoke for it rises from his mouth. And because the lustre 
of man is caused by Vac ‘power of speech’, 2 therefore Vac 
is called the flame. [105] 

1 This refers to his being famed by his speech and learning. 

2 That is, it manifests the same. 

f^^kitKoi^arwrci: ^ i 

l^fcrWI II?o8,|| 

%#T I 

The eyes 1 are cinders, since they exist like cinders 2 and the 
ears are to be known as sparks, since they are in the state 
of being scattered. [106] 

In that fire, they (the gods) pour food; from (that) fire, there 
is the origin of semen. [107ab] 

l The word eyes is for eye in the singular. 

2 This refers to the cooling down and being the substratum 
of lustre (i.e. fame). 

3 The word ears is for ear in the singular. 

BU 6.2.13 is under reference. 


^^[••hRIci star gqrstrsr ii?o\sh 

3lM»lyHHcc||tllR<Rl4^ra: II? 0=;|| 
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A woman is to be known as fire and also her sexual organ 
(is to be known as) sacrificial fuel, [107cd] 

since there is enkindling (of the fire) through her sexual organ. 
The hair (on her sexual organ) are smoke; her sexual organ 
is the flame owing to its similarity of colour. [108] 


3ref: I 

u?o?n 

And, that a man, full of desire, puts (semen drops) into (the 
sexual organ) they are cinders, because they are similar.* The 
moments of happiness are sparks, since they have mo¬ 
mentariness. rin 


l In that they culminate into extinction (or, cool down). 

^ 311% WH) | 

l^TPtl? qiq: II??on 


There, in that fire, do the gods, who have the form of the 
organs, pour semen; and from that fifth offering (i.e. pouring) 
is this Purusa born. [110] 


Verses 101-110 describe the cohabitation of a man and a 
woman as similar to Agni’s union with the sacrificial fuel, which 
is the act of sacrifice. Thus, based on religious union, that of 
man and woman and the consequent begetting of a son are 
looked upon as a holy act. 

Also this is the answer to the fourth question that was asked 
by the king. 

pq: wi: M*mRu|WcIW I 
qR u llRbi-|£|cj n?nil 


Waters have thus, in the way described, attained the nature 
of modification, viz. manhood. This modificaton (or mani- 
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festation) is produced thus by the heating by the five fires 
(mentioned so far). [Ill] 

qFPcl: I 

qq-qr:''% II? mi 

O ^ 

Therefore waters, having (earlier) a subtle form, attain to 
grossness through heating; thus, (being) cooked by five fires, 
they become known by the name Purusa. [112] 

BU 6.2.14 is under reference. 

rKHK-Md to WV ||^3|| 

c o 

Therefore, do rtviks , take him, the dear relation (lit. brother), 
who is dead, for the fire. 1 [113] 

This refers to the funeral of the worldly sacrificer. It is 
explained in the following verses. 

*That is, to be offered into the fire, i.e. agnaye should stand 
for (smas'ane) agnail (Iwtum) dagdlumi. 

As the sacrificial fuel etc. of the ahavaiuya fire is known, 
so also, all this is to be known in the case of the usual fire, 
that is used in the- cremation ground; (a new fire) 1 is not 
imagined. [ 114 ] 

J This is on the basis of BUB. There is not any idea of drsti 
as in the previous portion of the Brahmana. 


aFcWwRigqsl dRwnl i 

fcfen^fcT: | 

O O 
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crctji: iiuu.ii 

O O C N 

For completing the final Samskara (of the deceased sacrificer), 
the rtviks offer the man into that fire (which is enkindled) 
according to the procedure prescribed (in the Pitrmedha section 
of the Grhyasutra); from that offering (of his body) is (then) 
born a human being with a brilliant form. 1 [115] 

l This is the result of the Sattvika portion in the dead 
sacrificer’s body. It is the sattva that makes the form brilliant 
( bhasvara ). 

ii? ? s,u 

The Rajasa and the Sattvika forms (of the sacrificer’s body) 
are described elsewhere. [116] 

This is to point out specifically the brilliant form mentioned 
in the preceding verse. 

||? ?vs|| 

From here, i.e. from that lire, 1 this one (the deceased 
sacrificer) assumes the form of his own origin^—such is the 
supposition (among the people of) this world that (i.e. after 
the burning in the funeral fire, there is then this) origin (of 
the body) from fires. [117] 

1 This refers to the funeral fire. 

This refers to the subtle form from which the sacrificer’s 
gross (i.e. worldly) body had originated. 

Mo-T|4.i4Wli5c1|S|cj MHIJ-HI cflKwtq I 

fifecKW chtdoill IIU^II 
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Thus is told (i.e. described) the origin (lit. birth) of one, called 
Purusa, when the fifth offering is offered and now is to be 
described his movement in the different directions, with 
reference to north and the south. [118] 


BU 6.2.15 is under reference. 

% ^rasiFSilci wi I 

ynwifcl 3BSRIT3 IsMIdH: limil 

They (i.e. the learned), who have known this, viz. the thus 
produced (i.e. originated) jiidna 1 pertaining to five fires, reach 2 
the flame; because there is a mention of many (persons), 3 
only the twice-born (i.e. the first three castes) 4 are meant. 

[119] 


A This refers to the knowledge of the five fires which are 

discussed earlier. 

_ 

This refers to the arciradi marga , i.e. udanmarga— cf. verse 
118 above. 

3 That is, the use of te, a form in the plural. 

4 dvijatayali is a plural form, it shows that it does not refer 
only to the Brahmanas. 




imon 


The origin, the sustenance and the final merger of a man 
are caused only by the fires mentioned earlier (i.e. the five 
fires). Those who have known thus become the flame, 1 being 
devoted to the Atman. 2 [120] 


*That is, attain to the flame etc. and finally to (oneness with) 
the Brahman. 

This refers to those sacrifices who have ever thought that, 
by worshipping the five fires, they would attain the nature of 
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(i.e. oneness with) the Atman. 

C\ c 

tp-T^ld limil 

M3KH<m'Ki)§ ^*1 ^ I 

^ ^ $|$H l R»IUj ns;qq|| 

: PW ^ ^ W*t! 3^8F^tT3 Rram I 

R^faqR^: ||???|| 

Tjw^Fm i 

gqifq ZRn}| TJT^TI SRTT^I Rl5l^llc| im»ll 

% n ^ f^Rfd qfe gi ’jfipri I 

:#TOs^E| 4 cF^q^JlIq IK3V.II 

's 

They, who had done (in their life) sacrificial and charitable 
acts * and also those who are other than the inhabitants of 
villages (and towns) and those, mentioned as (dwelling in the) 
forest—(but the celebates are not meant) since there is a 
separate mention of them— [121] 

here (in this context), sacrificial performances, making gifts 
and performing penances are to be understood in the case 
of a mendicant L in the same way as in the case of a 
householder; but (ca) there is no inclusion of the celebates, 
because of their stay with (i.e dependence on) householders 
and/or preceptors. [122] 

Here,"* in respect of this lore, 4 the forest-dwellers and the 
villagers are not to be reckoned; since there is only a statement 
(of dvijatis in general), there should not be included any 
particular (or, specific) individuals. 5 [123] 

Where, however, there is a possibility that (here can be 
elsewhere (i.e. among the householders) one who has faith 
(in the worship of) truth and is himself truthful, the mendicants 
also are to be included, because there is a mention of them 
by the specifying word aranya. [124] 

Or, in the words te ya evani viduli , there is mention made 
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of (only) the householders; (even then) the (inclusion) of a 
dweller in a forest is reasonably possible on account of their 
relation to the fire. [125] 

These verses refer to those who are intended as eligible to 
secure the knowledge of the five fires and through that oneness 
with the Brahman. 

l Cf. Kulluka on Manusmrti 4.126: istam antarvedi yajnadikarma 
piirtam tato ’nyat puskarimkupa praparamadi ( nirmanam ). 

2 This is a reference to the vanaprasthas ‘those who have taken 
to a forester’s life’, i.e. ‘who stay away from human dwellings’. 

3 This refers to the topic of five fires, so far discussed. 

4 That is, the lore regarding worship of five fires. 

5 That means: this refers only to householders. 

£)«-l m-iR leiRiii' 

And here it is not accepted that (the connection with 
Agnihotra) is only, in the case of such a knower, 1 because 
this seeing (viz. possessing the knowledge of five fires) is 
mentioned in a general way and understood from the word 
pancagni by indication. [126] 

A This refers to the wise ones mentioned above. 

fen fet ii?^ii 

^ o 

sot snsRt ii^ii 

On account of his abandoning the various means (for the 
attainment of) the three worlds, there is no inclusion of a 
Samnyasin 1 also, because this lore pertains to the gods (i.e. 
godly gifts of) wealth and because they have risen above that 
wealth. [122] 

This is so, because they ask a question, ‘What shall we do 
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with offspring?’ [128] 

Why they abandon the three worlds, i.e. the pleasures in them, 
is explained in verse 128. 

^on-performance of a ritual is prescribed for a person. 

Here, (we should understand) everywhere that the movement 
is to be in conformity with the knowledge of the five fires, 
since the movement is also mentioned from this, 1 and the 
statement is not to be taken in another sense. [129] 

l Cf. Visnupurdna 2.8.92abc and 94d: 
astdsitisahasrdnam rsinam iirdhvaretasam / 
uttarenaryamnah panthas te ’mrtatvam hi hhejire // 

[The text quoted here is from BUB. But Visnupurdna reads 
munfndm for rsinam and udakpanthanam aryamnah for uttare- 
naryamnah.] 

IK?o|| 

Since there is here under reference worship of the god and 
so also the movement (or, the departure), the word arcis is 
to be understood here in the sense only of a god. [130] 

II??? II 

■^i% ^ i 

ll??3ll 

xraiwiFisn i 

5iO'iKa<;Hl& t ifli*J ll???ll 
3 Fqqi qFFTRl: • L MKcM|VMI 1 IH'W 0 -JT I 

C c 
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n??«n 

Later after having obtained oneness with the god of the flame 
(arris), the householders (etc.) become one with the god of 
the day—thus this relation continues everywhere in the relevant 
text. [131] 

If a god is not understood here by the words arris etc., it 
is that the Sruti statement anyatra mrteh about the movement 
(of the departed) would be without any meaning. [132] 

(And) what is heard in the Smrti as the desire of Bhlsma 
(to die) when there is the movement (of the sun) towards 
the north is (only) for establishing his truthfulness in speech; 
(in the case) of Santanu 1 also, it should be thus understood 
(lit. seen). [133] 

Otherwise, there would result the loss of what has been done 
and the acceptance of (a result) of what is not done. Therefore, 
accepting (the sense of a) god (i.e. as the becoming the god 
of arris etc.) means that arris is but the god. [134] 

1 This refers to Santanu’s boon to his son Bhlsma that he 
would die only at his own will. 

It means: if arris etc. were not accepted as gods. 

3 This refers to the performance of sacrificial rituals. 

cl'rHl^cfcKI gfcl I 

Tjiccn ciciK^ nmii 

Therefore, the wise ones 1 who know thus, becoming (lit. going 
to) (each) god of arris etc., attain to that status of Virinca. 2 

[135] 

*They are sacrificers who have knowledge about rituals. 

'j 

That is, they become one with the god Virinca. 
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Therefore, those, who have faith (in this), performing penances 
and, with their mind well-composed, worship the truth, the 
Brahman (even) outside the village (etc.), become (one with) 
the flame (etc.). [136] 

Or, they attain to the abode of the Brahman 1 by the 
performances of their (own) duties in keeping with the orders 
of their life (i dsrarna ); so also do they attain to the abode 
of the Brahman—thus is the instruction in the Smrli. 2 [137] 

*This refers to what is mentioned as the truth, the Brahman, 
in the preceding verse and is the same as the Sutratman. 
2 Manusmrti 6.96. 

era; ^ura I 

wrafrra erai ^rawraismra iiu^ii 
%<rai ra crat £#ra i 

era stifdetwmiPra %ei raifa ’nw^ra iiu^ii 

*ITTO: pf|: I 

slfleltolWH ^I5cqv4em«f %elH ll?So|| 

% ^ sl$l<yfl<$N TO: I 

o o 

9H5TRRI: WU Wle^ eT^: II?8?II 

Thence they attain to the godhead of ah an, then, in sequential 
order, the half of a month, and then the two half-years (lit. 
six months together) which are characterized by the northward 
movement (of the sun); [138] 

thence to such a god as has the awareness of belonging to 
the region of gods, then to Adilya-(loka) and from (that loka 
of) Aditya to that of lightning [139] 

Then is created by the Brahman a man from his mind. He 
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(i.e. that man) having approached from the region of the 
Brahman takes (the departed one) to the regions 1 of the 
Brahman and later to the worlds of lightning. [140] 

Then those 2 (many men, i.e. departed sacrificers), looking 
brilliant in the worlds of the Brahman, (stay there) for years; 
here the years are to be taken to have the magnitude of the 
days of the Brahman; this is, on the basis of a Sruti about 
the same. [141] 

^he plural indicates the wideness of them. 

2 This refers to the many departed men, who are thus brought 
by the man born from the mind of the Brahman. 

oqtfeR sfipipFfjq listen 

(This use of) the word bahu is in view of (the three states,) 
viz. similarity in appearance, sameness of the abode and being 
just one; or, this word balm is owing to the difference between 
collected form and severality of forms (samastivyasti). [142] 

There are offered two alternative explanations of the preceding 
verse. 


II?8?II 

There is no return (or, rebirth) of them till when there is 
a complete merger (of them) into elements. Indeed the state 
of complete merger into elements is spoken of as immortality. 

[143] 


^ rH^“cl tTOT SWlUwtf*ll: II?8811 

o c\ 

Or, since there has arisen (in them) the knowledge of their 
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oneness with the Atman, they do not return (to this world) 
from the world of the Brahman, 1 as those who go by the 
path beginning with smoke (do). [144; 

l This refers to Hiranyagarbha, Viraj. 

Since there is a specification in the words imam manavam 
avartam ...; therefore, they (i.e. the sacrificers’ Jlvas) do not 
return in (i.e. during) the period of this creation (kalpa ) 1 ; 
but (this is not so) in other (i.e. subsequent) creations, since 
there is no prohibiting statement (regarding their return in 
them). [ 145 ] 

(So far), the path called Devayana is thus briefly and carefully 
iyatna) explained. 2 [146ab] 

A This explains the sentence tesam ... where there is stress 
on the word imam ( kalpam ). 

2 This refers to the BU proposition: atha ye yajnena .... 

BU 62.16 is under reference . 

Now there begins properly the explanation of the path called 
Pitryana. [146cd] 

This is the purport of the following verses. 

?FR rWI Il?8v9|| 
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i 


HTCh-H: fqg^W % fq?Rl xpi l 
(M^tfl'bl^ % ^l-c^H <lf$4k><W II? 8^II 


Now those good twice-borns, 1 who win the worlds by the 
performance(s) of sacrifice(s) wherein their knowing about (the 
real nature of) gods etc. 2 is lacking and who, by making gifts 
such as (that of) a good land etc., win different lokas ; [147] 

or, the ignorant ones, who have by penances washed off (their) 
entire sins, go to smoke, when they are dead, from smoke, 
which is full of darkness, 4 they go to the night; [148] 

from the night to the second half of the month (and thence) 
to the god of the period of the movement of the sun to the 
south; 5 from those months to the world of the manes, where 
indeed the manes rest (lit. sleep); and from the world of the 
manes they move to the moon as the food of the gods. 6 [149] 


1 This refers to three castes as already understood in verse 
119 above. 

This refers to their ignorance about reality or the Brahman. 

3 Cf. a Smrti statement: tapasa kalmasam lianti, cp. Manusmrti 
12.104 where kilbisam is read for kalmasam. 

4 Or alternatively: tamasvinah is further in addition to 
avipascilah and hence the translation: ... are dead and, from 
smoke they, full of ignorance (lit. darkness), go to the night; 

5 This refers to the months which are the period for the sun’s 
movement to the south. 

6 This whole, viz. verses 147-149, is the description of the 
dhumadhimarga mentioned in verse 144 above. 

7FS ^ % McRcM SfasRIl: I 

3W^a^c0dHliA||*.t|M|it| ||?Vio|| 

Since, after having attained to the moon, i.e. to the status 

of food, they stay there, (the gods in the region of the moon) 

eat them again and again, repeatedly fattening them just as 
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(the rtviks in the sacrifice fatten) the Soma. 1 [150] 

This explains te candram .... 

1 This refers to sacrificial practice of somapyayana ‘fattening 
the juice of Soma with milk and water’; the rtviks partake of 
this fattened Soma. So also do the gods in the moon eat the 
well-led and thereby fattened sacrificers who have attained to 
the moon. 


cwiwnui ^jcot g vian-cMy ii?<4?n 

Wdfd vnrq% | 

^ Icim>dw n?y.^n 


Or (i atha ), they (i.e. the Jlvas), after having fattened it (i.e. 
the moon) in the bright (half of the month), eat it in the 
dark (half of the month); [ 151 ] 

in the word bhaksayanti is staled the Jlvas’ becoming the means 
of enjoyment (for the gods); indeed, it is not reasonable (to 
accept) the eating up of those who have followed the path 
of the Vedic (ritual). [152] 


This is another explanation of te candram... 

O 

3RTOT3 vrfmi: limn 

C\ 

And when the karman (i.e. the apiirva caused by it), which 
is collected (by them in the worldly life), gets exhausted through 
their enjoyment, 1 they return to this path by which they have 
come. [153] 

Having fallen to the sky, they, not having enjoyment (any more), 
come to Vayu, from Vayu to rain, then from rain to the earth 
and then, together with the earth, 2 to the state of food—they 
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who thus come to the earth. [154] 

^ee verses 151 and 152 above. 

The instrumental form of prthivt is explained by SP as 
sahdrthe trtiya. Therefore, they become food along with (i.e. 
as) the earth becomes it. 

MRol^d c^iWtflRcil: 

In this very way, like a ghatiyantra ‘a mechanical device of 
raising water from a well’, they keep on rotating, 1 without 
becoming tired (as it were), rotate 1 in this world, impelled 
by the wind in the form of the ritual activity. [155] 

*The Parasmaipada is for the Atmanepada form. 

crat oi|i<piii t)!t||GKHc(|uMi ii?v.s,n 

Thus is described the path to the south, as given in scriptures 
( yalhavat ). 

it g tRiRpsratrrcl i 

^ T|c|r-ci|^ cp|^|^| ||^v9|| 

And (tu) those, who do not know these two paths, viz. 
to the north and the other (to the south), which are 
described, become here (i.e. in this world) insects 
experiencing miseries. 

^4 fqgspn# % ik^ii 

C >D > 

Those, who disregard this knowledge, which is the means to 
attaining to the path to the north, or (follow that which leads) 
to the Pitryana, attain to the state of insects etc. [158] 


[156] 


one 

thus 

etc., 

[157] 
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Mlqqiygqi: qqifi: I 

dilisq q-q;;|q>|: qqqqi: ||W|| 

CN 

(The insects etc. means) the insects born from cow-dung, flying 
insects, locusts and biting insects, mosquitoes, as also biting 
insects and the serpents. (159] 

q: qqq: q qg : | 

cRH-d<£)ql«tdl sqiqfqsq qqfjSq}; n?a°ll 

The question in the words ‘In what is the number of ...’ is 
(thus) answered by the statement about the birth of man; 1 
then immediately thereafter is stated the difference between 
the two paths. [160] 

1 This is reference to the rndnasa punisa mentioned in verse 
140 above. 


3imqrafqqq?qT qqqq^q qqq I 

^ c\ o > 

q qcycqi fq^qm q qvq% n^n 

^tq^qTq^t |q: qqiHiqfcd: n?&,^n 

^dldWlWJ-HKiclHi qFT^qqqfi 

qq q^qifq fqqfqj: qqqr i) qiqqqifedi: n^?n 

By (the statement about) becoming the sky etc. (of the deceased 
worshippers) is explained their return (and also that means) 
by adopting which, they attain to the Devayana and/or the 
Pitryana. [ 161 ] 

Also, there is stated the means of each, viz. having the nature 
of knowledge and of ritual. And also there is clearly stated 
why the world does not get filled. . [162] 

And (there are explanations about) the Jivas not going to 
or going to the states of insects etc. Thus, all the five questions, 
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which were first put forth, have been answered. 


flftW 3|$[U|lj ll^ll 


[1631 














BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.3 


fati fsRI g fefe: I 

ggtsg: ^4 JFcn^i gTg«.-£bifa?fci% imi 

Since there cannot be accomplishment of the (ritual) action 
intended for securing the seen and/or the unseen results, unless 
one has the wealth (necessary for the performances); therefore, 
a ritual act that is called Mantha is now prescribed (lit. slated) 
for that purpose. [1] 

This introduces the relation between this Brahmana and the 
earlier ones. The earlier discussed effects, viz. the movement 
of the departed ones, relate to their jnana (of BU 6.1) and 
karntan (of BU 6.2). Now follows the subsequent portion which 
is allied to it. 

qq: | 

gi^qqqifqq: q>^ IRII 

In the words esam ...* there is prescribed (lit. stated) a (ritual) 
action for one desiring to have a son, in a way that through 
that action becomes born to a father a son who is conducive 
to (his achievement of) the loka. [2] 

‘cf. BU 6.4.1. 

q: fcWNcqlsH qfa l 

g sic^fa g c-wfqHq imi 

It should be known that this (ritual act) is (intended) for 
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him who is possessed by a strong desire ( kamagraha ) for getting 
(lit. for the rise ot) wealth and offspring and not for one 
who has no (such) desire. [3] 

Thus, every householder, who desires for an excellent after-life, 
should perform the Mantha ritual. 

sn^^ri tj: ct>m£)a f i 

^ T n^% II8II 

^ f^ifwti iiv.ii 

It is implied that this (ritual) act is not for one who has 
(already) obtained wealth, as it is understood from the 
statement: he who desires, ‘May I obtain very great wealth’; 

141 

or a householder, who desires to obtain for himself exceeding 
importance; (as) indeed (such) greatness cannot be (obtained) 
without wealth, therefore is this (ritual) act meant for acquring 
wealth. [5] 

In the two verses the word mahat is understood in two ways: 

(i) in verse 4, mahat is adjective of wealth, (ii) in verse 5, mahat 
means importance among people or aisvarya ‘fame etc.’ for which 
wealth is implied as the essential part. 

The following is the explanation of BU sentence sa yah udagayane 


sHcMte'WHIiWcHI 116.11 

o o 

The time for the performance of this rite called Mantha is 
prescribed here, since the Sruti has specifically stated in the 
words beginning with udagayane for the accomplishing of the 
(ritual) act. [6] 
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This explains the meaning of the BU sentence udagayane ‘(at 
the time of the movement of the sun) ... northward ...’, 

SP points out: This is according to the accepted belief kale 
karma vidluyate nakale (not traced). 

TO | 

3°-M|u4]qEfq:?-cj C | l|vs|| 

First, the time (for the ritual act) has to be properly desired 
(i.e. decided by the householder), then also his own purification, 
various materials (for example, utensils and grains (lit. herbs) 
(have to be acquired), and then (a suitable) place for the 
performance (is to be fixed). [7 

^ fo|cp(vCj; |)c;| j 

And, in this (ritual) action, there is a combination of time 
etc. and also of excellences; ^ there is no alternative (for 
the same prescribed here), because only in (such a) 
combination (is ascertained) the richness of the (ritual) action. 

[ 8 ] 

! This refers to the material and the place. 

This is called gunas , not qualities, viz. purified body and 
mind and faith etc. 

feigdlfa | 

■yldd •dd <: f)Ig44lfc;d'H 11^II 

^ Cv C ^ 

Since again, in (successfully) completing this (ritual) action, 
the state of (the worshipper’s) being possessed of the 
knowledge (about the action) is also expected; therefore, this 
(ritual act), which is mentioned (above), is not prescribed in 
their (Grhya-)sutra by the composers 1 of the same. [91 
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l The plural here marks the respect for the composer of the 
Grhyasutra, or for indicating more than one Grhyasutra related 
to the Samhita of the relevant Vedic school. 

^ n?on 

This (ritual) act is (to be performed) by a worshipper, in 
case he is possessed of the knowledge (about the ritual action), 
this (lit. which) was stated before in the words yo ha vai 
jyestham ... (BU 6.1). This (is understood) from the indicatory 
(words) jyesthaya etc. [10] 

q^:qFi ^ cifxw i 

IIHII 

Also (there is to be understood) from the indicatory (word) 
amavdsya that this is the vow called upasad wherein a 
worshipper has to observe sleeping on bare earth, subsist (only) 
on (lit. drink) milk, (observing) abstinence from sex act and 
restraint on speech. in] 

^ imu 

O 

Also it is understood from the use of the singular form agnim 
and also from the reference to drawing (of lines) etc. (on 
the place of the ritual) that there is no acceptance (lit. 
possibility) of the principally known upasads [12] 

1 These refer to those vows prescribed in relation to a 
Jyotistoma sacrifice. They are more elaborate and those under 
reference are comparatively simpler, ullekhana etc. are prescribed 
for various domestic rituals. 
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hRj-sR M\m: I 

^ cfT^UT^TsK H^ll 

O o 

And an Audumbara (vessel) made of copper is not to be 
used in this (ritual) act, because that is opposed by the idhmas 
sacrificial fuel sticks’. 1 Therefore, one should use in this 
(ritual) act an Audumbara (vessel) made of wood. [1 

This verse rejects a view that the Audumbara vessel, made 
of copper, is to be used in this (ritual) act; because there is 
the scriptural statement audumbara idhmah (BU 6.3.13). 

^ IK an 


(One should use during the performance of the ritual) ten 
types of grains produced from land, as also fruits and flowers 
which do not cause intoxication and such eatables as are 
suitable (for the performance of the rituals). 1 [1 

1 This is to avoid the eating of garlic etc. 

C\ o 

The word dasa is mentioned (here) for restricting (the nature 
of the kinds of grains to be offered in the Mantha rite) though 
not for prohibiting other grains, because the injunction called 
Parisamkhya 1 (is not to be accepted) as it suffers from many 
defects (or, faults). 2 [p 

niyama refers to what is adopted among/between alternatives 
that are enjoined in an injunction {pakse ’prdptasya prapako 
vidhih) and parisamkhya refers to what is excluded from 
alternatives that obtain simultaneously ( ubhayos ca yugapatpraptav 
itaravyavrttiparah parisamkhydvidhih). (Arthasamgraha. ed. S.S. 
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Sukthankar, Bombay: 1931, pp.78-79). 

2 Read SP: sraulasarvavisesanalydgo ’srutanyanivrttisvikarah ... 

ityadismrt ivirodh as ca. 

^ TfSFTf I 

ll^ll 

Here is a statement made about bronze etc. 1 in order to 
get effected the vessel of a material called bronze. The 
performer of this rite should first paste (together) rice grains, 
fruits and flowers and then place them in that vessel. [lb] 
Then, having softened the paste with curds and honey by 
vigorously stirring these in the pot together, he should place 
them carefully in a purified region, properly protected. 2 [17] 

J That refers to the material from which the Audumbara vessel 
is made. 

2 Cf. BUB pp.786-787. 

MOcMlI^pKl 3^7% I 

ll^ll 

And by the mention of pari- 1 etc., here is expressed the 
purification of the place (for the performance), then, on this 
(purified) place, the householder should establish the fire. [18] 

1 This refers to the three acts parisamilhana ‘sprinkling water 
(in some particular way) around the fire(-place)’, parilepana 
‘smearing with cowdung the altar,’ and paristarana ‘strewing or 
spreading ( darbhas ) around (the fire)’. 
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Smearing (that place) etc. has to be done, even if (that has 
been already) performed, since it has been so prescribed in 
a statement of Katyayana 1 for (effecting) some unseen purpose. 

[19] 

^ead SP: dr star that ay a krtasodhane ’pi dese lepanadi 
kartavyam (Katyayana Grhyasutra ; and also SP: parisamuhyo- 
palipyollikhyoddhrtyabhyuksyeti. 

to ir°ii 

tor I 

3TOTOSIM 31F?TOR facMIsSclkTOr. IR?II 

ZtlTOI TOTOJJR TOfFfTOR I 

fTO TO«*5«1 TOra Rfaf^RiS: IRRII 

(The performer of the rite) should, in keeping with the 
prescription of simple offering(s), (viz. paka) } ajnas ), first purify 
the clarified butter according to the procedure and then, 
bringing the Mantha for accomplishment (of the rite), at the 
time of the constellation of Hasta etc. (which bears) a male 
(name), [20] 

mixing together the material for Mantha, by means of a 
churning stick and then making usual offerings of clarified 
butter, in the place of the offerings, [21] 

he should begin with Mantras yavantali ...— Then, making 
the offerings, one after another, he should later in the Mantha 
rile, offer (into the fire) the remainder of the (clarified butter). 

[ 22 ] 


Now, BU 6.3.2 is under reference. 

^|$|ctTO|cHHH|: ■R-JTOTO ^ TOllfTO: |R3|| 


All the Mantras, as stated, should end with the utterance svaha. 
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[231 

3^51^ ^fiq: fcMHdl I 

cjjpjf zn°Ftp«Wl#W IR8II 

4 

A knower (of the ritual) should perform the homa (i.e. make 
the offerings) under the constellations Jyestha etc., with the 
recitation of the two Mantras agni ... till there is the completion 
of the Mantras. [24] 

SP states: uktam ca bhasye retasa ityadyarabhyaikaikam ahutim 
hutva ityddi (possibly from Bhartrprapanca on BU). 







3W I 

ls!d[£H t#FH IRV.ll 

yWHk^lfedl ^Ord^ddi f^T I 
W# WTMd^cd ^ iOd.d|cfd^ IR&.II 

qrf| ^ y4dl°dlfa |Rv9|| 

S^STlsfa f^Kcdl^d IddgX IR'dl 

Hddbdr^r^cdlc^iHILddd^d: I 

O C\ 

cdtldRI'-bfacERd W?>1 cddlkWI IRSII 

Then, after the svistavrt 1 offering is made in the rite which 
is immediately after that offering 2 —he should mix together 
that material of the Mantha offering for a second time. Then 
he touches (the Mantha) by his hand, [25] 

remembering the deity of the Mantha and reciting the Mantra 
bhramasi ...; (the Mantra means:) You have now become Prana 
and you do not stay just at one place (in the body). 3 [26] 
The Mantra jvalat ...— means: ‘You are shining brilliantly 
and the author of the digestion of food that is in (viz. has 
reached) the stomach. And you are (the Brahman), piima 
and pervading on all sides, and nowhere obstructed’. [27] 

‘(And) you are, on account of steadiness, steady (in the body) 
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and, (even) like the sky, you do not shake. [28] 

Since from all sides you do not have any opposition and 
because all are agreeable 4 (or helpful) to you, therefore it 
is said you have (only) one hooP. What is a single hoof is 
only yourself in nature. 5 [29] 

*This is an offering to Agni, made from all the remnants 
of the materials for the lionia put together. It marks an 
unimpeded completion of an offering (su ‘well’). (Incidentally 
Agni—specially the Ahavanlya in the Srauta ritual—is also called 
svistakrt). 

This is explained by homanantaram eva tat where tat is the 
manthadravya ‘material for the Mantha rite’. 

3 That is to say: the deity of the Mantha, being Prana, moves 
everywhere in the body. Now follows the explanation of jvalat 

4 anukiilatah is to be understood as anukiilaih , qualifying 
sarvaih. To paraphrase this: sarvesam anukillatvat . 

5 Read SP here: yd khalv eka sapha jagaddlmikd nikhilam api 
jagat tava padabhagatvena vartate na tu pddatve 'pi paryaptam 
ato ’navacchinnas tvam ity arthah. 

c C\ O o > 

qjmTH CRT neq %TRT%q ^TPlfa ||?o|| 

3Tfq fpPWfcfa I 

^#5?r4 d tt r r cwlckiT ii??ii 

(You are) what was produced by the Udgatr as hum sound 
while he was singing in clear voice, at the beginning of the 
sacrifice and in the middle of it and also while the Saman 
was being sung. 1 [30] 

You are also the one who are addressed with himkdra and 
so he (i.e. the performer of the Mantha rite) should mention 
in the Udgltha song. You have been sung by the Adhvaryu 
and later by the priest Agnldh also. [31] 
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l The words himkrta , himkriyamana refer to different points 
of time, yet the himkdra, being only one, belongs to all points 
of time and does not involve any contradiction. 

o 

MqW ccificl Mdbdl II33II 

o 

5W 5M<wW*4cl: | 

3flfe?El: 5PTOI^1 #crai II?? II 

It is said that you are resplendent in lightning in the wet 
interior of a cloud. Since you yourself become varied (in form), 
therefore, you are called vibliu ‘all-becoming’. 1 [32] 

You are Soma by becoming rain etc. and the Lord because 
you prevail; also Adilya by becoming Prana and you have 
the nature of Soma 2 by becoming food. [33] 

1 This is from vi in the sense of vividha ‘various’ with the 
verb root bltu— not the usual explanation: ‘all-pervading’. 

2 Possibly this refers to the Soma plant which has been 
identified with Soma earlier, (see under BUBV 2.1.57). 

3>K»l<ro|hrci wfefq: ll?8ll 

You are yourself the pair, viz. food and the eater of food, 

O Lord and you are the end, because you are the cause (of 
all) (in that) all effects merge into the cause. [34] 

This is like a pot, which is made of clay and finally merges 
into clay itself. 

cH‘ l 1 -^ l tl l cWJ-Mlrllc'Hc| t l1j'H)rc1 I 

#1 ll?«.ll 

II is said (in the Manlra), ‘You are the samvarga 1 (of all), 
since Vac, Agni and others end themselves (into you)’. Thus 
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is this Mantra adopted (lit. obtained or accepted) while there 
is the action of touching the Mantha. [3< 

This is the meaning of samvargo ’si in BU; where samvarga 
can be translated alternatively as ‘collection or collective form’. 

samvarga refers to what stands for a collection of some things 
belonging to one class; e.g. vayu is called the samvarga of all 
winds in the body. 

Now , BU 63.5 is under reference. 

Now that this one is purified by the Mantras as prescribed, 
he lifts it up, reciting the Mantra a mamsi .... The explanation 
of its meaning is thus: [ 36 ] 

CN o ■'s 

The form amamsi is derived from the verb root man conveying 
the meaning ‘to know’, with the prefix a , in the let ‘subjunctive 
mood’ and determined * by the dropping of the conjugational 
sign sap. [ 37 j 

This is in accordance with the grammatical rule regarding 
the dropping of it. 

?RT: 113^11 

You know everything around, viz. what is existing in the world 
beginning with the subtle (and) whatever is to be known; 
therefore, (it is said) ‘You ever know all the world’. [38] 
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This explains the meaning of amanisi which is in BU and 
also in BUB as amamhi. 

[cmmiRh i 

JFHH# cl-OMi-H ‘ju|c|!*j| ||?-?|| 

As you know us all, so do we ever think about you, who 
are better (than all others) and having more excellent qualities 
than those who are possessed of (those) qualities. [39] 

I# 3TOl5fg cH HHT I 

H 118 o II 

c^lfq qg I 

We know your mahi, i.e. mahattva ‘greatness’. So also you 
are, O Lord, unbaked or uncooked, i.e. you never meet 
destruction like a fruit (which meets destruction) after coming 
into contact with heat or cooking. [40] 

ama means unbaked; thus the greatness in you is described 
(lit. expressed). [41ab] 

i-RHIsiMKH HI ^ H H^?I 118?II 

TF5IH H H HIH I 

HSIHcHH HFT5I: II83II 

And since you (are) the king of all this, therefore, may you, 
the god, ever (rule or protect) me. [41cd] 

May (his Mantha) make me a king, a ruler, (and) the lord. 1 
Reciting this Mantra, he first lifts up (the Manthagraha) and 
then partakes of it, part by part. [42] 

^hat is, May that grant me power/excellence similar to yours. 

Now, BU 6.3.6 is under reference. 

‘IIH’HI HEtHcHi H SHifctn ^fg | 







































186 Surefr'ara's Vartika on Khila Kanda with Half-Verse Index 

HIWUHlfa ^ II8?II 

o o 

He partakes of the Mantha, bit by bit, each with one line 
of the Gayatrl Mantra, and a verse containing (the word) 
madhu in it and also a Vyahrti 1 (one after another). [43] 

The elaborate procedure is this: the first line of the Gayatrl 
Mantra and a verse containing (the word) madhu in it and the 
vyahrti bhiih ; then the second line etc. with the vyahrti blivah; 
and then the third line, etc. with the vyahrti svah. 

1 This refers to the sacred utterances bhiih , blivah and svaha. 
This is clear from BU. 

cM HW-JH'WlRui: II88II 

o o 

The words savituh tat ..., varenya is bharga 1 referring to the 
food of the great one. So also rtayante vatah (which should 
be) ‘causing pleasure’ like madhu. [44] 

Su**esvara paraphrases the words in the original verses and 
supplies only some words in their paraphrase for clarifying the 
ideas in the same. 

l This is for the Vedic form bhargah. Of course, it is possible 
that the Vedic word bhargas could also have another alternative 
form bharga. But the meaning annam, as suggested by Suresvara 
is not meant in the well-known Gayatrl Mantra—it means there 
‘lustre’. 


srqg ira wi ii8«.n 

(The verses convey the following thoughts): (The winds) which 
do not cause any pain (and) which are delightful to the heart, 
follow the rta , and thus (may) they flow (pleasantly). So also 
do the rivers (bring) amrta, viz. sweet, 1 for my sake and (also) 
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bliss, forever, 145] 

l rnadhu refers to harmony in every walk of life; here it is 
called ‘sweet’ only metaphorically. 

cjflT SR-dtfd fammu I 

*pg g: 118&.11 

so that we do feel delight, satisfied that we are. The word 
ksaranti ‘(they) trickle’ is a verb (conveying the idea:) may 
they indeed be for us exceedingly sweet in their juice; and 
so also may the herbs (flow sweet) for us. [46] 

fgg> g 4 ^i 4 Ha'S!! 

Having recited the three ( vyahrtis ) together, he puts into (his 
own) mouth the offering (i.e. mouthful) with the utterance; 
so also he recites, the group of the three one by one, while 
taking the subsequent mouthfuls. 1 [47] 

^he elaborate procedure is clearly explained in the following 
verses up to verse 55. 

ggggsil gfg&ro g:^ifg*fg 

%*g 1 

O o 

grfqg g ^ 

fagr gg: 1 

m- ^gi^lg fggtararefg fsi^g iwon 

>D 3 > 

(The bharga 1 ) of the resplendent god, which is pleasant to 

the heart (and) sweet 2 —and ( atho ) nakta/n is night 3 — let 

(night) be (sweet and) ever a remover of misery. [48] 

Also may there be for us the sweetness of Usas, and of the 
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day also. And may the earthly region, viz. this world, be for 
us the cause of delight and full of sweetness as well. [49] 
So also may the heavenly region and the region of the Pitrs 
be pleasant (for us), for the heaven is known as the father 
indeed. Then, let him, reciting (the vyuhrti) bhuvali and (the 
word) svaha , make the second offering of the Mantha (into 
his own mouth). [50] 

l This is taken from verse 44 above (where bharga- is for 
the Rgvedic b liar gas- as already pointed out there). 

2 That is, agreeable. 

3 This is parenthetic. 

ffera: SMteOtil ^ ^ I 

^ %c|: IIV.ni 

o 

dhiyah pracodayet yo nail means ‘May that god, rising, ever 
incite our intellect and sense-organs, may (he be) for the 
well-being of the Atman (the inner sell). [51] 

nrat nvvn 

In the same way, may the herb, also the moon, and (tu) the 
sun be for us sweet; may the cows, the rays, be for us full 
of sweet, or, may the quarters (be sweet). 1 [52] 

1 diso ’thava is possibly added as an explanation of dfdhitay’ah, 
because they, in the sense of the rays (of the sun). Yet this 
might be taken as a repetition after the mention of siirya. This 
leaves gavah ‘cows’ as an independent source of delight. 

Possibly Suresvara refers gavah to rays and didhitay’ah to the 
quarters; so SP. 


iiv?ii 

O 
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5ifa^cwi§lci i 

gi^ci ^>|c<h4 •MMI-hTmRi [44®H IW8II 

CN O 'N 

Let there be the (third) offering with (the utterance of the 
vyahrti) svali (and the word) svaha. Then he should recite 
the full Savitrl (i.e. Gayatrl) verse and all those verses which 
contain the word madhu in them, together with all of the 
three vydhrtis [53] 

and thus he should make the fourth offering into (his own) 
mouth, (even) as before, saying ‘May I be the entire world’. 

[54] 


3F^: SIF?4$KI: mil 

Then there is prescribed here, in the end, the sipping of water, 
according to the Smrti, for prayatya} Then may he sleep to 
the west of the fire, with his head towards the west. [55] 

'This is for securing purity. SP refers to Manusmrti 2.222 
for clarifying prayatya : 

acamya prayato nityam ubhe samdhye samahitah / 
sueau dese japej japyam upasfta yathavidlii // 

iiv.e^n 

Then, in the morning, he indeed, worships the sun, with 
devotion; let him indeed 1 ever worship the sun with the verse 
which is being staled hereafter. [56] 

*SP states that the use of the word hi is to point out the 
well-known prescription of the worship. 


5|EIFIc 4 feraTsRW I 

O > 
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The use of the word ekapundarika intends to convey the 
prominence (of the object of worship); the word eka does 
not signify the number; (It is like in the phrase ekah 
svetavahanah, 1 viz. the only one, who has white horses.) [57] 

This verse gives the meaning of the Mantra which is referred 
to in the preceding verse. 

l This refers to Arjuna. He alone is known by the name 
Svetavahana. 

felt ^Hbi||u|j | 

ll^ll 

As you are prominent among all the quarters, so also may 
I be among men, O Lord, through your favour, enriched with 
many means of men’s enjoyments. [58] 

Now, BU 6.3.7 is under reference. 

q tafafa ii^ii 

Then, going (back by the way which) he has come, he seats 
himself by the side of the fire, and with his mind (well) 
composed, he recites, with full attention and with devotion 
the words tain ha etam ..., he mentions (lit. utters) the line 
of his teachers (vains am). [59] 

Now, BU 63.8 is under reference. 

3q?q|q qi^c^qiq ?! qfaMq fclRj-W: ll&.o|| 

5pq>5fq q; Nq»%qq?!q?q>?Tq i 
?rss!M: q n&.?n 

O 

Then, having told with an attentive mind, (about) this Mantha 
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(rite) to Yajiiavalkya, the intelligent son of Uddaiaka * (again) 
said, with a smile: [60] 

‘Whosoever would offer this Mantha, which is thus sanctified, 
even on a dry (i.e. withered) tree, (would find that) its branches 
become full of life and also would put forth young leaves.’ 

[61] 


This asserts the potency of the Mantha. 

Now, BU 6.3.9-12 are under reference. 

The meaning of the words even in the subsequent sentences 
is similar to what it is of this statement (viz. BU 6.3.8). [62ab] 

Now, BU 6.3.13 is under reference. 

ne^n 

The meaning of the statement in the words caturaudumbara 
... is already explained; * may one know it with ease for 
understanding. [62c-f] 

] That is, as in the case of Audumbara vessel made of bronze 
in verses 13ff. above. 


II3II 




















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.4 


In some of these verses Suresvara often refers to the actual 
words of the Mantras in BU and supplies together with them 
his paraphrases of the same. Therefore , our translation had to 
appear as bits of phases \ 

BU 6.4.1-2 are under reference. 

yfasst ‘tK'Wi'Wd wit qqsRi imi 

o 

In the words esam ..., the statement (in the Sruti) intends 
to express the praise of the seed of man. And, the words 
pratistham kalpayani (signify that) in which the nature (lit. 
birth) of a male is secured. W 

In this verse, Suresvara summarizes the introductory arguments 
of BU 6.4.1-2 by citing only a few words from it. 

Now , only BU 6.4.2 is under reference. 

[Hfacfci wfc I 

yfassi dl^TWtel: ^NldV'lta^Md IRII 

Prajapati, the ruler (or, Lord), thought of such a firm abode 
in which the semen planted (lit. poured) gets the (potential) 
quality of a male. PI 

This explains the thought of the second half of the preceding 
verse. 


ddl’Tti Tiera>iuf TPMiftdm i 
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3IWI<fe TnrriEpfa: II? II 

C > o 

Then he created a woman who is suitable for that, 1 as 
mentioned in the Madhu Kanda. 2 Then, after creating her, 
he attended to her in her lower part (of the body), as in 
common life. 3 [3] 

This explains sa striyam sasrje in BU. 
l That is, for being an abode for the seed. 

Cf. tatah pads ca patni cabhavatam (BU 1.4.3). 

3 This is, grainy a dharma , that is to say it is not the sign 
of the religious elite. This indicates that Suresvara’s expression 
is the precurser of Anandagiri’s expression pasukarma and that 
it conforms to the Kamasastra. The lower part here means a 
woman’s sexual organ. 

wife: | 

SIFimRWMI-i-kHKMKrU cRRl: II8II 

o o 

(Since) Prajapati had, in earlier time, attended to the lower 
part of the body of the woman, 1 for producing a son (lit. 
a child), 2 therefore, one should attend to that with special 
care (yalna ). [4] 

This is to explain tasmat striyam adha upasita in BU. 

1 It is possible to understand that Suresvara uses the word 
stnnam (plural) to express the idea of the class-word striyam. 

2 In such a context, the word apatya is to be taken as a 
synonym of putra. 

IIV.II 

Now is stated hereafter to establish the form of the 
Soma-pressing in the placing of the seed in a woman. In the 
words etam j 1 (the Sruti states) that he made his generative 
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organ penetrate (into the woman’s sexual organ), like the stone 
(for Soma-pressing). [5] 

This and the following two verses explain sa etam ... abhyasrjata 
in BU. 

*This refers to the generative organ because of its hardness 
at the time of intercourse. SP refers to the similarity between 
human intercourse and the preparation of the Soma drink, i.e. 
Vajapeya ‘strong drink’ -sacrifice. 

g ftreq qstenfqqqiiMq i 

q qiqf II&.II 

O 'N 

Then he makes his penis hard like the Soma-pressing stone 
and becoming one (in mind with the woman) he enters it 
into the woman 1 with (proper) attention (yatna ). [6] 

SP states narisabdas tadfyendriyavisayah. 

qiofiy Rqqqvq^pFq|: i 

By that (which has become as hard as the Soma-pressing) 
stone, 1 he united with the woman again (and again) for 
securing his own aim of life—so that the attendance on the 
woman, as prescribed would be effected. [7] 

This points out the significance of tenainam abhyasrjata. 

Now , BU 6.4.3 is under reference. 

q^qi 5T3Rq qqj R^qiq vq^d^dq i 

q^qi sqKcjRqR q^Rq |R|| 

€\ > 

The (sexual organ of that woman) in which the man has entered 
his own generative organ is the alter; and it is seen between 
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(lit. above) her laps—so is to be understood. 1 [8] 

1 This is a metaphorical identity (drsti). 

IKII 

The hair grown there are the barhis (grass) and the lips (of 
the vulva) are the stones for pressing (Soma, adhisavane) and 
the skin of hers is the bull’s skin—so should he see (it, viz. 
the skin) for securing abhisava ‘sprinkling of Soma’ 1 [9] 

It means: planting the seed in the woman. 

II?o|| 

-s 

MkM-el'lril %5l: I 

4 ^iifoPd nun 

And he should refer to the stones for Soma-pressing thus 
in order: [10] 

That part which is within her vulva is (to be taken as) what 
is enkindled (viz. Agni). And he should consider (lit. refer 
to) the part around the region (of the vulva) as the (bull’s) 
skin and those two fleshy parts as the testicles. in] 

^MigiNLltH i|^^|H^i| upra: | 
cPRI trilcbHIMlfa HJcFci ciM^cl: IIUII 

By the authoritative means (i.e. by the text of the Sruti); a 
sacrificer of the Vajapeya (sacrifice) would get the world; the 
householder also (by his act under reference) secures as 
extensive a world as from (the performance of) a Vajapeya 
(sacrifice). [12] 


315#! ^51 ^IH ^ VlFRi: | 

c|Ni)i) ^elloincbimti g null 
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Since, in a Vajapeya sacrifice, ten and seven foods are brought 
(lit. collected together)— in (two) portions; therefore, that (viz. 
a Vajapeya) is enjoined on one who is desirous of food. [13] 

The purport of this verse is not fully/clearly understood by 
us. However, read SP: pasukar mange su vajapeyaiigadhyase ’pi 
katham tatra tadadhyasah samyabhavad ity asankya samyarlham 
vajapeyasyannatvam sadhayati. 

Therefore, where (the planting of) the seed by man is seen 
as the very offering of the essence of food, there would result 
from the ritual of intercourse the rich result of a Vajapeya 
rite 1 ; this should be known from the similarity by those who 
desire for the results of the Vajapeya. 2 [14] 

Alternatively: SP quotes a Sruti: yasniin put use ’nnahutir ista 
tasminn etasminn agnau deva annam jufiuvati and adds iti tasya 
pumso relo bhuktannarasas tasyaiva yasmin karmani Inly a- 
mdnatvam tasya piirvavad annatvat tasmin vajapeyadrstih. 

2 That means: the result would follow, even without the actual 
performance of a Vajapeya rite. 

3TOtq?ret ^ ifwi 

He, who, knowing this, attends to the lower part of the 
woman, 1 as prescribed (by the scripture), secures (for himself) 
the woman’s merits and all bliss. [15] 

! That is, unites with her in intercourse. 
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3^cjfcKfc(: qnxj ytya R"W I 

j faH l uRnWrdfltW '^Rra: IK&.II 

>3 

In the case of him, who is not knowing this, women 1 take 
away his merit, and his good deed(s). This is the secret doctrine 
of intercourse. Thus has he (Aruni), knowing well, 2 stated. 

[16] 

*The plural is somewhat strange! 

2 Or, having devotion (properly determining it). 

Now, BU 6.4.4 is under reference. 

ll^ll 

A knower (of the Vajasaneya sacrifice) makes all the offerings 
to gods, eating, and (drinking water); (so) also uniting with 
(his) woman; (just) i n the same way (as in a Vajapeya sacrifice, 
secures his desired result) —so, it is reported (kila), did Aruni 
(know) in family tradition (gotratah) 1 [17] 

l SP adds: and spoke about it. 

^n: ii^ii 

Those, who are Brahmanas only by birth, not knowing the 
prescribed mode of intercourse (and) whose excellences (i.e. 
merits collected) are taken away by women, die (if only) 
addicted to (or, engaged in) intercourse. [18] 

It signifies censure on those given to intercourse just for 
deriving delight from it. 
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ofjfq cp|jj-H: ll?^|| 

Since it has many purposes, it (i.e. semen) has to be known 
as (having) manifold (effects), viz. that man’s semen sometimes 
spills while (he is) in sleep, or even while (he is) awake; 
(of that man) who is (only) sensuous (i.e. full of desire). [19] 

Now, BU 6.4.5 is under reference. 

(HcMMVli |r 0 || 

^ |R^|| 

c\ 

He should touch that semen and later recite the Mantra (yan 
me ...,) 1 [20] 

May that semen of mine, which has spilt (lit. fallen) and has 
moved to the herbs, gone to its origin, viz. the waters, so 
that I take it up again. 2 [21] 

l This is given in the text of BU; also paraphrased in the 
following verse. 

Anandagiri in his commentary on BUB explains: mama- 
dyapraptakale yad retail prthivxm ... ragatirekena skannam asit 
... svayonim gatam abluit tad idam retail sampraty adade ’ham 
(ity addnamantrarthah). 

felFi ^31 |R3II 

The Mantra, which is recited (at the time) of abhimarsana 
‘touching’, is the same in taking it up, viz. ‘May that semen, 
that lustre ( vijiiana ), come back to me, (for) that is called 
tejas. [22] 

This and the following three verses have reference to verses 
20 and 21 above. 




























6th Adhyaya 4th Brahmana 


199 


qRRlNiR^ |R3|| 

>3 >3 

‘May that fortune (once again come back to me); and let 
Agni and the other gods (be for me).’ 1 [23] 

1 The protectors of various organs, which they superintend 
over, are meant. The idea is that those gods once assume again 
the nature of that semen. 

Wpg qq^siFi qq IR8II 

>3 

And fires are understood as the dhisnyas , since they are the 
illuminators of all. Also, those other gods are fires, let them 
make my (dropped) semen go back to the places (over which 
they superintend). [24] 

3^b6HlfHWqt -c||<aH: | 

qqi qi q irvii 

And, taking up that semen by his thumb and the ring finger, 
he should smear with it his breast and brows. Also (he smears 
it) between the breasts. [25] 

Now, BU 6.4.6 is under reference. 

3ikhm ^cqqwd: I 

|R6,|| 

>3 > 

If, by mistake, he sees himself 1 in the waters, viz. the origin 
of (his) own semen, he should look at them, reciting this (same) 
Mantra. [26] 

^hat is, his own reflection. Here, waters are understood as 
the yoni ‘origin’ of semen. 
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>9 

"9 

(In the Mantra) mayi tejo ’stu ...;* semen is called vijnana. 2 
Thus he should recite it later also, because that semen is 
the cause of the desired son (lit. child). [27] 

*The Mantra stated in BU is: mayi teja indriyam yaso dravinam 
sukrtam where indriyam is for vijnanam as is specifically so 
mentioned in verse 22 above. 

2 See verse 22 above. 

rri Mc%ils^ek'b4'blRu|: IR^II 

When, on the fourth day (of her period), a woman’s soiled 
garment has been given up, the wise ones, who wish to enter 
on sexual act, consider this wife as one who has given up 
wearing a soiled garment. [28] 

This is to prohibit a sex act during a woman’s period. 

Sit?: fqq Rwi IR^II 

They have known a woman, who wore (during her period) 
a soiled garment, as glory, since she had become (the bearer 
of) a flower that fructifies in (the form of) a son that is rich 
in qualities, thus (verily) a cause of (future) glory. [29] 

This brings out the purport of snr ha va esa strinam ... in 
BU. 


^qicii T lcqi I 

O O > 
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On the fourth day, when she has taken a bath (after her 
period), may he approach and invite her (for sexual union). 
This invitation here 1 is his (careful) attempt in words to make 
her inclined towards himself (for the union). [30] 

*That is, to the proposed sex act. 

Now, BU 6.4.7 is under reference. 

£U-u|)MHr^c1IU^ I 

II?? II 

'■s 

If she does not give him that consent for the sex act, though 
invited with love, then he should bring her to willingness (lit. 
under his control) by (offering to her) garments, ornaments 
and enjoyments etc. 1 [31] 

This explains sa ca ... in BU. 

A The word etc. is for other unsaid means for effecting her 
willingness (SP). 

d«4l^qfll ^ I 

II? 3II 

MfcttllMWLMI ^514-||i?| ll??ll 

So addressed also, if she does not give her (consent), then 
he should bring her under his control with force; he should 
unite with her, over-riding (her disagreement) (and) being full 
of anger, be bent on pronouncing a curse on her. [32] 

He should then curse her with anger, reciting the Mantra 
indriyena te .... 1 Then she would be under his control, (for 
fear that) she should be without a child (or, a son), on account 
of her husband’s curse. [33] 

l This Mantra is given in BU thus: indriyena yas'asa te yasa 
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adade. 


cqifnlq ^Mqxqi cIIhm^cmRi: i 

II38II 

O > 

May the husband bring her under (his) control (only) 1 saying 
‘I shall curse you’ and she also, owing to the fear of the 
curse, would behave in an agreeable way. [3 

The word (only) is added to point out that such a curse 
would result into misery for her and for himself also. Therefore, 
he should, as far as possible, avoid cursing her. 


Now , BU 6.4.8 is under reference. 

CRT \\^\\ 

If, however, she gave to her husband what he has desired, 
owing to the fear of the curse, the good husband should then 
withdraw the curse with the Mantra anena ...} [3 

1 This Mantra is anenendriyena te yasasa yasa adadhami. 

Now , BU 6.4.9 is under reference. 

q fc1i»^fi|■frilled I 

If (again) a husband would have a longing (for a union with) 
a wife, who hates the man (i.e. union with the husband), then 
he should perform this (i.e. the following) rite, 1 with a desire 
‘Let her long for me’. [ 3 < 

This explains sa yam ... in BU. 

1 This refers to the (Putra)mantha rite already described—cf. 
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the next verse. 

-cjRd9ld ^ CR l 

> 

>P >3 > 

Certainly, being one who has followed the procedure of the 
already prescribed (Putra)mantha rite, he should do all that 
(which is prescribed there) in later actions of his (as well). 1 

[37] 

*Cf. verses 3ff. above. 

spfsi 3*^ Vieira ii?^ii 

sroirwRuiWd: I 

33 113^11 

>9 

Having entered his generative organ into the sexual organ of 
(his) woman and, putting his mouth to her mouth, he should 
touch her sexual organ, (and) then recite the Mantra: [38] 

a/igdd arigat sambhavasi ... to mean ‘You are produced from 
each of my limbs’, in the form of my semen as the result 
of the food (I have eaten); beginning with, my blood is from 
the rasa of the food etc. 1 [39] 

This explains hr day ad ... in BU. 

^he word etc. refers to the flesh. 

i| 33I3H3 ll8o|| 

(Flowing) by the vein which carries the semen, you are 
produced from the heart. You are thus the essence of my 
limbs and, thereby, bring this my wife under my control, with 
a bent of love, even like a female deer who is affected by 
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(an arrow) smeared (with herbs). [40] 

This explains atha yam ... in BU. 

Now, BU 6.4.10 is under reference. 

UT fWhflikiicwq tri EfiU^I | 

*ig1g gg| gifcg eikuj ns?ii 
g*lt g^q^ci ^ cf> | i|Md I 

g*gi ftcsm Tf#r^cnf% nsyn 

•o cs > 

Now, if (he would think about a woman) whom he longs for 
that she should not bear a foetus—for a woman’s beauty is 
lost (or diminishes) in case she bears a foetus 1 — [41] 

so also is there a loss of youth—he should thus desire, having 
placed verse, 2 (putting his mouth) with her mouth (he should 
unite with her). [42] 

A This is parenthetic. 

-j 

That is, reciting the Mantra: indriyena te retasa reta adade; 
cf. verse 38ef above. 

SF3I3I II83II 

IhIm-whIm g^g: i 

ggsg*gfa?^gcgnfa: nasi 

Having first inhaled breath and then having held his breath 
within, he should exhale later. [43] 

Then that semen of his, though planted in her, with the function 
of prdna(-vayu), according to prescription, would become 
destroyed—this is the result of this act. [44] 


#g^r g gi 4<imig ii8y.ii 

?g£gl ^ggi *ggg i 

"s 

3 itgi <?g gi qggifai#ggi 118&.11 


































6th Adhyaya 4th Brahmana 


205 


He should approach (i.e. touch, or unite with) her, reciting 
the Mantra indriyena te .... [45] 

Through my sexual organ ( indriya ), the semen, do I myself 
take away 1 the semen from you; thus addressed by her 
husband, that woman would then be without the seed. [46] 

This explains atha yam ... in BU. 

J In retasa adate there is the absence of samdhi , in occasional 
Vedic way (SP). 

Now, BU 6.4.11 is under reference. 

■N 

II8V9II 

The husband, who wishes the wife (atigana ) to bear for him 
a foetus, should first carefully ( prayatnena ) make her exhale, 
and then, himself inhaling, induce (lit. make) her do (what 
he desires) 1 —the good husband, reciting (at that time) the 
Mantra (which begins with) indriyena te (and ends with) 
adadhami. [47] 

4 That is, his wish that she joins him in the sex act. 

Now, BU 6.4.12 is under reference. 

araifwiRcb ^ i 

tw* 118=511 

Now is described some act of black-magic ( abhicara ) that the 
occasion has demanded. This is (only) to inform one about 
it as some remedy 1 and, therefore, is not prescribed as the 
rite of Syena. 2 [48] 

l SP points out: na himsydd iti srutivirodhan na himsartlio 
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vidhir ity dsarikya ... (i updyatvena ). 

Syena is a ritual not prescribed, since it involves violence 
(i himsa ). 


^iiO V|4c c rcil'cici l 

3 35! feqTR M8^||' 

Now, in case a householder’s wife has some lover, and if he 
should hate him, he should, in utter 1 anger, begin the 
performance of the act (which is now prescribed). [4 

1 This is the force of eva. 


fs&MlRId Rr^upq ||^o|| 

Indeed, this act would not be successful (in yielding the result), 
if a man is not having anger in his mind; therefore, in order 
to convey his eligibility for that act, there is this specification 
by the words dvisyat .... [ 50 ] 

O > 

In the statement amapatre ’gnint ... is stated the suitability 
of that pot for the rite of black-magic, because a raw pot 
(of clay (dmapdlra)) is invariably associated with breakability. 

[51] 

Wt foft qwiHj | 

VHVMiCbtn f44l4dl>H 11^.311 

>9 O > 

As a raw pot which is breakable melts away at once when 
(put) into waters, so (my wife’s) lover should get destroyed 
into pieces quickly’ 1 , (should he recite). [52] 
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1 This is the significance of the comparison with dmapdtra. 

3(pHfHC'}q>qq'iiqR'?i'<?qi'«5-q f^TWci: I 

From the word agni in the singular and by the use of the 
word ullikhya etc., 1 which serves as indication, there is here 
the mention of the domestic fire and not of the three fires. 2 

[53] 

'The word etc. refers to dmapdtra , sarabarhis etc.; cf. BU 
text. Also the word ullikhya implies parisamuhana , parilepana 
etc. as mentioned earlier (cf. BUBV 6.3.18-19 above). 

This refers to the three sacred fires, viz. ahavamya , garhapatya 
and tretd. 

^ r ^K gt i 

^TO nu.u.n 

Then he, the knower, full of anger, should with effort strew 
(the barhis grass) against the usual procedure 1 —since this 
act is contrary to the normal act— [54] 

then offer into that fire the spearlike sara grass, smear the 
same with ghee, (and) having quickly (i.e. at the same time) 
spoken aloud the blemish of the lover with this Mantra: [55] 

That is, the procedure of paristarana in a domestic rite. 

^ qlNb-l) 4lcHlfiHI I 

oqf^q: \\^\\ 

WTRFTi I 

’bdT)Ku)o| ||V.\P|| 

Since you have offered the oblation of your semen into the 



































208 


Suretvaras Vartika on Khila Kanda with Half-Verse Index 


fire in the form of (my) woman that has been enkindled (with 
desire for you) by her youth etc., let this (lit. this my offering) 
be your dishonour (vyatikrama)} [56] 

Hereby, have I taken (away), on account of your offence, Prana 
and Apana, from you, who are wishing to live.’ Let him offer 
the spear-like sara grass, 2 which is mentioned earlier producing 
the sound phat. [57] 

*Or rather, let this be my revenge on you. 

'y 

Refer to verse 55 above. 

cM I 

ll^ll 

Also, 1 (let him say) ‘so also do I take away now (lit. today) 
your sons and cattle, O voluptuous one!’. In this act, one 
should understand that which is approved by the Sruti as isti 
and also sukrta in (the prescription(s) of) Smrti(s). [58] 

*SP adds: ‘he should announce the blame of that clandestine 
lover’. 


o c ^ 

clc^ el 3?T?%5fKT5fet Slfa^ IWSII 

With the words, ‘I am taking away all of yours, viz. whatever 
meritorious work as prescribed by the Sruti and also the by 
Smrti which you have done’, let him make the offering in 
anger. [59] 


SlIdHkdl lie,o|| 

et?q#S|u|k|I^I^SII qwiSlld ||£,?|| 

By the word asa one should know desire and by parakasa, 1 
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hope for the result; the Mantra should have adana (i.e. aham 
adade) at its end. This he should mention everywhere (i.e. 
at the end of every offering). [60] 

parakasa is that which is announced (as what will be 
undertaken) in mere words but not actuated in action and 
what is mentioned as what is longed for. [61] 

These two verses explain the words asa and parakasa. 
^Suresvara has used the feminine parakasa for masculine 
parakasa in BU. 

g gr i 

faRRsiW.:?^ ||g,^|| 

O > 

Then in the words beginning with sa va is stated the result 
of the act that is described, 1 viz. what is stated in the words 
beginning with nirindriya. [62] 

Namely, of the abhicarakarman ‘act of black-magic’. 

fa: 51 gf%R I 

faqfcgg: IIMII 

O 

Thus is described the act of one’s intercourse with the wife 
by a learned, srotriya ,* which is the destroyer of the entire 
achievement of the ends of human life. • [63] 

J Cf. the oft-quoted verse: 

janmana brahmano jrieyah samskarair dvija ucyate / 
vidyaya yati vipratvam tribhih srotriya ucyate I I 

I 

Therefore, one should not wish even to play jokes with the 
wife of a srotriya and (tu), in particular, a sex act, so that 
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(one fulfils one’s) desire to avoid any untoward result that 
is mentioned. 

Now, BU 6.4.13 is under reference. 

WWT5! StEJHcJ: l 
ckcpWRl yt|o-TT^^ ii^'iii 

The act of black-magic is mentioned here, for it was so 
occasioned and not with (the idea of giving) it as of principal 
significance. And now is explained that ritual act 1 for whose 
result all this effort (is undertaken). [ 65 j 

The text of the AnSS edition has a misreading tatkamartha. 

O -v 

If the wife of the knower of the procedure of the Mantha 
(rite) comes to have her period, she should not drink (water) 
with a metal (lit. bronze) cup for three nights, nor should 
she take food in a similar way. [66] 

The construction of this verse is a little awkward. Yet SP 
laudably avoided the awkwardness by observing (at the end) 
tada tasya sa jayeti sesah. 

iis^h 

Similarly, in these three days, she, of pure mind, should have 
put on an uncut garment; so also, no Sudra man or Sudra 
woman should even (or ever) touch 1 her. [67] 

The verb upalian is used in some peculiar sense. The verb 
root han with upa means ‘to touch’ also ‘to approach’ [already 
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so in BU], but ‘to strike’ is not the usual sense. 

?ra^qi ii^ii 

Nor should any other man contact 1 her, who is in her vow, 

by touch or conversation, for securing what he longed for. 

[ 68 ] 

Kspotso with upahanyat would demand this translation; that 
avoids tautology. 

(vRMI'-cl 3HMc^l$dcll'Ml: #3: ^ I 

o o 

mm #fFcTiwri^ ne^n 

That woman wears an uncut garment when she has bathed 
at the end of the third night and become purified. 1 The 
husband makes her pound rice grains for preparing (lit. 
cooking) the caru ‘ball of cooked rice’. [69] 

A We take the first line as a complete sentence. The 
construction in the text is awkward, or anakoluthic. 


From this verse onwards, Suresvara occasionally gives us, almost 
in a parenthetic way, his paraphrases of (some) words in the 
Mantras of BU. It has been difficult, therefore, to translate his 
Vartika in a well connected form. As such, our translation will 
appear to the readers disconnected bits of sentences. We regret 
our helplessness ! 

Now, BU 6.4.14-16 are under reference. 

WF^\ cfi I 

^oqi<p£|q<:c|d: ^qq£|o||cp|4-Mc1PR ll^oll 

o 

The word sukla should be understood in the sense of fair 
(lit. white) or fair like Baladeva. 1 The remaining portion (of 
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the Sruti) is to be understood by oneself, because of its easy 
explanation. [70] 

l It refers to Krsna’s elder brother. 

gffaict MNfllccll *c|q qfa: ||v9^|| 

Then, after the husband has made the wife herself cook rice 
in milk — [71] 

O 

The couple should eat that rice cooked in ghee, and then 
they would be able, i.e. eligible 1 for begetting a good son. 

[72] 

*Read SP isvarasabdartham aha svatantrav iti. 

sfc on fasrafuTl i 
^qrat ?n^ ii^sii 

Or if that very couple are in a haste to beget a son of already 
given description, (they would be able to do so) 1 by performing 
the rite described earlier. 2 [73] 

l This is suggested by svatantravisvarau in the preceding verse. 

2 Possibly it refers to Mantha ritual. 

Now , BU 6.4.17 is under reference. 

^ 11^9811 

In the words duhitd pandita should be understood the 
daughter’s being learned in the duties proper for women, not 
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in respect of Vedic matters. [74] 

This may indicate the commonly held belief of the people 
in Suresvara’s times that learned women meant those who were 
capable of discharging all the household duties of a woman but 
not eligible for Vedic studies and rituals! 

Now, BU 6.4.18 is under reference. 

fdSc^pqr ^ ■Hfald'Wyl'd: dMcl'W: IWII 

The word vijigita means one who is in the world exceedingly 
praised, i.e. praised in many (or, various) words. The word 
samiti means the assembly of the learned; therefore, 
samitingama means one who is fit (or, eligible) to sit in (that) 
assembly. [75] 

This explains vijigita ... in BU. 

d+dldi fdd^dldi d4$l®dddl‘ld: I 

c 

y<fj)dl-*ddO ll^n 

Ordinarily, the number three is used (in the context of the 
Vedas), yet there has been used the word sarva and therefrom 
one should understand that (there are meant) four Vedas, 
in order that the meaning of all words become understood. 

[76] 

This is to explain that the usual sense of three Vedas as 
understood from the word sarva should not be accepted. 

dieted fo?: I 

3Sn ^ Il^ll 

They have understood by meat-rice that which one has cooked 
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with rice grains mixed with meat, uksan means a bull which 
has become capable of sprinkling seed and the same, when 
well (or fully) grown up, is rsabha. [77] 

The second line specifies two phases in the growth of a bull 
and thus explains away the doubted repetition in auksena 
varsabhena va in BU (SP). 

^rot Tti#?P 5lfp I 

nM csra n^n 

This is so said here since, with reference to this meat-rice, 
there is no acceptance of it 1 today. 2 As such, they take that 
meat to be referring to that of a black deer or a goat. [78] 

Either auksa mamsa or arsabha mamsa. 

2 This is in keeping with the popular avoidance of beef, in 
Suresvara’s times. Cf. Vimalodayamald of Jayantasvdmin. (ed. K.P. 
Jog, Poona: University of Poona, p.96): tato gor alambhah 
prdptah gor dlambhasya loke dustatvad goh pratinidhitvena cchaga 
alabhyate. Possibly, Jayantasvamin was a (senior) contemporary 
of Suresvara. 

pi i 

ftPIPI: P WTO I mil 

C\ o > 

If that were to be obtained with (great) effort, then he should 
buy that meat and bring (it to the ritual), because killing has 
been prohibited; (any way), he should not kill animals. [79] 

Now, BU 6.4.19 is under reference. 

3I«TOsqt fppwrof PPlPPHi pprefp I 
prompt ^iwto qsroifpcp n^o n 

-i 

The word atha has the sense of an option (among meats) 
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mentioned or (that which is) according to one’s choice. This 
is said with any one (of the desired meats) in view. [80] 

'This explanation of alha is occasioned by its repeated use 
in BU (SP). 

fMNt 11=;?II 

Having begun at the sunrise, all Samskaras, viz. a bath etc., 
he should perform the rite (of Mantha), which has been 
described before. 1 [81] 

X C(. BUBV 6.3.3ff. 

f ll^ll 

And that (series of actions) which is prescribed in the context 
of a sthalipaka is.called here by the name avrt; therefore, 
having purified {samskrtya) the clarified butter just in the same 
way as is prescribed for the sthalipaka (he makes his offering). 

[82] 

The procedure of the sthalipaka rite is well-known among 
the Vedists and, therefore, no details of the same are given 
with any particular attention. 

l The word juhoti is understood. 

OTFt&uW-^WI^y Tffui iq^ql | 

on eiiMKiiWRiliifa ii^?ii 

The mention of taking up ajya ‘clarified butter’ is indicative 
of other (details of the rite), 1 or the word to be understood 
is ajyadi with the suppresion ( lopa ) of the word adi in it. 

[83] 
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This verse averts a possible doubt that could arise from the 
words samskrtydjyam in the preceding verse and restricting that 
the performance should be with ajya alone. 

This refers to other materials of the sthalipaka ritual. 

Then, having repeatedly pounded (the rice grains), he should 
(utter) the Mantra(s) of the sthalipaka ritual and he should 
respectfully offer the usual ahutis, in the place where ahutis 
are poured. jg 4 

This is the meaning of sthdlipakasya ... in BU. 

HHHIgdHRd'Hl HI: | 

fcHl Rq^cfS-d HHlferW ||q>*|| 

HcT M HHlftJcl:' I 

MqSji 

Having offered those three principal ahutis ‘offerings’ which 
begin with those for Agni, he should have completed up to 
the end of the svistakrt , as mentioned (in the ritual text), 

[85] 

this rite; then he should have lifted up the cam from the 
plate which was kept (aside). He should then eat it having 
ghee in it, intending it (to effect) his desired end. [86] 

This specifies the number of offerings. 

HIH^ VRfi SW^Rl I|qv9|| 

Having eaten of that caru , he should give the rest of it to 
his wife. A husband (always) gives to the wife only what is 
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left over (after he has eaten). 1 [87] 

This explains prdsya ... in BU. 

1 The second line is to specify that sesam bharyayai prayacchati 
does not refer to the remains of the cam from the plate. 

IFTt SSn^q , 

O 

(The instruction) ‘Having washed his hands with care’ 1 is 
understood from the force (i.e. power) of the words. Here 
is meant the sipping of waters, as prescribed by the Smrti, 
since there is a mention of the washing of hands. [88] 

This explains praksalya ... in BU. 

1 With care (yatnena ) is clarified by SP thus: malatyagartham 
bahujalam aniya paunahpunyena ksalanam yatnah. 

11 =:^|| 

• o o ^ 

Having then taken up (in his hand) that pot containing water, 
he should repeatedly sprinkle water over his wife three times; 
reciting the Mantra which is stated (just below). [89] 

This is the meaning of udapatram ... in BU. 

3n?F3[ | 

fqsqiqtqfasiFR u^oii 

Leaving (lit. rising away) from my wife, do you go elsewhere’, 
(this is the meaning of the Mantra.) Here (i.e. in the Mantra), 
the mention ‘O Visvavasu’ refers to the Gandharva of that 
name. roni 


This is the content of Mantra. 
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I 

UlqOn-^l fq?qiq<^ ^cTR \\%%\\ 

o > 

In the text prapiirvyani , the word prapiirya conveys (the sense 
of) a young woman. 1 (Therefore, the meaning of the verse 
is:) You, O Visvavasu, quickly go away to another prapiirvi, 
i.e. plump 1 woman. [91 

This explains anyam iccha. 

^The line prapiirvyani ... kila is to be taken parenthetically. 

VWoqifafa fcpffpFEf cl^qi RcMRi: | 

c bqktKHq^-H'i ll^^ll 

o o 

From the indicative word prapiirvyani (one should understand 
that) a good householder (lit. husband) should ever 1 perform 
the said ritual only with a young and chaste wife, 2 so that 
there is born a good son. [92 

SP states that the word sada ‘ever’ stands for the time after 
the woman’s period. 

SP elaborates thus: prapiirvyani iti tarunyadyotakasabdavasat 
... tarunyam satyam iti sambandhali. 

^ N33II 

As for myself, I am uniting with this my wife—this is the 
construe of the sentence (in BU). 1 Having thus sent away 
that Gandharva, 1 he approaches (i.e. unites with) her. [93] 


This explains jayani patya saha in BU. 

1 Anandagiri on BUB (also in his comment on this verse, 
SP, with some difference) makes this cryptic verse clear, thus: 
plvarim anyam yahi means: visvavaso gandharva tvam uttisthanyam 
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ca jayam prapiirvydm tarunim patyd saha samkridamdnam 
ichhaham punah svam imatn jayam samupaimi. 


Now, BU 6.420 is under reference. 

aicll^i 5qaic^ WWW 

^ |ci ijm imn. 

The husband embraces (i.e. unites with) the wife for placing 
in her the desired foetus, reciting the Mantra amo ’ham .... 
‘Now both of us, of the nature of gods, [94] 

let us begin our act (of union), O my dear, for begetting 
a good son; let us, you and I, having joined together, place 

the seed in the womb’. ^ 

This is the meaning of abhipadyate in verse 93 above. 
iBU gives the full Mantra thus: amo ’ham asmi sa tvam asy 
amo ’ham sdmdham asmi rk tvam dyaur aham prthivi tvam tdv 
ehi sam rabhavahai saha reto dadhavahai pumse putraya vittaye 
dyotake. 

(The Sruti) has mentioned the result of the placing of the 
seed (in the words) pumse putraya labdltaye After the Mantra 

is recited, he should say, ‘May you separate (your thighs), 

[96] 


* labdltaye is Suresvara’s word for the original Vedic word 
vittaye. 


dioiRu-F-^ i IIV»II 
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thus, reciting the Mantra, 1 he carefully makes apart the thighs 

of his wife. The invocation 2 to the thighs is to be seen in 

the word vijihfthdm. pyj 

[ mantrena uni is an instance of the absence of Samdhi in 
Vedic style. 

This is for amantrana in the sense of ‘address (i.e. invocation) 
to. An unusual sense! Already, Suresvara used in verse 30 
upamantranam and in 31 upamantrita. 

T[£jcp4u|: ||^r^|| 

This is a form of the verb root hi with vi (as prefix), referring 
to the activity or movement, with its causal ending (sup¬ 
pressed). 1 pgj 

l vijihWtdnt is to be understood as vijihdpayelhdlx. 

?Ti ufM Rj^lRcik^H ll^^ll 

O "s 

Reciting the Mantra visnuh .... he caresses his wife’s limbs 1 
with his hand three times, in an agreeable manner, (and) then 2 
(unites with her). [ 99 j 

SP on this verse does not appear to be quite satisfying! 

SP explains Qiiulomatah thus: nxiirdhdncini drabhyo pddantain 
iti yavat. 

2 

Cf. SP: pasukarmdnantarydrtho ’thasabdah . Thus Anandagiri 
suggests the sense of anumarsti as ‘he unites with her in sex 
act’. 


Now, BU 6.4.21 is under reference. 
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Mciqg ^riqqifq qq^q £| moon 

O > 2 > 

The meaning of kalpana (from the verb root kip) is enabling.* 
(The Mantra continues:) So also, may god Tvastr create in 
all your limbs beautiful appearance 2 and (also in those) of 
my son. 2 [100] 

*This refers to the word kalpayatu in the Mantra visnuh ... 
etc. cited in the end of the preceding verse. SP states: putra- 
janmani saktatvapadanam iti yavat. 

2 BU and Anandagiri on BUB seem to take the creation of 
the beautiful appearance in the limbs of the wife who has 
delivered a son—cf. Ananagiri: tvast a savita lava rupdni pimsatu 
vibhagena darsanayogyani karotu. But, Suresvara adds sutasya 
me , he does not specifically mention the wife. Yet, see on this 
SP: atmano bharyayas ca rupdni nirvarlitani kim tvastrety 
asaiikyaha sutasyeti. 

% ftRfarafa qnq% | 

qmctR-R^ qq: n?o?n 

Coo 

Here, the goddess of the new moon night is called Sinlvall; 
that very goddess is stated by the name Prthustuka, since she 
has profuse praise offered to her. [101] 

q4 % qwTTerarqftqq) i 

^cKR;q^po|utl q| % qq: ||?o?n 

May the two Asvins, who wear lotus garlands, properly place 
you foetus; the two Asvins are to be known here as the sun 
and the moon; [102] 

they are indeed known as wearing (or, having) the wreathes 
in the form of their own rays. [103] 

Now, BU 6.4.22 is under reference. 
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^F-M^|cKuj) ^ I 
TfiTOj cP^ficiHicj^^ to IKo^ii 

C >D 

The word hiranya means the immortal flame and the two 
coverings, which are made up of that (i hiranya , for the flame) 
are resplendent (lit. beautiful) wherewith those two Asvins have 
formerly produced (lit. churned) immortality. [104] 

qj^?i q4 MqcqifsqjFqqm i 

31T?Enq^M qrfq M?oy.il 

C\ 

Let us two place (in our son), to be born in the tenth month, 
such (beautiful) form as will be similar to what the two Asvins 
have carefully produced (lit. churned) as the foetus. 1 [105] 

j 

This refers to the beauty and immortality as implied by 
amrtam and rupam in verses 104 and 105. 

q«#q*T4 qrqqt i 

qjqfcsri qqi qqf n?og,n 

Just like the earth which has Agni in the womb, like Dyaus 
by Indra, 1 (who is possessed of) bright lustre; so also like 
Vayu, the foetus of the quarters, that (foetus in you) is seen 
as the agent of loosening. 2 [106] 

The verse is very awkwardly expressive of the meaning of the 
BU passage. 

1 indrena bhanuna is taken here a substantive (noun) followed 
by an attribute (noun). SP states that blianu is the meaning 
of Indra. Yet, here it is not so specifically understandable as 
in Anandagiri’s comment on BUB, viz. indrena suryeneti yavat. 
2 Cf. verse 109 below. 


o 
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cRm *$ u Ttol-^-^^KM-MRl: ll?ov9|| 

Then, uttering his own name, this householder says, ‘I place 
the foetus in you’, after that, he should utter her name; all 
this, while he is reciting the Mantra. 1 [107] 

^his refers to garbham dadhami te stated in the second line. 

Now, BU 6.423 is under reference. 

^k-Rld II? o*;|| 

*wi qWR»H i 

^ S# ^ II?o^|| 

o o ^ 

Then, when she is about to deliver, he should gently sprinkle 
her with water, reciting the Mantra, 1 that is to say, ‘in the 
same way as Vayu makes the lotus-lake stir , so does he 
activate her. [108] 

(This is to mean:) As Vayu, while making the lotus-lake stir 
everywhere, does not cause any harm to it, so (also) should 
this foetus stir in a way that causes your happiness. [109] 

Verse 108 is the meaning of sosyantim .... 

1 • • 

This is yatha vayuli puskarinim .... 

AnSS reads saminjayati which should be corrected as shown 
above. 


wii y$^ui wi i 
TTTTf fi? Wl yi'Wljq fKl: ll??°ll 

May your foetus move, causing you happiness, wrapped as 
it is by the chorion; indeed the way, this path of the foetus 
was earlier barred by the bolt (of Indr a). [110] 


This explains the meaning of (garbliafi) ... sahavaitu jarayuna 
in BU. 
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^ f°lPi:^j% Pi^W^fd JlPld’ IK II 

wtfi) fi 

^ ^ 511*4% cPT IK mi 


The word jar ay u chorion’ refers to the bar. ‘O Indra, do 
you strike it down, being quick.’ Then, that which moves out 
of the genital organ (of the woman) after (the foetus has 
moved out), [21 

a lump of flesh, which is slender and straight(?) is called 
aval a chorion, (i.e. the outer membrane of a foetus). And 
here Prana should be understood as Indra, as he is addressed 


in the prayer. 


[ 112 ] 


Now, BU 6.4.24 is under reference. 


^ ci f^rai i 

3^ ^JCRTOEPJ II???II 

After the son was born, the husband, viz. the father now, 1 
having first placed the son on his lap and, having enkindled 
the fire (which is known), 2 (offers oblation to it). [113] 


This refers to the Jatakarman rite ( samskara ). 

l The words ‘After ... now’ for atha indicate that the rite of 
the Jatakarman is over. 

This is avasathya ‘domestic fire’. 

ik $ 811 

fgjifa |Kmi 

Ghee and curds, which are mixed together, is known as 
prsadajya. 1 Then, having mixed them together and brought 
from the prsadajya , with the recitation of the Mantra, 2 [114] 
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he makes an offering, pounding (the rice grains) again and 
again; the suffix namul (in the word-form upaghatam) is desired 
to convey the repetition of the action conveyed in the words 
upahatyopahatya\ thus he pours the offerings of prsadajya. [115] 

1 

It is the mixture of clarified butter, curds (and according 
to some honey etc. also). This is offered in rituals. 

2 This is mentioned in verse 116 below. 

groirci ^ nwi srang: i 

yg'M'il: imeji 

‘May I nourish, in my house here, men, thousand in number, 
to their hearts’ content; the word sahasra is a word signifier 
of many. [116] 

yqqwqy-yi cq qiftsqfa iiu\sii 

O 

‘Thus, growing here (i.e. in my home), O my son, may you 
think of continuity’—the word upasandyam means ‘in respect 
of continuity’ (samtatau)— (to mean) ‘you will multiply the 
cattle etc. which belong to me’. [117] 

qfq W## ll^ll 

% 

The portion, beginning with the words mayi prattan , being 
very clear in meaning, does not expect any explanation; 
therefore, may you understand it yourself. 1 [118] 

^his is Suresvara’s address to his readers. 

Now, BU 6.425 is tinder reference. 
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f^qicqql ^iPlfd ||? ? <?|| 

Then, having placed the right ear of the son near unto (lit. 
into) his own mouth, * he should utter the word vdic three 
times, (because, indeed,) the three Vedas are called Vac. [119] 

That is, having placed his mouth near unto the son’s ear. 

Now, without referring to BU 6.4.26, Suresvara turns to BU 
6.4.27. 


^ qRcqi | 

Pm ||?|| 

May the three Vedas, viz. Vac, enter you through your ear 
for your bliss. In the words yets te stanah here (in this context) 1 
is praised Sarasvatl. [120] 

This refers to the child’s sucking the mother’s breast. 

ycHriliRcciRl *prq% | 

o 

What is said is: May there be for the son profuse excellence 
of qualities. The word sasaya is to be known as sasaya ‘which 
is accompanied by a result’, 1 (wherein) soya means the result. 

[ 121 ] 

l That is, which shall yield a result. 

m sPtmfcd: i 

||? 33 || 

The word guild means soya 1 or sasaya ; and the Sruti itself 
has stated thus: this one is the source (or, cause) of well-being. 
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It has become the food and nourishment (i.e. sustainer) of 
all living beings. [122] 

The word ratnasya means payasah ‘of milk’ and the breast 
is what is the substratum of ratna. It is the procurer of vasu 

*y 

‘wealth’, the cause of showering (profuse milk) etc. [123] 

l The word guild means the base of the heart and soya refers 
to the result that would be produced. 

2 We have followed the reading in the AnSS edition which 
is to be taken as an adjective of dhanasya (in neuter). 

tfa qsqfa crf&i ||^8|| 

wmRh im«.n 

>P 

Being a giver of extensive well-being, it is described here (i.e. 
in this sentence by the word) sudatra ‘liberal donor’. Since 
you nourish, O Sarasvatl all the choice gifts here (i.e. of this 
world), [124] 

(this is to say:) you increase 1 the excellent gifts ( varani ), viz. 
(those from) the gods 1 etc., by all (kinds of) enjoyments’. 

[125] 

Suresvara begins a new sentence in 124cd and completes it 
in 125 which is a verse of one line. 

l prapusyasi literally means ‘nourish’, yet ‘increase’ can go well 
with both the gifts and gods etc. The word etc. refers to the 
elements, semi-divine and human beings. It can be argued that 
‘increase’ indicates ‘growth’ ‘nourishment’ as well. 

'y 

devadtni qualifies varani (used for varyani — a Vedic word). 

qHin tto I 

O Goddess, place into the breast of my wife your own breast 
about whose excellences I have just (spoken) and which grants 
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all the desires (of beings), so that my son may drink. [126] 


Now, BU 6.4.28 is under reference . 

Then, reciting the Mantra ilasi, he lovingly (lit. respectfully) 
praises the mother of the son, so that (he,) the husband himself, 
should be able to complete well (i.e. successfully) his ritual 
performances. [12 


TOlE.TnxRH 

^4 wpro nan 












BRHADARANYAKOPANISAD- 

bhasya-vArtika 

6.5 


p4c-W^ <^R5 <h II?II 

o > 

Whatever was not considered (i.e. discussed) in the whole 
of this Brahmana 1 earlier, is all of it considered in the Khila 
Kanda (so far) up to the end of (the discussion on) the 
Putramantha ritual. [1] 

This refers to what has been discussed up to the end of the 
preceding Brahmana (viz. BU 6.4); cf. SP vrttam samkirtayati. 
l This is for BU itself. 

irii 

Cv 

The Khila Kanda, being a (complementary) part of the earlier 
Kandas, (it does not have a separate) line of teachers. In 
the earlier Kandas (i.e. in their two groups) there were two 
distinct lines (of teachers), therefore, they (viz. the two lines) 
were stated here 1 with reference to the distinction of the 
lores in them. 2 [2] 

In this verse and the preceding, it is pointed out as to why 
there is no mention of any line of teachers in relation to the 
Khila Kanda. 

*The word here refers to the two Kandas, viz. Madhu Kanda 
and Muni Kanda. 

2 One could have objected that the two Kandas (Madhu- and 
Yajnavalkya-) pertained to only one lore, i.e. brahmavidya. 
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Therefore, it would not be right to say: piirvatra vidyasambhedah. 
This objection is answered away by the present verse. 

t* err | 

||i|| 

In the first four Adhyayas (of the Upanisad) was fully explained 
that Madhu, which belonged to Tvastr and was hidden, and, 
therefore, (for those Adhyayas) the line (of teachers) related 
to the contents of the same. [3 

nwiFimta *wicfcyldiw£| i 

In order that one should well understand the meaning of the 
tradition relating to the Madhu Kanda, there followed (or 
better, was presented) the Kanda of Yajnavalkya and also the 
line (of the teachers) relating to the same. 1 K 

*yathavatpratipatti makes this verse significant. In the earlier 
Kanda, there was refutation of varying views, whereas, in the 
latter Kanda, the thought (though the same) was presented with 
suitable reasoning in support of it. This clarifies what is meant 
by vidyasambheda. 

3T*} ^ ^Tt fcljq: | 

iwn 

As for (tu) this line (of teachers), it has been related to the 
entire discussion in the Upanisad. Therefore, at the end of 
(the entire) Brahmana, 1 this (line of teachers is to be for 
the whole of it); this is to be concluded from the statement. 

[ 5 ] 


li6.il 
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Since, in order that one attains completeness in one’s 
knowledge about the meaning of the Veda that is taught, there 
is the recitation of the line (of teachers of the same). As 
such, this Sruti (also) has stated here the line (of teachers). 

f6] 


^cHdc^frlcI: 4H4-q*5lHV|M«q| *1% l|vs|l 

Since all these three lines of the all-knowing teachers have 
been stated (here in the Upanisad), therefore, by the 
remembrance of them (all), there would certainly (lit. well) 
arise the sun in the form of knowledge. [7] 

qqt5?I: qqM cRI ||c;|| 

O 

Since, in (the prescription of) the Putramantha there was 
described here (i.e. in this Upanisad) a Samskara for women, 
therefore, this line of the sons (who are teachers) is stated, 
prominence (being given) to women (who were their mothers). 

[ 8 ] 

3Fqdb*-qd ^rq qqqiqt qqrqqq | 

As this tradition followed (i.e. came into being) from one 
to another, so it did not happen in the case of the Brahman; 
therefore, it is mentioned as self-born. [9] 

This explains why the word svayambhu is used with brahman. 

5iFi qft^neRqqqra l 

f§ q: ||?o|| 

In the case of others, there occurs the knowledge from (the 
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study of) the Veda, by using many means (towards acquiring 
the same); but, in the case of the Atman of the Veda, (its) 
knowledge (occurs of itself). Therefore, that (viz. the 
Vedatman) is (said to be) ‘possessed of all knowledge’. [10] 

^cidi II?? II 

-s 

(As regards) sarvasyaisa vast etc. also api 1 I have said earlier: 2 
the Veda (or the Vedatman) is the highest deity itself and 
also (it is) whatever exists, movable and immovable. [11] 

* The force of ‘also’ evokes reference to yah sarvajnah sarvavid 
... (Mundakopanisad 2.2.7). 

2 Cf. BUBV 3.8.29. 

2n^W‘lH<4 ii^n 

C\ > 

(Therefore), one, possessed of the means, viz. name, form 
etc., knows one’s own self by oneself and becomes complete 
in nature, directly perceptible to oneself, not (becoming) a 
subject of one’s own intellect and words. [12] 

ftfecdi Mfct t# qrm n??n 

A Brahmana becomes a knower only through (the study of) 
the trayi and by himself (becoming) the knower of the non-dual 
highest (Vedatman) and then, having known (his own true 
nature), attains the highest bliss which is beyond the cause 
and effect relations. [13] 


^icHdi qt qq?^q% n?»u 
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For this very reason do they name the newly born (son) in 
the words vedo 'si. How can he, being himself the Veda, 
understand the highest Brahman? [ 14 ] 

This brings out the purpose of naming the new-born son as 
Veda. Being Veda, i.e. the Atman, he is considered to be a 
natural knower of his own self. 

In all the branches of Vajasaneyins, the lines of seers are 
the same, as beginning with Asurayana. Let this be understood 
up to the end (of this last Brahmana). [15] 

ff iitoqiRi qifq g | 

31lR^|qW^qtqifq «[En: ll^Sdl 

o 

Since all these Yajus Mantras are declared by Adilya, therefore, 
the wise ones have well described them as coming from Aditya! 

[ 16 ] 

<cRcj ^N^tSTTRFTcT: | 

TfRqFl ||?\9|| 

o 'S 


This entire tradition has thus come from the sun, the Atman 

of the Veda, up to all men, beginning with Paramesthin in 
a successive line. 

Tflfa q^Mi qt qq; ||^ii 

The highest Brahman is unaffected by (lit. mixed with) anything 
else, and is devoid of any fault. This one, existing in the sun, 
shines forth as the highest form of the Veda. [18] 
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li^ll 

And that Brahman, even though destroyed, 1 does not (really) 
perish. 2 The great seers come to know it after performing 
penances in the seers’ tradition. 3 [19] 

1 This refers to tasmdd yajnat sarvahutah, conveying thereby 
that the Vedas, comprising composition of words, get destroyed 
at the time of the deluge (pralaya). 

2 This is because Aditya, identified with the Brahman, does 
not perish even in the deluge. 

3 SP clarifies this tradition by a verse, viz. Mahabliaratcr. 
yugante ’ntarhitan vedan setihasan maharsayah / 
lebhire tap as a piirvam anujnatah svayatn'ohuva // (12.203.17) 

31TCV3 ySiNWfM 4 I|RhW I 

^ iroii 

C\ o 

In the case of the followers of all the branches (of this Veda), 
this one line of teachers, which begins with Vedabrahman and 
up to (the mention of) the son of Sanjlvl, does not differ. 

[ 20 ] 


tjsjcptjsqcj; | 

sRn cim<h^Rhw ir?ii 

And, from the son of Sanjlvl, the later lines of the teachers 
of the Vajasaneya Brahmanas differ from one another in 
relation to different teachers. [21] 

TIM *T%5I Wll IR3II 
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Thus, this wreathe of fully blown lotuses in the form of 
sentences (relating to) the singleness of the Atman (which 
is propounded in the Sruti), having the profuse fragrance (in 
the form) of good reasoning, variegated in its three (lit. half 
of six) sections (called) Madhu, Muni and Khila, enjoyed by 
the bee (in the form of) the pre-eminent (or the chief) ascetic, 
tied up by knots (in the form of) Slokas, bearing fruit (in 
the form of) knowledge of what cannot be the object (of 
knowing) and stringing (together) the bliss(-giving) existent 
Sutra (i.e. Hiranyagarbha), has followed the step of the 
all-pervading (lit. Visnu) which is the most pure (or faultless) 
and unborn, in the same way as Ganga (followed the head 
of) the source of well-being (lit. Sambhu, i.e. Siva). [22] 

This is a very ornate verse, deliberately worked out by 
Suresvara. He compares his composition in verses to a wreathe 
of lotuses, many minute details of the composition and the 
different components of the wreathe being shown as similar; 
these are explained in their fullness in SP. The words Sambhu 
and Vaisnava pada are purposely used by Suresvara because 
(it appears) he wants to show his great regard for, or devotion 
to, the bliss-bringing Sankara, who could be compared to the 
commonly accepted gods of his times—Siva and Visnu. 

4tst 

3 rrej^i-i II33II 

I bow down to my Guru, who is born in the family of Atri, 
called Vedhas * and (the purest among the) pure, from whose 
nectar(-like) instruction/teaching, that came from his efforts 
out of compassion for the sorrow-stricken seekers of liberation, 
as the steadying pillar for the churning rod in the form of 
the reasonful preaching words and the churning rod in the 
form of faith which helps churning the ocean-like intelligence, 
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and drinking which the seekers of liberation attained liberation, 
being freed from (lit. becoming bereft of) the stream of births 
and deaths. j 23 j 

SP offers an elaborate explanation of the first two lines which 
can be read with profit. 

With the strength of my faith (in my Guru) alone have I 
composed in brief this Vartika on that Vrtti on the Upanisad 
belonging to the Kanvas’ recension which my Guru himself 
has written as the purport (of all the Upanisads), viz. the 
singleness of the Atman (conveyed as) the head (i.e. most 
important) of all the Vedas, illuminated by varied reasoning, 

extremely clear and causing happiness to the wise (lit. good) 
men. [24] 

Thus Suresvara emphatically asserts the extreme clarity and 
faultlessness of Sankara’s Vrtti on BU of Kanva recension. 

°^IH | 

VfTFfi’Rd- 

IRVUl 

o 

May this be my obeisance, with my body, mind and speech, 
to the Sun in the form of Sankara, whose disciples have 
pervaded this universe from the rising mountain up to the 
setting mountain 1 by the brilliant rays of their fame and, (as 
a consequence), it (viz. the universe) has become free from 
darkness, and by the rays of whose knowledge, the Sun is 
vanquished, (even) from afar and (he then) appears like the 
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moon. j- 

Once again, Suresvara works oul the sustained metaphor here 
as in verse 22 above. 

Actually the mountain from behind which the sun rises and 
that beyond which it sets. 


5 ^ qssTsq i^ 

WWW llU.ll 


na.ti 















